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Prof. Renu Vig

Panjab University,
Vice Bhancellor

CHANDIGARH, India 160014

MESSAGE OF THE VICE-CHANCELLOR

The Department of Guru Nanak Sikh Studies is publishing the Eighth
edition of the Panjab Journal of Sikh Studies. This is the first bi-lingual journal
published both in English and Punjabi languages and committed to the

publication of innovative and constructive studies focused on region of Punjab.

It also provides a platform for research and publication of standard. In
addition to being a broad-based Journal cutting across disciplines, it has
encouraged faculty as well as researchers to publish original research
showcasing new, bold ideas and perspectives. The Journal has made a valuable
contribution to a holistic understanding of society and culture, keeping in view

the interests of the nation.

| extend my good wishes to the contributors and editors and | am

confident that this Journal will continue to break fresh ground in research.

Prof. Renu Vig






EDITORIAL

The Panjab Journal of Sikh Studies has carved a niche for itself in the field of
academics and research. The Journal is a yearly peer reviewed/refereed publication
addressing research in diverse areas of Sikh and Punjab studies. This Journal is bi-lingual
and publishes articles in English as well as Punjabi. Its interdisciplinary scope is
comprehensive enough to cover various aspects ranging from religious, literary, social,
cultural, political, economic and contemporary issues. While its focus is the region of Punjab,
it includes writings on Sikhs and Punjabis living in other parts of the world as well. The
Panjab Journal of Sikh Studies publishes articles of high standard focusing on recent
advancements in research of different subjects. An opportunity is provided to both faculty
and students to produce insightful research at the local and regional level that will add new

dimensions to the existing state of knowledge.

We are extremely grateful to the contributors for providing extensively researched
articles. We express our gratitude to the referees for their expertise and generous
cooperation. Thanks are also due to the editorial board for their hard work and support. We
also wish to thank Prince, Rupinder Singh, and Parmveer Singh SRF of Department of Guru
Nanak Sikh Studies for providing valuable computer skills and to Mr Jatinder Moudagil,

Manager, Panjab University Press, for the publication and printing of this issue.

Gurpal Singh, Chief Editor






THE EMERGENCE OF PUNJABI DRAMA

A CULTURAL RESPONSE TO COLONIAL RULE
J.S. Grewal*

British rule in India was extended to the Punjab finally in 1849.The ruling class of the
erstwhile kingdom of Lahore was replaced by a bureaucracy. At its middle rungs, a
small number of ‘families of note’ were associated with the new administration A
much larger number however were inducted from the newly emerging middle classes,
both at the lower and middle echelons of administration. Many of them had been
brought from Bengal and Uttar Pradesh, to be gradually replaced by the Punjabis.
Persian was replaced by Urdu as the language of administration.

A new type of education, with a strong dose of modem science, English
literature and social sciences was introduced by the new rulers. An attempt to
indigenize the system of education failed partly because of opposition from the
Punjabis who took to ‘western’ education rather avidly. The legacy of this unsuccessful
attempt was embodied in the Oriental College at Lahore which continued to perform a
circumscribed role in the British Punjab.

In the sphere of religion the public postures of state neutrality were
compromised by the private encouragement given by the British administrator to
Christian missions in the province. Their missionary activity provoked the Punjabi
communities to rise in defence of their respective faiths. The economic policies of the
new rulers promoted the production of food and raw materials, and resulted in decline
of handicraft production. A wide network of communications and transportation
brought the Punjabis more close to one another and to the rest of the subcontinent than
ever before, promoting greater interaction and opening the door wider to outside
influences.!

Under colonial rule, the population of the Punjab began to grow rather slowly
in the late 19th century but rapidly by the 1920s. The decline of some old towns was
compensated by the rise of the new, particularly in the newly colonized areas of the
lower Bari and the lower Rachna Doab. The size as well as the number of towns and
cities began to increase before the end of the 19" century. The city population of the
Punjab increased appreciably in the early 20™ century. Lahore became the largest city
of the region once again, followed closely by Amritsar, as a centre of commerce,
industry and culture. The religious composition of the population did not undergo any
substantial change, though missionary activity became keen, or even volatile, before

*Professor of History, Former Vice-Chancellor, Guru Nanak Dev University, Amritsar

—1--



the close of the 19" century. At any rate, the people of the Punjab were becoming more
and more conscious of numbers as the census reports started coming out decennially
from 1881. The number of educated persons increased and, probably also their
proportion in the total population. Western education provided the lever to social
mobility for many, adding to the increasing number of the professional middle class.
Commercialization of agriculture, coupled with well-defined rights of property in land,
resulted in considerable differentiation among the landholding and cultivating classes,
besides throwing up the money-lender as an important element in the political
economy of the province.

The process of social change threw up ‘marginal men’, occupying the social
frontiers between the forces of modernization and tradition and showing various
responses to the situation created by colonial rule. Some ‘outside’ influences had a
close bearing on socio-religious reform. The early carriers of these influences were
Christian missionaries and members of the Brahmo Samaj, followed by the
protagonists of the Arya Samaj and the movement initiated by Sir Syed Ahmad Khan.
There were some other movements, indigenous to the Punjab. Two of these had
originated in the pre-colonial context, namely the Nirankari and the Namdhari
movements, and responded to colonial rule in different ways. More important than
both of these was the Singh Sabha Movement with a broader ideological and social
base. It was spearheaded by the new middle class among the Sikhs. Another
indigenous movement, known as the Ahmadiya did not gain much influence, probably
because it bordered on heterodoxy from the view-point of the majority of Muslims in
the Punjab. Common to all movements of socio-religious reform was a keen concern
for conversion, though the zeal varied from movement to movement and from leader
to leader. Journalistic and literary effervescence in the late 19th century was largely
informed by the concern for reform. To this was added a certain degree of political
awareness in the early decades of the 20" century.

As important as the political, social or religious response to the situation of
colonial rule in the Punjab during the late 19" and early 20" century was the cultural
response which expressed itself in literary resurgence and the emergence of new
literary forms. The emergence of new literary genres is always a pointer to social
transformation. The emergence of Punjabi drama as a literary form in the early 20™
century is a pointer to the nature of social change that was coming about in the Punjab.
An understanding of that social change enables us to appreciate the significance of
Punjabi drama. Conversely, an examination of the Punjabi drama can enable us to
understand the social situation that produced it. In the context of this dialectic, we
propose to analyse the Punjabi drama of the first two decades of the 20th century.

1T

The relevance of outside influences for the emergence of Punjabi drama is
evident from the late 19th-century background. Literary influences began to percolate
to the Punjab much before the Punjabi writers felt any urge to write plays in Punjabi,

.



or to translate English or Sanskrit plays into Punjabi. A Bengali version of the
Shakuntala according to J.C. Oman, was performed in Simla as early as 1857. In 1881,
an original play in Bengali was performed at Lahore by the National Theatre. In fact
it had been presented at an earlier occasion also. Though apparently on Akbar, the king
of kings who held an absolute sway over a vast empire, the play brought Rana Pratap
into high relief. If the scene of Akbar’s death was ‘awfully grand’, the dying speech
of Rana Pratap was expected to move the audience to tears. The role of a ‘national
character’ was played by Grish Chunder Ghosh, the director and the writer of the play,
who was also the manager of the National Theatre. The stage was marked by scenic
grandeur. The music was a harmonious blend of love and religious sentiment. Another
play, a melodrama, by the National Theatre was presented on the day following. This
too had been presented earlier and had been well received.

There were other Theatres and Companies which visited the Punjab for
presenting plays in Urdu. Two such performances were witnessed by J.C. Oman. One
was on Alladin and his ‘wonderful lamp’, performed in a temporarily erected theatre
near the Mayo Hospital in Lahore, in fact a huge shed dimly lighted with only six
lamps. But the stage was better lit with foot-lights. A number of trap-doors and lifts
were provided after ‘the European model’. In the troupe there were ten Parsi men.
There was also one European woman, which was rather exceptional; the actors,
generally were all male. The audience consisted of all ranks of Indians, except
members of the highest class, and a small number of Europeans and Eurasians of the
lower classes. No Indian woman was present in the audience. Dialogue in prose was
rather scanty; the play was performed through songs to the accompaniment of the
sarangi and the drum. An interesting feature of the play was a privileged buffoon, the
counterpart of the bidushka of the classical Sanskrit tradition. He was not there in the
original story of the Arabian Nights.

Another Urdu play produced by another company in another place and
witnessed by J. C. Oman was a popular modern drama called Indar Sabha, composed
by Amanat under the patronage of Nawab Wajid All Shah of Awadh. The theatre in
which this drama was performed was also temporary but simpler. There were two rows
of ‘reserved’ chairs closest to the stage, and then there were two rows of ‘first class’
chairs. Separated front the first class by a barrier sat the bulk of the spectators. There
was a special place reserved for Indian ladies, but it was empty. The charges for first
class were three rupees, and for the bulk of the audience only four annas. The charge
for the ladies seats was eight annas each. The mechanical manipulation was rather
crude, prose dialogue was clearly subordinate to dance and music and there was no
woman actor for any female character. Significantly, the ‘female characters’ were
rather immodest. Besides stage setting, painted scenery was used where necessary.
Acting was vivacious and human in Alladin, after the European model; the stage and
the setting in the /ndar Sabha as well as Alladin revealed western influence.

Dramatic Companies were sometimes commissioned by rich individuals to
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give a specific kind of performance. A successful trader provided the expense of a
moral drama for the benefit of his fellow- townsmen and to acquire religious merit for
himself. There was a stage for the actors but there were no seats for the spectators.
This drama related to Prahlad, presented anachronistically as the devotee of Rama.
Every actor spoke his piece of dialogue from a particular spot on the stage behind
which the prompter was concealed. The play started before ten, and only half of it was
performed till mid-night when our witness left.

Themes were chosen from secular lore as much as from the religious. The
drama of Puran Bhagat was much in favour. The play- bill announced: ‘This piece,
which is in the mouth of everyone in the Province, is expressly translated with some
alternations form a Punjabi domestic true story’. The legend of Puran Bhagat was
adapted apparently for the purposes of a Hindi stage by a theatrical company. The
actors sang their parts in this drama. Its argument was close to the original legend as
current in the Punjab. It represented in an effective manner, it was claimed, the triumph
of virtue over vice. J.C. Oman witnessed also an ‘upto-date’ temperance play in
Amritsar. He was aware that various adaptations of Shakespearecan plays were
prepared in Urdu and performed under new names and with new setting.

Giani Dit Singh’s Raj Prabodh Natak, published from Lahore in 1890, has
been regarded by many a literary historian as the first drama in modern Punjabi.
However, even a cursory glance at this work would reveal that it is not a drama. The
term natak used in the title is misleading. The key words are raj prabodh: this book
was written for the political education of princes, and dedicated to the Indian rulers of
princely states.

I1I

In a brief introduction to his Punjabi translation of Kalidas’ Shakuntala at the end of
the 19 century, Dr. Charan Singh rightly remarked that no drama had been produced
in Punjabi. Even his translation of a Sanskrit play was the first attempt of its kind. He
was aware, however, that Kalidas’s Shakuntala had been translated into some other
Indian language. He was also aware that original plays had been written in some other
modern languages of India : in Bengali, Hindi and Urdu, for instance. He felt hopeful
that literary drama in Punjabi would also emerge in due course. His purpose in
translating the Sanskrit classic was to demonstrate to the readers and writers of Punjabi
its literary excellence and its creative qualities. The translation was meant to be as
close to the original as possible.

In the translation of Dr. Charan Singh, the play opens with a prayer by a
Brahman that the creator of water, fire, the Sun, the Moon, the sky, the earth and the
air, may afford protection to all. The Brahman is followed by the Sutardhar (in Punjabi,
Prabhandak), who calls the Natti to the stage, and through song and dialogue they
introduce the play to the audience. The whole of this preliminary part of the play is
called Prasavana (in Sanskrit, Prastavana). There are seven nats and three madhae-
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nats, each consisting of a single jhaki. It is evident that the notion of Acts-and-Scenes
is alien to the Sanskrit classic. Its three important structural elements are Prastavana,
Nat and Madhae-Nat, the difference between the last two being mainly the difference
in length or duration, though the madhae-nat could also serve as a sort of prelude to
the nat following. Besides dialogue in prose, there are 199 verses in the play. The
publication of this translation created for the Punjabi writer the possibility of adopting
the structure of the Sanskrit classic if he was so inclined or to adapt any of its features
to his needs.

In 1904, Mohan Singh Vaid published his Birdh Vivah Durdasha Natak from
his native town, Tarn Taran. It was meant to show the evil consequences of marriage
in old age, a practice worse than child marriage. The book is divided into 12 chapters
and concludes with eight injunctions or principles as its moral (updesh). Each chapter
(kand) is presented in the form of dialogues, and the mention of the place of action can
give the impression of a scene. However, ‘this little book’ was meant to be treated not
as a play but as a ‘prose novel’.

Mohan Singh Vaid was interested in reform. He shows an old man getting
married to a young girl whose parents accept a few thousand rupees as the price of
their consent. In due course, the young wife starts feeling miserable amidst all luxury.
She feels that she has everything but the gratification of sex or the satisfaction of
having children. On the suggestion of a clever procuress she tries to gratify herself
with a stranger, a professional rogue. They are caught by the police and their
clandestine meeting is exposed to public ridicule. The rich old husband loses all
respect in the process. There is also the news that the house of the young wife’s parents
has been reduced to ashes by accidental fire. The moral is evident enough.

1A%

The first Punjabi drama, as its author rightly claimed was published in 1909. This was
Chandar Hari by Bawa Buddh Singh. Born in 1878 in a Sikh family of Bhalla Khatris
in Lahore, Buddh Singh learnt Persian in a mosque and Punjabi from friends of the
family before he completed his matriculation from the Mission School at Lahore. Then
he went to college for a degree in science but left after Intermediate’ when he got
admission to Engineering at Roorke on the basis of his F.Sc. Completing his courses
in Engineering by 1902, he became a Sub-Divisional Officer under the Punjab
Government and served in the new canal colonies during the first decade of the
century. It may be safely assumed that he maintained contact with Lahore.

Bawa Buddh Singh’s Chandar Hari is dedicated to Waris Shah, the author of
the 18™ century classic popularly known as Hir-Waris. For Buddh Singh, Waris was a
great benefactor of the Punjabis : he had written his priceless work in the language of
the people of the Punjab. Buddh Singh looked upon himself as an enthusiast for the
Punjabi language: Punjabi alone is the language of the Punjab; to adopt Urdu or Hindi
is ‘a grave error’. The Punjabis should not be discouraged to find their language
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developed. Every modern Indian language was at one time in its formative stage.
Bengali, for instance, was like Punjabi only fifty years earlier. The Punjabis too could
develop their language like the Bengalis. Buddh Singh wrote his ‘small book’ in the
interest of Punjabi language.

When Buddh Singh sent his play for printing at Amritsar, it came to the notice
of some other literary persons who criticized it rather severely. He writes in defence
that the development of a language demands a number of books on a number of themes
in a number of forms: religious, social, scientific, historical, narrative, novel, drama,
and the like. However, the literary forms which contribute the most towards the
development of a language are novel and drama. This assumption reveals the impact
of European literature on Bawa Buddh Singh. At any rate, novelists and dramatists in
the Punjab could take up religious, social or amorous themes. However, since the
development of Punjabi language was not a religious concern, there was little need of
taking up religious themes. Indeed, Buddh Singh expressed his preference for secular
literature in unambiguous terms : ‘This task is better kept separate from religion; its
association with religion will be its doom’. He was aware that many zealous Sikhs
were advocating the cause of the Punjabi language. In his view, contribution to the
development of Punjabi was a contribution to the development of the country (Punjab)
rather than that of a community.

Buddh Singh expresses his opinion that a merely social theme is devoid of
interest and a merely love theme lacks purpose, though each in its own way can
contribute to the growth of a language. It was important for the writer to reach the
largest number of readers. That was why he added the spice of sex and love to his
concern for social reform: to explore the ill-deeds of Indian officials in the
bureaucracy, and the evils of early marriage and conjugal incompatibility. There are
two ways of treating evil, he contends: through moral discourse and through a realistic
depiction of its effects. As in a temperance play the evil resulting from drunkenness
exhibited on the stage has the desired effect on the audience, so should the depiction
of social evil in a play have a salutary effect on the readers, or the audience. As his
final argument Buddh Singh refers to his work as the ‘first experiment’ which deserved
sympathetic Consideration rather than sharp criticism for small lapses.

The hero of this play, Chandar Hari, who is in the medical profession, is
dissatisfied with his illiterate wife, particularly after his visit to England. He falls in
love with a literate young girl, Rup Kumari, who responds with admiration and ardour.
Her parents betroth her to a young man who is rich but illiterate and uncouth. The
crisis comes when the day of marriage is fixed and the marriage party arrives at Rup
Kumari’s father’s house. Chandar Hari comes in time for Rup Kumari to elope with
him and they get married in Srinagar according to Sikh rites. Chandar Hari’s friends
not only accept the new marriage but actually reach Srinagar to participate in the
celebration. It is obvious, incidentally, that Bawa Buddh Singh’s conception of
romantic love is not monogamous.
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All the friends of Chandar Hari are government officials: Rai Bahadur Sagar
Chand is a District Judge; Lala Das Ram is a Munsif; Rai Moti Lal is a ‘Deputy’; Lala
Ram Kishan is an Octroi Tehsildar. Of these four, Sagar Chand alone advises Chandar
Hari not to go in for a second marriage. There are numerous pretty girls, he argues,
but you cannot marry everyone. Nevertheless he reaches Srinagar to congratulate
Chandar Hari and Rup Kumari on their marriage. He remarks casually that the
reformed ceremony of Sikh marriage is simpler and better than that of the Arya
Samajis who have dispensed with the Brahmans but have themselves adopted quite a
lengthy ritual.

Lala Das Ram, the Munsif, advises Chandar Hari to marry Rup Kumari,
appreciating an all-consuming passion for a single person. He himself, however,
prefers prostitutes or the sisters and daughters of parties to law-suits in his court. The
situation depicted in the play turns out to be a practical joke on him. On the suggestion
of his confidant, since no prostitute was available, Lala Das Ram agrees to ‘warm’
himself with a married girl named Lal Piari the daughter of a millionaire named Chet
Ram whose law-suit is lying in the Munsif’s court. She resists his advances till she is
threatened that her father will go to jail. She agrees to gratify the Munsif provided she
is sure that no harm would come to her father. Das Ram signs a decree in his favour
and hands it over to her. She asks him to go to bed first. She then takes out a dagger
concealed in her ghagra and threatens to kill him. He implores to be forgiven on the
promise that he would not misuse his office in future to gratify his lust. She leaves a
scar on his forehead before she leaves his house with the decree in her possession.

Incidentally, Das Ram is not prepared to believe that Lal Piari was the daughter
of a mahajan. His confidant, Chaman Lal refers to the affair of her mother with Sardar
Mangal Singh, the District Judge. They both infer that Lal Piari was an illegitimate
daughter of the Judge: that was why she possessed the daring spirit of the daughter of
a Singh. In any case, Das Ram decides to fall back on prostitutes. Indeed, if Khurshid
and Kakko are both taken up by Moti Lal and Chandar Hari, Das Ram is prepared to
sleep with Chaman Lal’s wife, and Chaman Lal has no objection. Eventually, however,
Chandar Hari declines to enjoy himself with Kakko and, while Moti Ram sticks to
Khurshid, Das Ram takes to Kakko.

Rai Moti Lal approves of Chandar Hari’s love for Rup Kumari and is prepared
to think of the way in which their marriage could be manipulated. He refers to the
plight of an educated husband with an illiterate wife, and appreciates the idea of
romantic love, like that of Hir and Ranjha. He bemoans that he is wedded to an
illiterate woman, but he is content with the compensation of a prostitute like Khurshid.
She is preferable to Lal Piari who makes a fool of Das Ram.

Ram Kishan, thanks to the wealth left behind by his father, enjoys his life in
any manner he can. He is now enmoured of Rakhkhi, Rup Kumari’s friend, who is
married to an illiterate bania. In order to achieve his objective of a sexual union with
Rakhkhi he thinks of Ram Jeoni, a tried procuress. Ram Jeoni knows her job, and her
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price. Ram Kishan pays one muhr in advance. Rakhkhi is brought to his house by Ram
Jeoni. He makes advances and Rakhkhi pretends to make a move to leave, but finds
the door closed. They converse in verse, sung in a folk tune. Rakhkhi is persuaded to
be kissed and embraced before they move into a small dark room.

Ram Jeoni, the procuress, has the appearance of a female devotee of Ram, with
a saffron mark on her forehead (#ilak), a sandal-wood rosary around her neck and the
Ram-nam-sarhi wrapped around. Every household is accessible to her. In serving Ram
Kishan’s ends she keeps up the simulation of piety, praying for his long life and
referring to the katha-kirtan of a Sant where she spends most of her time. Reacting to
Ram Kishan’s request she advises him first to love his wife, but soon declares that her
occupation in life is to unite those who love each other. Nevertheless, this service costs
money and she gets a gold muhr from Ram Kishan, uttering ‘jai Parmatama’ before
she leaves. Singing apparently a pious song she dwells on the immanence of a single
soul in the whole universe, obliterating the difference between good and bad in support
of the philosophy of enjoyment in life. Referring to Ram Kishan’s present infatuation
with Rakhkhi, she indicates that she would rope her in through the sadh-sangat of Sant
Prem Das where Rakhkhi would learn how to cast away all modesty. She succeeds in
bringing Rakhkhi to Ram Kishan’s residence after a visit to the dera of Sant Prem Das.

Sant Prem Das is a Vedantic Sadhu who moves from place to place with his
dera, holding expository kathas followed by kirtans. A large number of women, and
some young men, flock to his dera. When Ram Jeoni goes there with Rakhkhi and
approaches the Sant on her behalf for blessings, mentioning her sad plight due to
marriage with an ignoramus, Sant Prem Das declares that the Real Self remains
detached from the on-goings of the universe, each bodily organ performs its own
specific function and there is no real distinction between the ravisher and the ravished.
The burden of Sant Prem Das’s kirtan is: ‘I am the Brahman of whom the Veda sings’.
Brahman is imminent in the universe, like ghee in milk and like the colour in mehndi.
After the katha and the kirtan he lies down in bed with a woman beside him.

Of all the characters presented by Bawa Buddh Singh, the heroine of the play,
Rup Kumari, has the least blemish. She is beautiful, literate and accomplished; she is
steadfast in love; she is resolute and courageous; even when she betrays her parents at
crucial moment, she has a good deal of affection for them and she is sensitive to their
distress. In her case, the incompatibility implied in the arranged marriage appears to
justify her elopement. But the indulgence of other characters on the plea of conjugal
incompatibility is not convincing. There is more of illicit sex than love in the play.
Ram Jeoni and Sant Prem Das represent downright moral corruption. However, their
treatment by Bawa Buddh Singh does not raise any moral indignation. His portrayal
of these persons becomes a source of mere entertainment. His claim that his play could
serve as a vehicle of reform appears to be an afterthought.

That Buddh Singh’s primary purpose was to entertain his reader, or the
audience, is evident from several features of the play. The comments of the female
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friends of Rup Kumari on marriage and the experience of marriage, the language used
by the male friends of Chandar Hari in connection with their sexual exploits, or
projects, the scenes of kissing, embracing and going to bed, a scene of drunken
dancing, and the singing by the prostitutes are all meant to entertain without
contributing much to the development of the basic theme of the play. Presumably, the
author thought only of the male reader, or the male audience, for his drama.

Buddh Singh’s preoccupation with piecemeal entertainment results in a loose
and disjointed plot. The play is divided into three Acts, each respectively of nine, seven
and nine scenes. The first scene is suggestive of mutual attraction between Rup Kumari
and Chandar Hari. In the second, Chander Hari confesses his feeling for Rup to himself
while, in the third scene, Rup confesses her feeling for him to her friend Rakhkhi. The
fourth and the fifth scenes relate to Ram Kishan’s infatuation with Rakhkhi and Ram
Jeoni’s stratagem. In the sixth, Chander Hari and Ram Kishan exchange confidences.
In the seventh, Rup and Chander Hari come close to confessing their feelings. In scene
eight is depicted the dera of Sant Prem Das and, in the ninth, Ram Kishan’s ‘union’
with Rakhkhi. Thus, the first Act is almost equally divided between the primary theme
and secondary or tertiary episodes; it ends in fact with the climax of a secondary
episode.

In the first scene of the second Act, Chandar Hari and his friends discuss his
predicament rather lightheartedly. Das Ram suffers discomfiture at the hands of Lal
Piari in the second scene. In the third, Rup’s friend Basanti convinces her of Chandar
Hari’s love for her and, in scene four, he declares his love to Rup. The inconvenience
and consequence of conjugal incompatibility are discussed by Chandar Hari and Moti
Lal in the fifth scene, with the possible alternatives of remarriage of the husband, illicit
sexual relations, and gratification with prostitutes who appear in the sixth scene to
gratify Moti Lal and Das Ram. In the seventh scene, Rup and her friend Basanti are
worried about the former’s ill matched betrothal, and Basanti informs Chandar Hari
about Rup’s predicament. Nearly half of the second Act, thus, is given to secondary or
tertiary matters.

In the first scene of the last Act, Buddhu Shah celebrates kis betrothal to Rup
Kumari, drinking, singing and dancing in the company of a few friends. In the second
scene, Chandar Hari’s wife is shown virtually reconciled to the idea of his second
marriage, conceding that illiterate wives are not suitable for educated husbands. In the
third scene, Rup Kumari’s father shows his unhappiness over the ill-suited match for
his daughter, but he is reassured by Rup’s mother. The marriage party arrives in the
fourth scene, with all its entertaining features. Rup Kumari stealthily leaves the house
with Basanti’s help to elope with Chandar Hari just before the marriage ceremony is
to start. In the sixth scene, her absence is discovered but the marriage party is returned
on the plea that she has fallen unconscious. Her parents discover the truth through a
letter left behind by their daughter, and they are prepared in their grief to own their
mistakes. In scene eight, Chandar Hari and Rup express their mutual feeling of love
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and gratitude while they are on their way to get married in Srinagar. Their marriage
ceremony is performed in scene nine, and Chandar Hari’s friends (except Ram Kishan)
are there to felicitate them.

Bawa Buddh Singh’s purpose of entertainment is evident also from the
rhyming prose of his characters interspersed by over a hundred pieces in verse. The
verse parts were not always meant to be merely spoken. More often, they were meant
to be recited, or even sung. At many places, the tunes are indicated according to which
the verses were meant to be sung, and with which the contemporaries of Buddh Singh
were presumably familiar.

Buddh Singh’s play was not meant for the uneducated; and it was not meant
for the zealous Sikhs who were advocating the use of Punjabi as the basis of religious
reform. The play was meant for the educated Punjabis as well as the educated Sikhs.
They could be found among the new middle class. We may be sure that Buddh Singh
was addressing himself to that section of his own class which did not cherish any
commitments or concerns of a serious nature, whether religious or political.

In terms of the origins of Punjabi drama, certain features of Buddh Singh’s
Chandar Hari are quite revealing. The play is formally divided into Acts, each of
which is further divided into scenes, which indicates Buddh Singh’s familiarity with
Western Drama. However, it would be a gross oversimplification to suggest that
Buddh Singh wrote under the influence of Western Drama. The use of verse in prose
drama was familiar to the readers of Kalidas’s Shakuntala, a feature which comes out
well in Dr. Charan Singh’s translation of the Sanskrit play. Furthermore, the use not
only of verse but also of music was an important ingredient of the popular plays
presented by professional Companies in the Punjab. Bawa Buddh Singh chose not only
familiar tunes for the songs of his characters but also familiar measures for his verses
: bait, dohra, kabitt, deodh, kabiti, deodh and several other metres of Punjabi and Urdu
poetry, besides some measures of folk poetry. Though the possibility of the play being
staged was not ruled out, Buddh Singh wrote primarily for the reader, never hoping
that the play would be performed.

In Bawa Buddh Singh’s play there are three major sources of inspiration:
Western literature, modern Indian literature and the indigenous literary tradition of the
Punjab. The first induced Bawa Buddh Singh to create a new literary form in Punjabi;
the second served as a source of encouragement; and the third provided the pride as
well as the stuff for his play. All these three sources were directly or indirectly
connected with the historical situation created by the colonial rule in India. One major
effect of that rule was the increasing number of the new middle class that occupied a
marginal position between the British bureaucracy and the Punjabi masses. Bawa
Buddh Singh belonged to that class and addressed himself to its members, choosing a
theme which had a direct bearing on their life.
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Within two years of the publication of Bawa Buddh Singh’s Chandar Hari, Dr. Charan
Singh’s son, Bhai Vir Singh published a play known as Raja Lakhdata Singh. Born in
1872, five or six years earlier than Buddh Singh, Bhai Vir Singh was brought up in an
atmosphere of learning, religious reform and literary activity. His grandfather, Bhai
Kahan Singh, a descendant of Diwan Kaura Mal who is known for his administrative
and political role in the 18th century under the Mughals, had settled in Amritsar before
1830 in the reign of Maharaja Ranjit Singh Bhai Vir Singh’s father, Charan Singh, was
born in Amritsar in 1853. He was trained as a vaid, but he was deeply interested in
literature and religious reform. Bhaj Vir Singh’s maternal grandfather, Bhai Hazara
Singh, too was a great scholar and eminent Sikh theologian. In 1891, Bhai Vir Singh
matriculated after formal education in the Church Mission High School at Amritsar. It
is believed that he was offered the job of a naib tehsildar under the British government,
but he declined this offer.

Immediately after matriculation, Bhai Vir Singh established a printing press in
Amritsar, known as the Wazir-i-Hind Press after the name of his partner, Wazir Singh.
By now the socio-religious reform movement among the Sikhs, known as the Singh
Sabha Movement, was gaining importance. Bhai Vir Singh was nurtured on the
literature produced by the protagonists of this movement. In 1893 he started publishing
the Nirguniara to serve the cause of the Singh Sabhas; in the year following it was
adopted by the Khalsa Tract Society of Amritsar as its official organ. In 1894, Bhai
Vir Singh published his first work of historical fiction: Sundri. It was followed by
Bijay Singh in 1899 and by Satwant Kaur in 1900. All these three were placed in the
18th century when the Sikhs were waging a life-and-death struggle against the
Mughals and the Afghans, eventually to establish their own rule.

Already in 1899, Bhai Vir Singh had started the weekly called the Khalsa
Samachar, dedicated to the cause of religious and social reform. The Chief Khalsa
Diwan was established in 1902 and Bhai Vir Singh was a staunch supporter of its
programmes. In 1904 he established the Central Khalsa Orphanage at Amritsar. The
Punjab and Sindh Bank was founded in 1908, with Bhai Vir Singh as a founder-
director. In this very year was started the Sikh Education Conference to which Bhai
Vir Singh gave his whole-hearted support. In 1905, he had published his epic Rana
Surat Singh. By 1910, when he published Raja Lakhdata Singh, Bhai Vir Singh was a
well- established writer. In the secret reports of the government he was not only ‘a
leading figure in the Sikh revival’, but also ‘disloyal to the core’ and ‘thoroughly anti-
British’.

Like Bawa Buddh Singh, Bhai Vir Singh claimed a distinction for his drama:
it was not the first Punjabi drama but it was the first Punjabi drama of ‘Sikh
reformation’. It was meant to depict, as the full title explicitly indicates, the
contemporary plight of the Sikhs and its redress through Raja Lakhdata Singh. Bhai
Vir Singh states in his prefatory remarks that the Sikhs had fallen from a high estate.
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There were several ways of effecting reform among the Sikhs: through oral
injunctions, printed tracts and books, and several other similar ways. He agreed with
Buddh Singh that to depict a realistic spectacle on the stage was also a useful method
of reform. To this purpose, and to lay the foundation of drama in Punjabi, Bhai Vir
Singh published what he calls ‘this rather short piece of writing’ as the basis for
‘national drama’.

Bhai Vir Singh’s Raja Lakhdata Singh consists of 12 jhakis, besides the
Prastavana. There is no nat or madhae-nat, but a few of the jhakis are shorter or longer
than the average. In its formal aspect, thus, this play is closer to the Sanskrit rather
than the Western Drama. In the Prastavana, the Prabandhak refers to the sad plight
and the downfall of the gaum, the Sikh Panth. Whereas Bawa Buddh Singh is inclined
to look upon the Punjab as his country (des), Bhai Vir Singh thinks of India as his
country and of the Sikhs as a distinct social entity called gaum or Panth. Concern for
the Panth is Bhai Vir Singh’s justification for writing a drama. Not as mere
entertainment but a drama for the reformation of the Panth was justified. This play was
not like other dramas or shows. It laid bare the shortcomings of the Panth before its
members. These were not the times for the tales of love.

Bhai Vir Singh adopts a simple plot. In the first jhaki, a sant indicates that he
proposes to awaken the conscience of Raja Lakhdata Singh to use him as an instrument
in an extremely difficult but a very important task. In the second jhaki, Raja Lakhdata
Singh tells his courtiers of a dream in which he was himself grown old and feeble and
an old sant warned him about the lost opportunity of redemption. While the courtiers
are trying to reassure Lakhdata Singh, a sant appears in the court to tell the Raja that
he should earn a good name for himself. Without becoming explicit about how, the
sant leaves the court, saying that if the Raja was keen to hear further he would search
for the sant. In the third jhaki Lakhdata Singh goes to the jungle in search of the sant.
On their meeting, the sant dwells on the past glory of the Sikh Panth and its present
plight; he asks the Raja to devote all his thought, energy and wealth to the service of
the Panth. The idea appeals to Lakhdata Singh. However, he has to study the sad state
of the Sikhs before he can effect regeneration. In the fourth jhaki, which is the shortest,
Lakhdata Singh simply tells his minister to rule with justice in his absence. This simple
device enables Bhai Vir Singh to present the state of the Sikhs in the seven jhakis
following.

Some of the descendants of the nobility of the times of Sikh rule are shown as
addicts to alcohol, opium, post and bhang. The one addict to post, is yearning for
chandu which is more strictly prohibited for the Sikhs. When Lakhdata Singh
addresses them in terms of Sikh virtues and values he is pushed out. In the next jhaki,
numbered seven but actually sixth, Sikh versifiers are presented in a ludicrous light
with Lakhdata Singh’s contemptuous, comment on every piece. When Lakhdata Singh
recites his own didactic piece all of them leave, thinking of him as an eccentric fool.
In the seventh jhaki numbered eight in the text, the life of a Sikh aristocrat is depicted:
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his extravagance and that of the members of his family, his addiction to alcohol, his
indifference to the ‘new Sikhs’, his fondness for music and dance by professional girls,
and his annoyance with the appeal to save a Sikh orphan from conversion to
Christianity. When Lakhdata Singh is asked to entertain him with poetry, he dwells on
the theme that the misfortunes of the Panth are due to the degeneration of the Sikh
aristocrats who should normally be the leaders of the Panth. He is turned out.

In the next two jhakis (8th and 9th) a degenerate Sikh Bhai is shown as
misusing a dharmsal, ignoring learning or teaching and thinking of the Singh Sabha
workers as self-centred individuals. He quarrels with a sant and both of them are
apprehended by the police, while the pandit who wanted to become a Sikh is taken
over by a Christian missionary. Lakhdata Singh comments on the degeneration of the
Sikh faith. In the next jhaki (10th), two sahukars gloat over the wealth they have
amassed by lending money to Sikhs eventually to grab their property. Also, there is a
young boy who feels obliged to renounce Sikhism and to embrace Christianity because
no Sikh is prepared to afford him bread. Lakhdata Singh takes over the boy from the
Christian missionary, telling him that the Sikhs now have their own national orphanage
at Amritsar. In the 11" jhaki is shown a Sikh widow on the point of committing suicide
before she is persuaded by Lakhdata Singh to accompany him; .a Sikh is apprehended
on the false charge of theft because he had not supplied fodder to the tehsildar; an old
woman’s only son is being taken to the hospital having been seriously wounded by his
opponents in a dispute over irrigational water.

Having witnessed the sad plight of the Sikhs, Lakhdata Singh returns to his
court in the last jhaki. He orders his minister to prepare certain charts and to collect
population figures, showing the proportion of the Sikhs in the total population of the
country, the number of literate Sikhs, the number of Sikhs in government service, the
number of traders among the Sikhs and the number of Sikhs in jails. For his own state,
Lakhdata Singh orders the minister to collect information on its own total population,
on the number of schools, both general and technical, the number of Sikhs in the
service of the state, the number of Sikhs in dharamsals and temples, the reputation of
eminent Sikhs, the number of Sikhs in jails and the nature of their crime. Lakhdata
Singh advertises the post of naib wazir but only to find that out of 204 applicants there
are just two Sikhs and both of them are ludicrously unqualified. The whole situation
appears to be so hopeless that Lakhdata Singh falls unconscious. On regaining
consciousness he prays for help and a sant appears to reassure him that he can be equal
to the task. The key to the problem is education, the secret of success in all spheres of
life. Lakhdata Singh appeals to his courtiers to support him in this programme of
reformation, and they respond with enthusiasm. The play ends with a chorus
underlining the regenerative efficacy of education.

The sant says in the third jhaki that the brilliance of Western ‘education’ has
smothered the spiritual knowledge of the Sikh Panth to induce its members to pursue
maya. Obviously, it is not Western ‘education’ that Bhai Vir Singh is advocating.
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Nevertheless, education is needed in every town and bazar, every government needs
educated persons. Education is more powerful than guns; it can master the universe
with railways, telegraphs and electricity. Obviously again, science or technology is not
discarded. What is needed is education undivorced from religion. Therefore, Lakhdata
Singh is advised by the sant to create the conditions for imparting ‘education’ as well
as ‘religious education’. Secular education was to be wedded to religious education.
Christianity stands discarded as the greatest misfortune that can befall a Sikh; but
Western science and technology can be adopted. Lakhdata Singh decides to establish
not only general madrasas but also madrasas for technical education.

In the cause of education, Bhai Vir Singh’s Raja Lakhdata Singh was meant to
awaken the conscience of the Sikh Panth. However, in the eyes of its author the Panth
largely consisted of the upper class and the masses. The middling class was virtually
absent. The masses, moreover, were poor. They could hardly contribute anything
towards the programme of education, except being its beneficiaries. The example of
Raja Lakhdata Singh and his courtiers could inspire Sikh princes and the Sikh upper
class to take up the cause of education among the Sikhs. Indeed, the Prabandhak of the
play is addressing himself to prosperous individuals who are indifferent towards the
present or the future of the Panth. Besides this formal posture, however, there is
another section of the Panth whom Bhai Vir Singh has in mind. They figure at one
place as ‘the new Sikhs” who are opposed to the use of alcohol; at another place they
are the missionaries of reformed Sikhism the protagonists of the Sing Sabhas.

Indeed, there is much in the play that could appeal to the religious sentiment
of the Sikhs. The sant at the opening of the first jhaki, recites from the bani of Guru
Arjan. In the third Jhaki, Lakhdata Singh recites from the “Sukhmani”. Bhai Gurdas
is quoted by Lakhdata Singh to bring home the degeneration of the average bhai and
the average sant among the Sikhs. The young widow quotes from the Gurbani. Above
all, the entire programme of reform has the sanction of Guru Gobind Singh. In this
connection, the quotation from the Bachittar Natak, at the top of the title page is not
without significance : Guru Gobind Singh is ordained by God to spread dharam and
to eradicate ignorance (kubuddh). God is omnipotent: His power works through the
instrumentality of agencies chosen by Him. That is why the sant thinks of making use
of Lakhdata Singh as an instrument of reform. His dream is an induced dream, and its
import is confirmed by the sant in the court. At the end of the 11" jhaki, Lakhdata
Singh prays to Guru Gobind Singh to save the Panth as his ‘son’. In the last Jhaki, in
response to Lakhdata Singh’s prayer to the ‘beloved of God’, the sant appears and says
‘you have remembered me’. In the chorus, the awakening is attributed to Guru Gobind
Singh. In a mysterious way, thus, the sant appears to represent Guru Gobind Singh.

The hyper seriousness of Bhai Vir Singh’s Raja Lakhdata Singh is relieved at
many places by light or humorous touches or interludes. In the first place, there is a
jester in the court, the counter part of the bidushka of the classical Sanskrit tradition.
In an aside, he makes fun of the Granthi of the court; he is openly skeptical about the
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motives of the sant during his appearance in the court. He attributes the sant’s
influence over the Raja to his infatuation with some beautiful female employed by the
sant. In the last jhaki when courtiers express their happiness over Lakhdata Singh’s
return, the jester casts a strong doubt on their sincerity. Later on, he tries to console
Raja Lakhdata Singh with the idea that to be infamous is also to be famous: the Sikhs
dwell on the good qualities of their ancestors, they attribute their plight to misfortune,
they sell their houses like the goods of trade, they prefer to be robbed by moneylenders,
they sell their lands to become labourers in foreign countries, they quarrel among
themselves, and they drink themselves to senselessness.

The conversation of the bhangis and the opium-eaters certainly has its lighter
side. Similarly, the exercise of the conventional versifiers as presented by Bhai Vir
Singh has a comical dimension: Lakhdata Singh himself acts here as a jester. The
improvised verses about drinking in the 7th jhaki are in a light vein, like the comments
of the mir who is virtually a jester in the mehfil of the Sikh amir. The comments of the
servant in the 8" and 9" jhakis and the scuffle between the sant and the bhai in the 9"
border on the comical. The dialogue of the Seth and the Marwari in the 10% jhaki could
be amusing for the Punjabi reader, or the audience.

As in Bawa Buddh Singh’s Chandar Hari so in Bhai Vir Singh’s Raja
Lakhdata Singh, there is rhyming prose interspersed with verse and music, though to
a smaller degree. Bhai Vir Singh’s genius for poetry being superior, the verses in the
play have better aesthetic merit but without adding anything to the basic theme. He
can use well-known Urdu metres in Punjabi. While writing a drama of reform through
education Bhai Vir Singh did not forget the aesthetic needs of his readers, or the
audience. This could be expected a priori from an author of established repute and
recognition.

Bhai Vir Singh does not adopt the formal framework of the Western Drama. It
does not mean that he was not familiar with Western Drama. His rejection of its formal
structure seems to be quite deliberate. Though he has borrowed some important
features of the classical Sanskrit drama, this borrowing is more in the nature of
adaptation than imitation. To these, moreover, are added several indigenous Punjabi
features. The more important in this last category are specifically Sikh features. Bhai
Vir Singh’s equation of the Sikh Panth with gaum is suggestive; his ‘national drama’
is neither Indian nor Punjabi; it is Sikh. The term gaum in pre-British times was used
in the sense of a caste or even a smaller social segment. In Bhai Vir Singh’s play we
find its connotation imperceptibly enlarged.

The Sikh nationalism of Bhai Vir Singh appears to be intimately connected
with his perception of the other people in the country and in the Punjab. He is nostalgic
about the past glory of the Sikh Panth, and refers to the decline of Sikh Population
after the fall of the Sikh Raj. The religious earnestness goodness, bravery, unity among
members of the Sikh Panth and the purity of their lives are things of the past. The Sikh
Panth is not only eclipsed by the glamour of the west but also hemmed in by the other
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communities (or ‘nations’). The Muslims have been awakened by Sir Syed Ahmad,
and they are patronized by the government. The Hindus are educated and wealthy. The
Sikhs, much smaller in numbers, are actually threatened by the Christian missionaries
and the Arya Samjists. The Sikh rajas, sardars and jagirdars, the Sikh Granthis,
Pujaris, Bhais, deradars, the Sikh workers, vakils, traders and magistrates are all
indifferent to conversion from Sikhism. Bhai Vir Singh identified himself closely with
the Sikhs. As a protagonist of the Singh Sabha Movement he made the Sikhs his
exclusive concern.

The Singh Sabha Movement was a result of the response of a large number of
Sikhs to the situation created by the colonial rule in the Punjab. As its representative,
Bhai Vir Singh accepted Western science and technology but rejected the ethical,
religious and cultural values of the West. A certain degree of subversion is implied in
this rejection. Bhai Vir Singh may be seen as writing in reaction to colonial rule.
However, from drama merely ever, his notion of ‘national drama’ was different from
drama merely in Punjabi. He was thus writing in reaction also to Bawa Buddh Singh’s
notion of a Punjabi ‘national’ drama.

VI

The Singh Sabha Movement found a few more spokesmen after the publication of
Bhai Vir Singh’s play. Within a year or two, Bhai Chatar Singh and Jiwan Singh of
Bazar Mai Sewan in Amritsar got printed from the Punjab Commercial Press a Punjabi
play entitled Sukka Samundar which had been written for them by Arur Singh Taib, a
translator in the service of the Punjab University, Lahore. They profess to have brought
it out ‘for the development of Punjabi language’ and dedicate it to the 4th Sikh
Education Conference. There are several ‘advertisements’ in this book and there is an
air of commercial venture about its publication.

The main theme of the play is indicated by the sub-title: “Shrimati Sundri ate
Maharana Karora Singh”. Prince Karora Singh, the eldest son of Maharaja Jagjodh
Singh, goes out hunting, sees a beautiful girl in the preserve, falls in love with her and
pines for her without knowing her identity. Before long, however, his friend Ranjit
Singh brings the good news that she is the princess Sundri, daughter of Maharaja
Kesari Singh. In fact, an invitation has come for Prince Karora Singh to be a candidate
for her hand at a su’ambar ceremony. They go to the capital of Kesari Singh on the
appointed day. Sundri garlands him. She too had fallen in love with him on seeing him
in the hunting preserve. They are married. After some time, Karorar Singh leaves for
the capital of his father, asking Sundri to join him later. But she is kidnapped by a
villain named Bhayanak Singh who tries persistently to persuade her to accept his love.
She is prepared to die rather than be faithless to Karora Singh. After some time, Ranjit
Singh comes to her rescue, but he is killed by Bhayanak Singh. Then comes Karora
Singh to capture the villain. Sundri and Karora Singh go together to the capital of his
father. In the open court of Maharaj Jagjodh Singh, Bhayanak Singh confesses his
crime and he is sentenced to death. He has reaped what he had sown : the boundless
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ocean is for him a dry bed of the sea (sukka samundar). Maharaja Jagjodh Singh
abdicates in favour of Karora Singh to devote all his time to the remembrance of God.
Elsewhere also there are expressions of religious sentiment in this play. In the opening
scene, for instance, Karora Singh and Ranjit Singh praise Guru Gobind Singh and his
Panth.

More dominant than the dimension of religious sentiment, however is the
concern shown for Punjabi language and education. Maharaja Jagjodh Singh asks his
minister to supply information on the number of Punjabi pathshalas and the number
of students in residence. This could come directly from Raja Lakhdata, Singh. A
Punjabi advocate of Urdu is ridiculed by his Punjabi speaking servant till the master
is convinced that Punjabi is the best language for the Punjabis. Another character
praises Punjabi, explicitly stating that no reform is possible without the development
of Punjabi language. It is argued that Punjabi children learn their mother-tongue more
easily than Arabic, Sanskrit or Hindi. The development of Punjabi, a special
responsibility of the Sikhs, is a prerequisite for the development of education.

A secondary episode relates to the regeneration of Buddhu Singh, the younger
brother of Ranjit Singh, through the influence of Gian Singh, who appears to pick up
the threads from Raja Lakhdata Singh when he feels sorry about the evil practice of
drinking alcohol among the sons of the rich, the preference for low grade gissas over
shabadbani among the Sikhs in general, the backward state of their education, and
their large numbers in jails. Gian Singh takes service with Buddhu Singh who is fond
of drinking bouts with two degenerate associates. One evening, Gian Singh returns not
with one but several bottles of whisky. He also brings meat, a prostitute, a hakim, a
doctor and a shroud. Soon he receives ‘summons’ from the court and he has to explain
why. He tells Buddhu Singh that he had seen an alcoholic dying in his presence and
informed the police, but he was himself suspected of murder and, now on bail, he has
to appear before the judge. Furthermore, he is sure that Buddhu Singh too will soon
die. He will drink whisky; he would like to eat meat; he would like to hear singing
before going to bed with the prostitute; he will contract some venereal disease and
need a hakim; dissatisfied with the hakim he will need a doctor but nevertheless die;
and, therefore, he will need a shroud. Buddhu Singh takes warning and decides to
abstain from alcohol.

Taib’s Sukka Samundar consists of four Acts containing respectively 9, 11, 4
and 8 jhakis. The term ‘drop’ is used for the Act, and parda or jhaki for the scene. The
dialogue in prose is profusely interspersed with verse devoid of any merit, and nearly
all the characters sing. There are humorous and comical jhakis too for the
entertainment of the audience, or the reader. Possibly unwittingly, the author tried to
combine the purpose of entertainment with that of reform, leaving a queer effect on
the reader. His play becomes a feeble echo of Bhai Vir Singh’s Raja Lakhdata Singh.

A couple of years after the publication of Taib’s Sukka Samundar, Giani
Gurbakhsh Singh, a Barrister of Amritsar, published his Natak Man Mohan Singh on
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the advice of Sardar Bahadur Sardar Sunder Singh Majithia and Sardar Jogindra Singh,
the then Home Minister of the Patiala State. Gurbakhsh Singh is genuinely modest
about his learning and literary talents. His purpose in writing the play was to depict
the evil practices prevalent among the Sikhs and to show the way to their eradication.
Drinking alcohol, gambling and going to prostitutes were the result of neglecting the
Sikh faith. These evil practices were common not only among the lay people but also
among the custodians of dharmsalas. In his foreword, Sardar Sundar Singh Majithia
points out that the teaching of the Guru Granth Sahib can eradicate superstition and
other evils. The play, depicting the sorry state of the managers of religious places and
the possibility of their reform, is a link in the chains of efforts made to raise the Panth
from its fallen estate. It becomes, thus, an extension of Bhai Vir Singh’s work.

Man Mohan Singh is employed by the custodian of a dharmsala to look after
its management. In collusion, they misappropriate the income. Man Mohan Singh
spends his share on carousing, gambling and an importunate prostitute. He becomes
destitute; his wife dies; and his only son dies. However, gambling goes on in the
dharmsala till the gamblers are apprehended by police. Man Mohan Singh is among
them, though having no money he was not actually gambling.

One gambler is let off because his father bribes the thanadar. Another escapes
punishment in the court because his vakil has been good not merely in argument but
also in greasing palms. Man Mohan Singh escapes because he is deemed to be out of
his mind. All this time, Gur Piar Singh remains steadfast as much in his friendship to
Man Mohan Singh as in his faith in the Gurbani. Under his influence, Man Mohan
Singh takes a turn for the better. He becomes a good Sikh and a devoted trustee of the
dharmasala. The visitors are happy with him and respect him, while he treats them as
the veritable form of the Guru. He advises the Sikh visitors to feel concerned about the
problems of the Panth, and to seek help from the government to solve them. Within a
decade, concern for the reform of the Sikh religious places was to become a popular
movement in opposition to the government.

In 1916, the author of the novel Rup Kaur published from Amritsar his Natak
Rup Kaur as the first Punjabi drama ‘meant for the stage’. This book was third in the
series published for the reform of conjugal relations. Its heroine, Rup Kaur, is the
devoted and loving wife of Sant Singh, a school teacher. Her fidelity to her husband
enables her to rebuff a criminal rogue in his amorous advances though she is saved
from him only by the timely arrival of her mother-in-law. This man, Gokal, is
persistent enough to come to Rup Kaur’s house when she is alone. But before he can
molest Rup Kaur he is apprehended by the police because of the precautions taken by
the kotwal on the basis of information of the previous incident. After being beaten up
to extract the assurance that he would never misbehave with Rup Kaur, Gokal is
released. He is soon tempted by his associate, Hari Chand, to make use of a nude
photograph of Rup Kaur to blackmail her to submission. They plan to take the
photograph at the time of the eclipse of the Sun when Rup Kaur is induced by a hired
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female to bathe in the river Ravi. Hari Chand deceives Gokal and manages to pass on
the photograph to Sant Singh who confronts Rup Kaur with this plausible evidence of
her infidelity. She swoons. Sant Singh is taken to the kotwal’s house and discovers
how he had been duped by Gokal and Hari Chand. Sant Singh is on the point of killing
himself when Rup Kaur arrives, having regained consciousness due to medication by
a doctor in the neighborhood. Her fidelity saves their conjugal happiness.

In a secondary episode, by contrast, a wife who has abandoned husband
because of the hostility of her mother-in-law, suffers ignominy and death. Living with
her parents in Rawalpindi, Jasodan is afraid of the prospect of going back to her in-
laws. She is tempted to elope with a scoundrel called Mukanda who is no other than
Gokal. Before long, he starts ill-treating Jasodan, now called Bhag Bhari. In her new
misery she is taken in by Gokal’s associate, Hari Chand. When Hari Chand suggests
to Gokal that they could get a photograph of Rup Kaur for Gokal’s benefit, he actually
plans to use that to alienate Bhag Bhari from Gokal. He succeeds. Bhag Bhari elopes
with him and goes to Hardwar, but only to discover that Hari Chand wants to abandon
her after taking possession of her jewellery. He fails in his design due to the
intervention of the kotwal in the guise of a sadhu. She is restored to her husband. But,
eventually, she contracts leprosy. Abandoned by all, she dies of starvation in a jungle.

In a tertiary episode, Jasodan’s brother, Hira Singh, is redeemed by Sant Singh
and Rup Kaur. Hira Singh is a college student like Hari Chand. Shocked by his sister’s
elopemenet, he is drawn into the network of Gokal and Hari Chand. They all lust for
Rup Kaur. Earlier, Sant Singh had been willing to help Hira Singh but now Sant Singh
abandons him as a degenerate young man. Hira Singh neglects his ailing father till he
dies. Subsequently, his mother also dies. On his genuine repentance, however, Sant
Singh welcomes him again and undertakes to support him. Rup Kaur comes forth to
adopt him as a son. The kotwal suggests a bride for Hira Singh, the sister of Hari Chand
who has been arrested for murdering his wife on the assumption of infidelity. Sant
Singh and Rup Kaur return to their home with a son and, a daughter-in-law. The
‘virtuous have survived, while the evils doers have suffered or perished.

The play is divided into three Acts, consisting respectively of 8, 6 and 8 jhakis.
The action takes place mostly in Lahore and Rawalpindi; only in one jhaki the setting
is in Hardwar and in another, a jungle. The dialogue in thyming prose is generously
interspersed with verse, and many of the characters sing their parts. There are
humorous patches here and there, but the general atmosphere is rather somber.

Vil

Ten years after the publication of his Raja Lakhdata Singh Bhai Vir Singh encouraged
Brij Lal Shastri, a new playwright, to transcribe his Punjabi play from Persian to
Gurmukhi script to the printed at the Wazir-i-Hind press in Amritsar. He himself wrote
an introduction to this play. In this introduction, Bhai Vir Singh thinks of the Punjab
tradition in terms of the lovers like Hir and Ranjha, Sassi and Punnun, and Sohni and
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Mahiwal, who have been immortalized in Punjabi folk poetry and in many a narrative
poem in Punjabi. The martyrs to religion, like Bhai Mani Singh, Bhai Taru Singh, Bhai
Bota Singh, Bhai Tara Singh, Bhai Subeg Singh and Bhai Sabaj Singh were a part of
the Punjab tradition: their deeds have illumined the pages of Punjabi literature and
their memory has lighted the hearts of the Punjabis. The sacrifice of Puran and Haqiqat
for the ideals and values they upheld has been sung in Punjabi homes. Apart from the
hymns of ancient times, the Punjab has the distinction of having the heritage of
gnosticism and love enshrined in Guru Granth Sahib.

In the days of Sikh rule, Qadir Yar, who was born and brought up in the Punjab,
gave literary form to the traditional lore of Puran and the sublime conduct of Puran
became a household tale for the Punjabis. His gift to the Punjab was no less valuable
than that of Shah Muhammad who sang of the War of the Satlej, or that of Waris who
revived the memory of Hir in his melodious verse. For a person born in the Punjab, it
should be natural to write in Punjabi, his mother-tongue. Nevertheless, it was a
pleasant surprise for Bhai Vir Singh to find a non-Sikh Punjabi writing in the Punjabi
language in the 20th century. This was because many of the Punjabis had alienated
themselves from their mother-tongue. It was a matter of® gratification for Bhai Vir
Singh that Brij Lal Shastri produced a play on a long cherished indigenous theme
which influenced thousands of men and women in the conduct of their lives.

Indeed, Brij Lal Shastri’s Puran Natak was the first Punjabi play by a non-Sikh
writer. Born in 1894, in a village of Tehsil Shakargarh in the upper Rachna Doab, Brij
Lal received early education in Sialkot, the city where there were still several spots
associated with Raja Salvanand the members of his family. Brij Lal’s father, a small
sahukar, was well versed in the Mahabharat and a few Persian classics. He
encouraged Brij Lal to pursue his studies. Brij Lal passed M.A. in Sanskrit in 1918 but
only to discover that he was not qualified to teach. In the year following, he passed the
Shastri examination which entitled him to the degree of M.O.L. and to teach. For some
time he taught Sanskrit in D.A.V. College, Lahore and then accepted the job of an
editor in the Punjab Textbook Committee in 1920. This was the year in which his
Puran Natak was published.

Brij Lal Shastri was familiar with the traditional story of Puran before he took
up the study of Sanskrit literature. In order to give the form of a drama to that story,
his familiarity with Sanskrit literature was certainly helpful. Without using the term,
he makes use of the familiar Prastavana of the Sanskrit drama. The Brahman of
Kalidas’s Shakuntala is replaced by a chorus; the Sutardhar and the Natti are there to
introduce the play. There are echoes of Kalidas in their reference to the learned
audience and the remark that the approval and appreciation of the audience was the
essential criterion of a successful presentation. However, there is also the comment
that Punjabi drama is a new thing and it does take time to adjust oneself to a new thing.
The qualities of the Punjabi language were nonetheless sufficient to make it a success:
‘the fragrance of the rose and the sweetness of honey are both sold to the language of
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the Punjab’. There is also some humour in the dialogue of the Sutradhar and the Natti
in the tradition of Kalidas.

Brij Lal Shastri was certainly familiar with Western Drama. He does not
hesitate to make use of its formal structure. His Puran Natak is divided into three
major parts, or Acts, consisting respectively of 12, 6 and 7 jhakis. This is the form
used by Bawa Buddh Singh, rather than by Bhai Vir Singh. The Sutardhar is presented
by Brij Lal Shastri at the end of his play also to make the moral of the play explicit.
Salvan married for the second time though he had a male issue; he thus deviated from
a social norm and brought misfortune upon all. Lunan strayed from the path of virtue
when she discarded the ideal of conjugal fidelity and entertained lustful designs upon
the son of her husband. Puran’s steadfast virtue redeemed the situation. Even in the
popular presentation of the legend, as Oman has told us, the triumph of virtue over
vice, of good over evil, had been amply demonstrated.

The essential story and how Brij Lal Shastri tries to dramatise it are better taken
up together. In the opening jhaki of the first Act, the conversation of a few wayfarers
among themselves and with a sadhu indicates that Puran Chand, an excellent archer
and a superb horseman, is going to be designated as Yuvraj. There is rustic humour in
their conversation. In the second jhaki, Salvan is holding an open darbar to perform
the ceremony of nominating Puran as Yuvraj. The dhadis sing eulogies, the purohit
announces royal charities and the subordinate chieftains offer bhet. The bad omen of
a shooting star is introduced by Brij Lal before the beginning of the ceremony. In the
third jhaki, the maids in the palace of Acchran, the first wife of Salvan and Puran’s
mother refer to the display by the nails, the tricks of the magician and the performance
of the natts. They sing and dance, while Acchran is distracted by a vague fear in her
intense joy. Her meeting with Puran in the presence of Salvan is soon interrupted by a
message from Lunan, the second wife of Salvan. Puran is anxious to pay respects to
his younger ‘mother’ as a matter of duty, ignoring Acchran’s fore-bodings. His own
left eyebrow quivers: a bad omen.

Puran meets Lunan in her palace in the fourth jhaki. Before he enters, Lunan
is singing a song addressed to the breeze, referring to her youth and beauty and the
unwelcome passion of her doting old husband. Puran greets her as a mother, falling on
her feet. She cannot utter any blessings. She is aware of her position as a mother but
she cannot resist the intense love she immediately feels for Puran. She refuses to
acknowledge him as a son and suggests that they should become lovers. She falls on
his feet to persuade him. On his persistent refusal, she threatens him. She forces him
to bed, but he frees himself and goes out. Through a superb dissimulation, dramatically
helped by a few choice phrases from their conversation repeated by her pet bird, she
convinces Salvan without making an explicit statement that Puran had tried to molest
her. When he indicates his intention to take Puran’s life, she begs him to desist from
such a drastic action.
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Salvan is prepared to admit the veracity of all similar dissimulations in the
(mythical) past but he is not prepared to suspect Lunan. He indicates to his minister in
the fifth jhaki that he intends to kill Puran. In the sixth jhaki, Puran’s mother Acchran
consoles him with the idea that the virtuous are eventually saved, but Puran is rather
skeptical. When the messenger from Salvan comes for Puran, Acchran is afraid for
him but he consoles her with the idea that truth would ultimately prevail. She prays to
God for his safety after he leaves. That the common people accepted Lunan’s version
is suggested in the seventh jhaki through a humorous dialogue between a weaver and
his wife. In the eighth jhaki Puran appears in Salvan’s court after the minister has
advised Salvan not to act rashly in judging his only son on the one sided evidence of
Lunan. But Salvan shows his impatience to kill Puran there and then. Puran pleads his
innocence and offers to undergo the order of dipping his hand in boiling oil. Acchran
comes to plead on behalf of her son. Salvan is not prepared to relent. The minister
suggests judicious decision after due considerations rather than a summary execution.
Salvan advances to strike Puran but falls unconscious. In the ninth jhaki, Acchran sings
out her grief, cursing Lunan for blaming her innocent son; she moves to jump from
the roof but she is held back: the purohit tells her that suicide is not permitted in the
shastras and that virtue triumphs over vice. In the tenth jhaki, Puran is being taken by
chandals to some place for inflicting the pronounced punishment. He feels no fear.
They come to a wilderness in the eleventh jhaki, and the chandals try to cut off Puran
hands with their swords, but their hands tremble and the sword falls down, broken into
pieces. The chandals are scared out of their wits but Puran tells them to perform the
duty assigned to them. They throw him in a well.

In the opening jhaki of the second Act, Gorakhnathh is singing with his
disciples on the transitoriness of human life when two of his disciples return from the
well betraying fear. While sending them back, Gorakhnath dwells on the desirability
of getting rid of fear which is all-pervasive. On his instruction, the two disciples take
Puran out of the well. He greets Gorakhnath with reverence and, pleased with his
assumption that Siddhs know everything that happens, Gorakhnath is prepared to fulfil
his wish. Rejecting all earthly comforts, riches and power, Puran requests for jog.
Gorakhnath agrees to accept him as a disciple. In the second jhaki, through the
comments of her companion, it is suggested that Sundran, a well-known courtesan, is
in love with someone, though she does not admit this. In the third jhaki Puran is
formally initiated into jog by Gorakhnath in the presence of his disciples, and is then
asked to go out for collecting alms. In the fourth jhaki, Sundran confesses her love for
Puran just before he appears at her palace begging for food. She finds his voice
attractive and, looking out of the window, she finds his appearance even more
attractive. She wonders how she can feel as much attracted towards this jogi as towards
Puran whom she had seen as a prince. When Puran refuses to take anything from her
companion, Sundran goes out with a plate full of pearls. Looking at him she feels as if
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Puran had come in the guise of a jogi. Puran insists on alms without prolonging the
conversation Sundran gives in, and he moves away with the pearls. Sundran decides
to ensnare him. Her companion suggests that they should cook food and take it to the
dera of Gorakhnath. In the fifth jhaki, in the dera of Gorakhnath, Puran is explaining
how he got pearls as alms instead of food when Sundran and her companion reach
there with cooked food. Goraknath is pleased with her and is prepared to fulfil any
wish. She asks for Puran to be sent with her for seven days. Gorakhnath agrees on the
condition that Puran be allowed to pursue his daily routine as a jogi even in her palace.
In the sixth jhaki, Sundran is trying to win over Puran but he persists in treating her as
a ‘sister’. Eventually, he asks her to close her eyes and shows her innumerable suns in
all their brilliance, and a surging sea of light resounding with the name of Puran. He
tells Sundran that she has now found the incorporeal Puran, and goes back to
Goraknath’s dera.

In the third Act, Salvan is shown in his senseless wandering, seeing visions of
Puran and hearing his caustic comment on Salvan’s search for his son. In the second
Jjhaki, dacoits are shown dividing their loot, implying lawlessness in the kingdom of
Salvan. The third jhaki shows greedy gamblers and grasping policemen in a comical
light, but gambling is also meant to be a trait of life in Salvan’s kingdom. In the fourth
jhaki, one of the gamblers runs before others to seek refuge in a room of Acchran’s
palace, calling upon ‘Puran’s mother’ in despair and fright, and Acchran gives him all
the money he needs to repay his debts, and more. Soon after, Acchran is told by her
maids that a perfect jogi has come to the town. They persuade her to see him. In the
fifth jhaki Lunan is yearning for a son and her maid tells her about the arrival of jogi.
Salvan also appears, and they both weep over her childlessness. They are persuaded
by the maid to see the jogi. In the sixth jhaki, the conversation of a few townsmen
suggests that people are by now convinced of Puran’s innocence. They refer to Salvan
and Lunan and their yearning for a son, without any respect. In the last jhaki, Salvan
and Lunan go to pay homage to the jogi. On a question from him, Salvan mentions
that he had a son, from the elder Rani, who tried to tarnish the fidelity of the younger
Rani. Salvan refers cryptically to his order of punishment. The Jogi tells him that Puran
did not go to the other world, and that he wants to know the whole truth. Salvan refers
the matter to Lunan for detail. She confesses her guilt. Salvan draws his sword but
swoons. The jogi tells Lunan that since she had told the truth her wish for a son would
be fulfilled. Acchran then appears with her maid, greets the jogi and asks about her
son. He reveals himself as Puran.

The received tradition is presented by Brij Lal Shastri in three distinct parts. In
the first, Puran suffers ignominy and he is thrown into a well in the wilderness, but
due to no fault of his own. He proves to be a dutiful and virtuous son. In the second
part, he is rescued by Gorakhnath and becomes his disciple. He proves to be a perfect
jogi when he rejects all that Sundran has to offer. In fact he redeems her. In the third
part, he redeems Salvan and Lunan and gratifies his mother. The virtues of Puran and
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Acchran are a contrast to the vicious guile of Lunan and the rash gullibility of the
sensual Salvan. The moral degeneration in the life of his subject is the result of his
moral fall. Everything is restored to its former state by Puran’s virtuous conduct, his
selflessness and his compassion. These are the traditional values, but these are also the
values cherished by the author.

For Brij Lal Shastri, it is not the distance of the happenings from his own time
but the contemporary relevance of the moral that is important. His is primarily a moral
rather than a historical play. Probably he was not even aware of any problem in
presenting a theme embedded in the past. As it may be expected a priori, there are
many anachronisms in the play if we go on the assumption of Salvan’s historicity. The
subordinate chieftains in his court, the dhadis and several features of state charities are
assumed by the author to have been there in Indian history at all times. The jogis of
the play are not really the Gorakhnathi jogis of history. At one place even a proper
name (Dina) is anachronistic. There is evocation of the past in the play, but not of a
historical past.

Like all his predecessors, Brij Lal Shastri makes ample use of verse and song
in his play. Not only the chorus, the Sutardhar and the Nati but also the characters in
the play make use of verse in dialogue and soliloquies. The dhadis and bhats are meant
to sing or recite, but there are other: the maids of Acchran, Acchran herself, Salvan,
his, minister, Lunan, her eunuch, the purohit, Puran, Gorakhnath, Sundran, her
companion, the dacoits and Puran as jogi. Thus all the major characters, besides
several others, make use of verse. Brij Lal Shastri tries to make the best use of his
poetic genius in these parts of the play. His dhadi uses appropriate metaphors in praise
of Salvan : bowed down due to his own qualities like the fruit-laden tree, like the rain-
bearing cloud; scorching himself in the sun to give shade to others like the bunyan
tree; he is a million stars to the dark night of foes. The bhat too uses hyperbolic diction
in an appropriately folk metre. Some of the metaphors may be coming directly from
Sanskrit poetry, but there are others springing from personal observation. Brij Lal uses
several different measures in his verses, including the measures of folk poetry and
generally succeeds in producing rhythmic effects of high order. Occasionally, he can
depict a state of mind or an intense feeling with a surprising economy of words:
Acchran is ‘neither senseless nor sensible’ on Puran’s arrival in her palace for the first
time after his birth; in the eyes of Lunan, Puran’s youth excels his handsome
appearance, his beauty excels his youth and his speech excels both; Salvan’s ‘Lunan
is my shoe and Puran is my life’ is matched by the retort ‘the shoe is bedecked in
jewels, but where is your “life” *?

In the first edition of his Puran Natak, Brij Lal Shastri interposes a jhaki
between the third and the fourth jhakis of the first Act. A sddh in the market place acts
in a strange incoherent manner, his speech verging on madness but vaguely suggestive
of the tragedy that was to follow. There are eight other jhakis which provide comic
relief, or linkage, or comment in relation to the main theme. Brij Lal Shastri never
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thought of the stage for his play, but Bhai Vir Singh did not rule out the possibility of
its being staged. As a literary drama, the Piiran Natak is remarkable for its economy
and dramatic devices but in the tradition of Bawa Buddh Singh and Bhai Vir Singh. It
became a prescribed reading for the Giani courses in 1926, but it was never presented
on the stage.

It is easy to see in retrospect that Orientalism had a close bearing on Brij Lal
Shastri’s literary activity. His fascination with ancient lore and literature was
reinforced by his affiliation to traditional Hinduism. He was not opposed to minor
reform but ancient ideals and values formed for him the basis of virtuous life. He
remained outside the main stream of socio-religious reform which held great
fascination for many a contemporary Hindu. In the social configuration of the early
20th-century Punjab it is difficult to identify any considerable section which could
provide the audience, or the readership, for Brij Lal’s Puran Natak. Orientalism was
extremely limited in its influence, and traditional values and attitudes were yielding
place to new ideas and programmes.

VIII

Already in 1913, a one-Act play had been written to be staged a year later in Lahore
as Dulhan and subsequently published as Suhag. Its theme was almost the same as that
of Bhai Mohan Singh Vaid’s Birdh Vivah : the marriage of a young girl with an old
man. But the treatment was totally different.

Kauran and Hushiar Chand have two daughters: Melo, who is 17 or 18 years
old, and Lajo, who is 6 or 7 years old. The parents are worried about the marriage of
the elder daughter who according to the conventions of the society in which they live
is getting too old for marriage. One day Hushiar Chand is confronted by his wife with
the problem of Melo’s marriage. He tells her that he has found a match for her in a
certain village, a bit oldish but very rich. Kauran opposes the idea. Soon she learns
from the Nain of the village that the proposed bridegroom is actually the father of
grown up sons and a married daughter. In fact wanted to produce another heir because
he had been taunted by his son in a squabble that he could no more produce a co-sharer
in property. Kauran is full of resentment and anger against Hushiar Chand and bursts
upon him the moment he returns home. He retorts telling her that she is a fool, whereas
he has thought of everything, their grinding poverty and their debts. He also shows her
a small bag full of silver coins, the panacea for all their worries and anxieties. Added
to his revelation that he had actually arranged the marriage for that ‘very day, the
handfuls of silver coins readily convince Kauran in that her husband has taken the right
decision. She is no more worried about what people would think, or what Melo would
feel.

In their absence, Melo learns everything from her friend Basanto and feels like
committing suicide. But she is persuaded by Basanto to leave the house and to leave
the village for refuge with her mother’s sister in the neighbouring village. The
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marriage party arrives and the pandha comes with the message that the bride should
be brought for the marriage ceremony. Kauran discovers to her horror that Melo is not
there. She cries in despair. But Hushiar Chand tells her to prepare Lajo for the
ceremony. She is flabbergasted, but she has no will to disobey. Lajo is dressed as a
bride and carried by the father in his arms for the ceremony while she is crying for her
dolls.

There is no sermon, there is no moral drawn but the poignancy of the play can
penetrate even hardened arteries. The author recalled decades later that the writing of
this play proved to be an encouraging experience in his career as a playwright.

In the year following he wrote another one-Act play: Bebe Ram Bhajni. In this
play, the wife of a drunkard and a gambler decides to give away all she has in charity
in order to detach herself from the snares of earthly life and to devote her life to the
worship of Rama. Early in her married life, they had lost their only child. While the
husband is wasting his property in self-indulgence, Bebe Ram Bhajini thinks of
salvation in the life hereafter. Eventually, she leaves the home in disgust, but she is
followed by her husband. Presumably, both of them take to the life of the spirit.
Compared with the Suhag this play is thin and obtuse. But it does bear the distinctive
imprint of the author, Ishwar Chandar Nanda.

Born in a village near Kalanaur in the district of Gurdaspur in the upper Bari
Doab in a Khatri family of modest means, Ishwar Chandar went to a primary school
in the neighbouring village at the opening of the 20th century. His father died at this
time. When he moved to Gurdaspur for secondary education, his mother had to move
with him in order to provide a home. He was good at studies, getting scholar ships at
all stages of his academic career. He joined Dayal Singh College, Lahore, in 1911 after
matriculation from Gurdaspur and completed F. A. in 1913. He then joined Forman
Christian College, Lahore, to complete BA. with honours in English, in 1915. He
passed M. A. in English in 1917, standing first in the University. Soon after he got
Lectureship in Dayal Singh College, and also got married. Three years later he was
selected for government service, and joined at Multan as a Lecturer in English in 1920.
This was the year when he completed his full play Subhadra, generally regarded as his
best work in his long career as a playwright.

Ishwar Chandar Nanda was well prepared for this task. As a young boy he had
felt fascinated by simple dramatic presentations in the village. The most sophisticated
of these was Raslila by a particular troupe. At the High School in Gurdaspur he had
acted in a Shakespearean play. At Dayal Singh College he came into contact with Mrs.
Norah Richards, an Irish lady who was thoroughly familiar with Western Drama and
deeply interested in promoting drama in Indian languages, including Punjabi. Inspired
and encouraged by her, Nanda not only acted in English and Punjabi plays but also
wrote his Dulhan for competition. It was adjudged the best play in Punjabi. His Bebe
Rain Bhajni was also written for competition in 1914, and it was adjudged second.
This was quite an achievement for a young writer who was not yet even a graduate.
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A personal observation in Nanda’s life served as the genesis of his Subhadra.
When he was an M. A. student he had a friend who fell in love with a young woman in
the neighbouring home. She too loved him, and their parents also were mutual friends.
But she was a widow, and she had also a child from her deceased husband. The parents,
naturally, opposed the idea of her marriage. Her brother, however, supported the idea.
It was decided to get the marriage ceremony performed without the knowledge of their
parents. This was done, with Nanda as one of the few witnesses.. When the fact was
revealed to the parents on both sides, they agreed to perform the marriage ceremony
in public to save their honour in the eyes of their relations and friends. This real life
episode gave Nanda his plot.

For over two years Nanda reflected over the incident and its possibility as the
theme of a play. In the summer vacation of 1919 he wrote the first Act in Dehradun to
his satisfaction. He read it out to Professor Puran Singh who encouraged him to
complete the play. The remaining two Acts were written at Solan in the summer
vacation of 1920. He took the manuscript to Sardar Jogendra Singh at Simla who
advised its publication, and sent his own foreword to the play in November. Nanda
published the play in Persian script in 1921 and Sardar Jogendra Singh got 500 copies
printed in Gurmukhi at his own expense. The first edition was soon revised by the
author, probably because of his experience of its presentation on the stage. In the
original edition, the young man who thinks of marrying the widow confesses to
himself his love for her and writes some verses expressing his feeling; there is a longish
dialogue on the plight of women, particularly the widows; there is the scene of a snake
charmer; and the marriage ceremony is actually performed. All these elements were
removed quite deliberately by Nanda.

A considerable amount of conscious thinking went into the writing of the
Subhadra. ‘It takes a long time’, says Nanda, ‘to develop a story with a telling effect
and a story that reflects our everyday life to be natural and probable’. It is not
necessary, he adds, that every little incident in the play is life-like; it is absolutely
necessary, however, that every incident is organically related to the main theme; even
a change in their order may appear to produce a crippling effect. That was why Nanda
pruned his Subhadra for subsequent editions. He made one exception, but that too
quite deliberately. The village boys are shown singing, drinking, dancing and
quarrelling at one place. They have nothing to do with the theme of the play, or even
the story. But this scene is retained to provide relief between two long scenes which
are full of tension. What Nanda did rather unconsciously was even more important: he
chose the countryside as the setting of his play which brought everything within the
range of his experience and his imaginative range.

The play opens with a group of young girls spinning in the house of Subhadra’s
in-Laws. They begin to sing and their conversation gradually leads to a revelation of
Subhadra’s ill-treatment at the hands of her mother-in-law, Kauri, and her expectation
of her brother’s arrival to take her to her parents. Kauri comes and forces Subhadra to
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stop spinning, giving her a few kicks and pulling her plait. She asks Subhadra to grind
corn and on her refusal, because her hands are sore, she is beaten with a stick.
Mukanda, her father-in-law, comes home and gathers that Subhadra has been ill-
treated. He tries to mollify her with kind words. Then comes Parma Nand, Subhadra’s
brother, who is studying in a college in Lahore, and discovers the kind of treatment
given to his sister, in his very presence, Kauri tries to hit Subhadra. He decides to take
her back immediately. Kauri taunts him that he should find a new husband for her.
Parma Nand retorts that he would never allow Subhadra to return.

In the first jhaki of the second Act (the other two Acts are not formally divided
into (jhakis), the girls of the neighbourhood arrange a party for singing and dancing
(giddha) in Subhadra’s house. She too sings and dances, and she feels like flying with
the clouds to be free of the shackles that bind her. An astrologer tells her that the
influence of a benign star is going to begin in her life. Parma Nand and his friend from
the college, Sundar Lal, agree among themselves that Subhadra should never be sent
back to her in-laws. In the second jhaki, a loan is negotiated between a Jat peasant and
Subhadra’s father, Birju Shah, to enable the former, an anxious father, to perform the
marriage of his daughter. Parma Nand and Sundar Lal discuss the need of reform and
the dearth of committed reformers, which induces Sundar Lal to bring in the case of
Subhadra and to allude to his own willingness to marry her. When the matter is
broached with his parents by Parma Nand they feel shocked and outraged, Meanwhile
the in-laws of Subhadra, Mukanda and Kauri, arrive to take her back. Parma Nand is
opposed to the idea but his father and mother agree to send her on the third day. The
third jhaki shows some of the village youth singing, drinking, dancing and squabbling.

In the third Act, Mukanda and Kauri are preparing to leave with Subhadra
when Parma Nand suggests that they should ask her whether or not she wants to go.
Obliged to answer for herself, Subhadra replies in the negative to the shock of the
elders. When they insist that she must go, Parma Nand reveals the fact that she had
been married to Sundar Lal only the day before. Birju Shah is angry enough to beat
Parma Nand with a stick. Subhadra falls unconscious. Worried about her life, her
mother is the first to give her consent. Mukanda and Kauri also accept the fact,
followed by Birju Shah. Parrna Nand apologizes to his father. The acceptance of
changing values has already been pronounced by Mukanda: ‘Why, O the peepal leaf
this plaintive rustle? Old leaves have been shed; it is the season now of the new’.

This is not the only verse that occurs in Nanda’s Subhadra. There are ten more.
Even so, Nanda makes much less use of the verse than his contemporary playwrights.
Moreover, a close examination of the verses used by Nanda suggests that, though
entertaining in themselves, these verses serve a certain function in the play. Nanda’s
own view that the scene in which the village youth appears to provide emotional relief
has been mentioned: they sing three folk songs and one simple composition by the
author on the rainy season. Two folk songs sung by the girls in the house of Subhadra’s
in-laws relate to the brother sister relationship, enabling Subhadra to express her
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yearning for her brother. In one composition she reflects on the difference between the
fortunate and the unfortunate, the rich and the poor, the happily wedded and the
foredoomed to misery. In one more song, she is explicit about her urgent expectation
of the arrival of her brother. The giddha by girls in the house of Subhadra’s parents in
the rainy season is natural and appropriate; it enables Subhadra to come out of her
emotional grooves. This purpose is more explicitly served by another composition in
which she feels like flying free of her bondage. Thus, there is hardly a verse in Nanda’s
play that is meant to be entertaining for its own sake.

Nanda’s Subhadra is essentially a drama in prose. His characters speak
idiomatic and colloquial Punjabi with economy and effect. There is a distinct shade of
difference in the language used by the persons who have spent their lives in the
countryside and the language used by Parma Nand and Sundar Lal who are educated
and have attended college in Lahore. The rural characters make appropriate use of
proverbs at a score of places. Parma Nand and Sundar Lal have lost touch with the
earth, and their expression, though clear and colloquial, is not rugged or violent. Their
ideas and attitudes represent a new force in the traditional society of the countryside
represented by four of the major characters in the play: Kauri and Premi and Mukanda
and Birju Shah.

Kauri as the mother-in-law of a young widow does not relish the idea that she
should sing and spin like unmarried girls or young wives. In fact Kauri feels highly
irritated when the daughter-in-law is rather reluctant to leave the spinning wheel, and
she soon becomes violent. She does not like others to know her ill-treatment daughter-
in-law. Hard physical work is assumed to be the right thing for the young widow. No
argument against this assumption can be tolerated. Indeed, the authority of the mother-
in-law should not be questioned. As the bitterest allegation, she attributes her son’s
death to his marriage with Subhadra. She does not like the widow’s concern for her
brother, or her expectation for him. No outsider has the right to interfere with matters
that concern the mother-in-law and the daughter-in-law. Kauri can be a blatant liar to
justify herself, and she expects her husband to believe her against their daughter-in-
law. Hard pressed, she can admit to facts without batting an eyelid. She starts cordially
with Subhadra’s brother, but goes through the same cycle of argument, assertion and
willingness to do violence. When the brother insists on taking his sister back with him,
Kauri hurls the last sharp lance at him: ‘Go and find a new husband for her; only then
would she live in peace’. Kauri can challenge her husband, and curse him when he
strikes her. In Subhadra’s house, however, she is subdued, polite and considerate. She
does not hesitate to accept the fact of Subhadra’s remarriage. Kauri comes out alive in
every sentence she speaks and in every gesture and stance she adopts.

Premi is equally alive, but not volatile or aggressive. She is affectionate
towards her daughter, invites other girls to sing and dance with her, prepares sweets
for them all, is happy to receive her son’s friend as a visitor and to make him feel at
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home, is respectful towards Suhhadra’s mother-in-law and apologizes to her for Parma
Nand’s outrageous attitude, but she does not encourage Subhadra to read books and
does not entertain the idea of any change in her position us a widow. Premi blames the
new education for Parma Nand’s radical and abrasive attitude. Concerned about
Subhadra’s life and her future, she accepts the idea of her marriage with Sundar Lal
before anyone else is prepared to accept it. With her deep undemonstrative affection
for all those who are linked with her, and her cool, contentment with what she has,
Premi presents a contrast to Kauri. No tragic characters, they are ordinary women of
the Punjab villages. Mukanda Shah and Birju Shah are more alike as ordinary sahukar
of the country-side : proud of their khatri lineage, wedded to tradition and its code of
honour, unrefined but not devoid of culture, treating money-lending as ordinary
business of an unostentatious life.

Born of new light and new attitudes, and in consonance with the general
movement for social reform, Nanda’s Subhadra was well received by the audiences. It
was staged for the first time in Multan in 1922-23.

Around 1927, it was produced in Government College, Lahore, by the Punjabi
Sabha. In Amritsar, it was produced at the time of the Punjabi Conference and attracted
a large number of men and women. At the Baisakhi of 1928 it was produced in the
Open at Panja Sahib by the actors of Lahore and it was witnessed by over ten thousand
men and women. At the time of the annual session of the All India Congress at Lahore
in 1929 was presented an Urdu version of the play to the delectation of a large
audience.

In his foreword to the first edition of Subhadra, Sir Jogendra Singh referred to
its author as the ‘harbinger of a new movement. If this phrase was meant to underline
Nanda’s departure from his predecessors it may not be inappropriate. He remarked
more aptly that Nanda broke ‘a fresh ground’ : ‘His characters live, we can recognise
them in every village home. He has given voice to emotions which so far have only
found expression in poignant village songs’. This was a very perceptive appreciation
of Nanda’s work.

Sir Jogendra Singh referred to ‘the guidance’ of Mrs. Norab Richards as the
source of Nanda’s qualities as a dramatist. The importance of that influence need not
be minimized. But the secret of Nanda’s success was not confined to that guidance.
Nanda’s instinct, early experience, formal education, new opportunities, conscious
effort, the increasing influence of Western education and the increasing number of the
professional middle class as much as the quality of his creative imagination account
for his Subhadra’s success as a literary drama and its presentation on the stage. Two
decades after the publication of Dr. Charan Singh’s Punjabi version of the Shakuntala
his hope of a new genre in Punjabi seems to have been fulfilled. With Nanda’s
Subhadra we cross the threshold of modern Punjabi drama.
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IX

It is clear from the foregoing discussion that no play was written in Punjabi during the
19th century; Giani Ditt Singh’s Raj Prabodh Natak is a natak only in name. The first
Punjabi translation of a Sanskrit drama, Dr. Charan Singh’s translation of the
Shakuntala, appeared at the end of the century. Mohan Singh Vaid produced a quasi-
drama containing scenes and dialogues, in 1904. The first Punjabi play, Bawa Buddh
Singh’s Chandar Hari, was published in 1909, followed by Bhai Vir Singh’s Raja
Lakhdata Singh in 1910. Then, in three plays we hear echoes of Bhai Vir Singh : Sukka
Samundar, Natak Man Mohan Singh and Rup Kaur Natak. As a parallel development
at this time One-Act plays were written and published for the stage by Ishwar Chander
Nanda: Suhag or Duihan and Bebe Ram Bhajni, in 1913 and 1914. After the First
World War, Brij Lal Shastri published his Puran Natak in 1920 and Nanda, his
Subhadra in 1921. This chronology has its own significance. The emergence of
Punjabi drama has to be placed squarely in the early 20th century.

With the exception of Nanda, all the playwrights of this phase wrote literary
dramas. This fact is clearly indicative of the urge to create a new literary genre in
imitation of, or out of a sense of rivalry with the West. The Western influence is even
more palpable in the case of Nanda who wrote for the stage under the personal
influence of Norah Richards. Whatever the relevance of the Indian theatre or the
indigenous tradition for the contents of the early Punjabi drama, neither served as a
source of inspiration for the Punjabi playwrights.

The majority of these playwrights evinced interest in reform. The ideals
expounded or assumed by them were temperance, conjugal fidelity, widow
remarriage, personal love as the basis of marriage, moral regeneration through
religious faith and social regeneration through education. All these were more or less
new values. Not that every writer subscribed to them all, but none of them was immune
from the change that was coming about. While most of the dramatists derived
inspiration from religious revival, or the religious tradition, Buddh Singh and Nanda
derived their values from secular social reform. While most of them adopted a didactic
approach, there is an element of realism in their presentation of scenes and situations.
This element found its strongest expression in Nanda’s Subhadra, which again may
be attributed partly to the influence of Norah Richards.

Not all the dramatists felt concerned with reform, and there was no single play
concerned exclusively with reform. The aesthetic needs of the reader, or the audience,
had to be reconciled to the didactic urge. Many of the dramatists dwelt on love or sex
for sheer entertainment and, following the tradition of Sanskrit drama and true
contemporary Indian and indigenous practice, they made ample use of poetry often
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meant to be sung. They utilized folk music and current tunes in a large measure. Even
Nanda was not an exception. The elements of entertainment which came from the
Indian theatre and the indigenous tradition of Ram Lila and Ras Lila were rhyming
prose, theatrical delivery, rustic rugged humour and uncouthness bordering on the
farcical.

It is difficult to say about any dramatist that he was influenced only by western
drama, or Sanskrit drama, or the Indian theatre or the indigenous tradition of dramatic
performance. Their plays contain elements form all these in varying proportions. Brij
Lal Shastri’s Puran Natak, for instance, is cast in the formal mode of Western drama
though in every other respect it bears the imprint of Indian tradition, both ancient and
contemporary. Bhai Vir Singh’s Raja Lakhdata Singh is not divided into acts and
scenes but it does not conform to any single tradition either. All the plays of this phase
may be treated as experimental in form. Though a distinction can he made between
the literary dramas and the plays meant for the stage, this difference does not obliterate
the multiplicity of influences. Ishwar Chandar Nanda’s Subhadra is not an imitation
or an adaptation of a Western play. In its formal aspect, the early Punjabi drama
appears to be an attempt at transplantation of a foreign or a forgotten literary genre in
the new literary soil of the Punjab.

All the dramatists of this early phase, as it may be expected a priori, belonged
to the professional middle class. All of them had imbibed Western influences to a
greater or smaller degree. Of the four major writers, three were government servants
and two of them were formally very well educated according to the standards of the
times, in terms of religious affiliation, two of the major writers were Hindu and two,
Sikh. In terms of caste affiliation, however, they were Khatris and Aroras, two of the
best educated castes among the Punjabis during the early decades of the 20th century.
All the dramatists belonged to the central districts of the Punjab. Their careers were
intimately connected with the two major cities of the region: Lahore and Amritsar. As
the premier cities of the province in terms of population, prosperity and education,
Lahore and Amritsar could provide the possible audience and the bulk of the possible
readership for the playwrights in the emerging middle class and the increasing student
population, both of which were the product by and large of colonial rule in the Punjab.

In the last analysis, it is possible to look at the earliest Punjabi plays in terms
of the response of the play-wrights to the historical situation created by colonial rule
in the Punjab. Some of the dramatists accepted new values without reference to the
indigenous tradition. Their work reflects, as they tried to promote the process which
may be characterized as ‘progressive’ in terms of humanitarianism and individualism.
Others wrote in reaction to the new situation with reference to the indigenous tradition.
This ‘reactionary’ response was of two kinds: advocating change through a
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reinterpretation of the past in the light of the new dispensation, and resisting change
by invoking traditional values of conduct. Common to all the dramatists was a certain
degree of serious concern for the Punjabi language as against English, Urdu and Hindi.
They reflected the responses of the various sections of the Punjabi society to the social
transformation brought about by colonial rule in terms of their present concerns and
future aspirations, or even fears. Their creativity is an eloquent testimony to the socio-
cultural change that was coming about in response to colonial rule in the Punjab. In
their response to colonial rule they asserted their cultural autonomy, reinforcing
regional articulation of the pre-colonial centuries.
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BHAI VIR SINGH: RETRIEVING THE VOICE OF MARGINS
Professor Gurpal Singh*

Bhai Vir Singh (1872-1957 CE), is a popular modern Punjabi poet, scholar, interpreter
of Gurbani and Sikh literature, and a notable social reformer. In his life time, he made
concerted efforts to redesign ethics, morality and social conduct of Punjabis in
acordance with the teachings of Gurbani as well as the Sikh Gurus.To accomplish his
goals he consciously divorced the use of Braj-bhasha, and started to exercise the
language of people for writing poetry, tracts, novels, drama, narrative and also for
editing and evaluating Sikh literature. Parallel to Christian Missionaries, he initiated
the use of printing press to spread his ideas among the masses. As a result, literature
produced by him played a significant role in recharging morality, bringing about
religious affability, retrieving the voices of the marginals and reforming Punjabi
sensibility. Moreover, he was forcefully able to debunk the impotance of western ideas
by replacing it with indigenous knowledge systems, cultural ethos and heroic tradition.

I

Bhai Vir Singh used literature as a key tool for social change and initiated a
new movement in the life of Punjabi society. Thus cultural expansion become possible
due to Punjabi literature!. He was ‘a great mystic poet who enriched the Punjabi
language and transformed it into a powerful medium of subtle and refined expression.
By his persistent devotion he not only created Punjabi prose but also welded it into a
dynamic vehicle of speculative, reflective, imaginative, informative as well as work-
a-day journalistic writing.?

His enveloping writing spread across the genres specifically in six areas, (a)
interrogation of the colonial administrative and social orders (b) blending
contemporary modernity with eternity in the perspective of Sikh philosophy (c)
focusing on getting back the voice of the marginals (d) infusing the essence of
Sikhism/Indian cultural and epistemological tradition in literary imagination and
social behaviour (e) questioning the programme of Christian Missionaries and other
religious reform movements and (f) mapping the patterns of modernity, modern
Punjabi literature and other social and cultural discourses. Bhai Vir Singh’s literary
work not only appeared as prominent literary pieces but also played a significant role
in designing modern socio-cultural discourses appearing in the last decades of nineteen
and beginning of twentieth century colonial Punjab.

*Professor of Punjabi and Academic Incharge of Department of Guru Nanak Sikh Studies, Panjab
University, Chandigarh.

-39 -



an

The binary of tradition and modernity, socio-religious and socio-political identities
had never stood out as isolated domains for Bhai Vir Singh. Rather, he always unified
the order of past, present and future in metaphoric sense which played a significant
role in demolishing its boundaries. This trait was usually not understood by scholars
of conventional mind-set. For example, Jasbir Singh Ahluwalia pointed out that
‘activist tradition of Sikh history expressing the socio-political identity does not seem
to have much appeal for Bhai Vir Singh, whose eyes was focused on past not future’3.
Dr. Attar Singh also endorsed this opinion with the argument that his poetry had never
proposed such experience, which proves modern in conceptual terms®*.

For Bhai Vir Singh, socio-religious and socio-political identities frequently
trespassed the boundaries of time and his idea of cultural resuscitation became only
possible by their mélange. He was concerned not so much with the direct actions of
neo-Sikhism, but the ethos he wished to give the renewal of Sikh tradition, through
poetry and prose’. In this way, ‘Literary modernity in his works is different from the
common parlance as it doesn’t result from the rupture with the past. On the contrary,
Bhai Vir Singh uses the Sikh past to his advantage in modern writing as most of his
characters receive inspiration from the heroic deeds of his predecessors®’.
Interestingly, this process came to be the main force behind the cultural revival at the
turn of the century; as one through whom new enlightenment broke upon Punjabi mind
and literature and as one who awakened and shaped consciences of neo-Sikhism. He
linked two eras and two traditions of Punjabi learning: old and new. Within the
religious framework he wrote with the vigour of new awareness and commitment’.

(I10)

Modernity and the process of making of modern Punjabi cultural discourse has a
complex and intricate relationship. There is no doubt, that annexation of Punjab in
1849, setting up of British rule and western type of modernity had successfully created
a rupture in Punjabi literary, socio-political and cultural behaviour. But it never came
through to translate Punjabi mind as a replica of the social, cultural and intellectual
movement of modernity and modernism that emerged in Western Europe. As a result,
instead of imitating, reproducing and rearticulating the influences of western
modernity, modern Punjabi cultural discourses tried to respond to it in the light of its
own cultural values, socio-religious frame work and literary tradition. This practice
appeared repeadedly in the colonial period. Writers and thinkers of Punjab writing in
Punjabi, Hindi and Urdu had showed their penchant for treating and rearticulating
modernity in their own ways.

It is evident that after the end of Khalsa Raj and annexation of Punjab, Punjabi
scholars (using Punjabi, Hindi and Urdu languages) had strategically reshaped the
articulation of Punjabi sensibility to cater to the emerging urban mind-set and
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individualistic cultural behavior. However, they continued to remain committed to
Punjabi ethos. It happened in many ways: first, use of Punjabi language both in rural
and urban Punjab appeared as vehicle of Sikh religious and cultural constructions
along with shaping new Punjabi sensibility. Second, other languages like Hindi and
Urdu, were also used to articulate a response to colonial social order vis —a-vis
modernity. Third, the oppressive attitude of British was an instrument that created
social disorder and restlessness among the Punjabis. Fifth, displacement of peasantry
and their relocation in newly developing canal colonies, huge loss of Punjabi soldiers
in the world wars and barbaric events in Punjab like the massacre of Jallian Wala
Bagh, killings of Kukas Punjabis had pushed them embrace chaos and resulted in
bringing down a glorious and well organized cultural identity. As a result, the
representation of disordered social milieu, disintegrated self and crumbled identity had
provided substantial ground for the making of the fragmented (modern) Punjabi
sensibility, religious behavior and cultural construction in the colonial Punjab.

av)

The writings of Bhai Vir Singh addressed this knotty juncture of anxiety, chaos and
fear in a problematical way and defined it as an ‘epoch’ marked by the pressures of
historical compulsions, political coercions, religious decline and social degeneration.
On the other side, by an organized strategy, the British pushed the Punjabis to give up
their own (native) cultural practices and adopt western culture. This resulted in
pushing the Punjabis from their rich cultural legacy to fragmented individualistic
craving. Large number of books and tracts including the translation of scriptures in
second half of the nineteenth century reflects the fanaticism of Christian missionaries
in their project of conversion.

Bhai Vir Singh opposed this activity proactively and convinced the people to
resist. Taking the advantage of his newspaper Khalsa Samachar, he once again tried
to create awareness among the members of Sikh society about the religious
expansionism of Christian missionaries and other such organizations. He cautioned
the masses (Sikh) that ‘to print and circulate the books, pamphlets and tracts is one of
the ways through which Christians have expanded their arms in India. You will
certainly saw their books, where they arrange their gathering. It shows that how much
these books are importance for them. See the Aryas; where you see the Arya Smaj
there would be their books. See the Brahmus; the same will happened there. Now see
about yourself; where would be Singh Sabha, there....?®

Parallel to the religiously converting programme of the Christian missionaries,
the impact of the luxurious life of British rulers and local aristocracy had further
created a sense of disquiet and alienation in the masses. This kind of social and moral
disorder is forcefully expressed by Chithas and other narratives of some Sadhus of the
colonial period. For example Moti Ram a disciple of Sadhu Isher Das warns the masses
with a strong note;
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Queens and princes in their herms

Pay so much attention to their hair-do

Whose throats are sweet like the koel

And whose speech is winsomely beautiful

Whose faces are like a moon

Which they adorn with their jewellery

Like pigeons the playfully forget

The death they hovers on their heads®.
V)

To overcome this psychological crisis and spiritual worthlessness, Bhai Vir Singh
made an ardent effort to free people from their parochial attitude by understanding rich
indigenous traditions and heritage. Responding to the oppressive bustle of Christian
missionaries and the British, Bhai Vir Singh not only wrote novels of great heroes, but
also set up a printing press and published a newspaper. He was associated with a
number of Punjabi poets like Dhani Ram Chatrik and inspired them to produce Punjabi
literature in different modern literary genres portraying the glory of the Gurus and
deeds of other great Punjabi personalities. He also wrote numerous tracts to counter
the false propaganda of Christian missionaries. He wanted to establish a bond with the
Punjabi community and also wanted to create awareness of indigenous tradition. He
portrayed the socio-cultural and religious degeneration of Punjabi community during
the British rule. He wanted to bring about self-transformation in the Punjabi
community following the path of great heroes portrayed in Punjabi literature like
Sundri, Satwant Kaur, Bijay Singh, Baba Naudh Singh and Rana Soorat Singh along
with tales of Guru Nanak Chamatkar, Sri Kalgidhar Chamatkar and Ashat Guru
Chamatkar. The heroes in these tales faced the cruelty of the oppressors and gave
voice to the marginal. He illustrated the purpose of his writing in the preface of his
novel Bijay Singh;

‘Neither any self- interest nor any claim to academic excellence is involved in
this attempt which, at best, is a humble gesture towards rebuilding the grand edifice, I
know, is no more than that of the squirrel who tried to put earth on the bridge of Sri
Ram Chanderji, and may be even much less. As a zero (0) acquires great value when,
through the grace of Lord of aigrette (Guru Gobind Singh), numeral one (1) is placed
before it.” 1°

(VD

Hence, Bhai Vir Singh’s novels, tracts and narratives portrayed the issues of Sikhs of
eighteen century but in the metaphoric sense these are engaged in translating the
contemporaneous space to the glorified tradition. His poetry adopted the method of
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overlooking the lure of the civil society, keeping the blessings of karta (creator) in our
minds and portrayal of natural spaces instead of colonial civil spaces. But, his writing
cannot be detached from the history of colonial Punjab; it is deeply rooted in
contemporary social reality and engaged in rearticulating the same metaphorically.
Similarly, he does not only look at urban Sikh elite or followers of Singh Sabha
Movement but addressed all Punjabis. In the same way, some scholars are taking his
novels and poetry as an awakening of real Sikh spirit and standardization of Sikh
theology in terms of separating it from the classical Indian religious tradition in
accordance with the writers of Singh Sabha Movement. Even Sant Singh Sekhon, who
was aware of his humanistic temperament, did not respond positively to this
(metaphoric) mode of writing novels. A fresh consideration is required to attempt a
blending of eternity, history and heroic tradition of Punjab to encounter colonial
cultural contexts and concerns and giving voice to the people on the margins.

(VID)

An appropriate reading of Bhai Vir Singh’s writing should be done to revisit the
nature, motive and function of the literature of colonial Punjab. It is important to trace
the religion sensibility of the repressed and search for liberty of human and freedom
of a nation. In this context, we can also take note of the poetry of Ghadar Movement
of North America in the beginning of twentieth century that gave a boost to the
freedom struggle of India. The Ghadrites frequently exercised the metaphors of the
Sikh heroic tradition to disseminate their revolutionary ideas. The novel and other
narrative of Bhai Vir Singh can also be considered in this context.

In this situation, five patterns of his writing seek a fresh consideration; first,
when he remembers gurus’ deeds, blessing and speaks about a transformed subject;
the case of the protagonist Sarusti (Sundri) in novel Sundri became comprehensive
and significant in this context. She emerged as a transformed subject after being a
target of the Mughal subedar and sharing her problem with her brother Balwant Singh.
After her transformation, instead of surrendering, she fought for her pride. Second, the
metaphors and Sikh religious tradition spread across the writing of Bhai Vir Singh
should not be considered only in terms of religious reform movements or strengthening
the Singh Sabha Movement. Rather, it should be taken as a relationship of the teaching
and blessing of Gurus to pursue the project of retrieving the voice on the margins.

Third, the description of the beauty of nature and seeking truth in the lap of cosmic
spaces does not mean escape from history as the Marxist scholar like Sant Singh
Sekhon and his followers point out in their studies regarding the colonial era. This trait
can also be considered as principle of deferring the civil society and making a gaze of
natural spaces. Actually Punjabi heroes are used to divorce the civil society and opt
either to be part of the nature or to go for Udasi. The case of Ranjha in the tale of Heer
Ranjha, Pooran in the Pooran Bhagat and Guru Nanak Dev Ji in Janam sakhis can be
considered in this context. So, the description of natural space, deferring the civil
society and putting the protagonist in such conditions cannot be considered as escape
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from history or society. Rather, it should be understood metaphorically as resistance
to be a part of the dominant stream (of the society) and searching the humanistic spaces
elsewhere.

Fourth, representing women has emerged as an important issue in terms of
metaphorical illustration of the subject. After Chandi di Vaar (Guru Gobind Singh) it
was the first time when a woman protagonist was portrayed in the two novels namely
Sundri and Satwant Kaur; not only beyond the domains of worldly love and desire but
also far away from the boundaries of gender, fear, and subjugation. In the Punjabi
narrative spread across centuries, it was a rare example of a woman protagonist
engaging in Vir Rasa instead of Shingar Rasa and addressing eternity, history and
heroic tradition.

Fifth, issue is of rearticulating the heroic tradition of Punjab, particularly, placing the
memory of Mughal period in the stories of novels, being written in the last decade of
nineteen century and early twentieth century. This again became part of misconception
and misrepresentation in our studies. Unfortunately in the absence of symptomatic
reading, scholars again tried to interpret it in the light of religious revivalism. No
doubt, this had occupied substantial space in the beginning of twentieth century in
Punjab, but Bhai Vir Singh, was just not concerned with religious revivalism. He
emphasized the practice of giving voice to the deprived and underpinned the need to
empower both, morally and socially. He was inspired by the heroic tradition and
wanted to end the inferiority complex that had emerged due to colonial oppression.

(VIID)

Therefore, the writings of Bhai Vir Singh appeared as an effort for retrieving the voice
of the marginals and shaping modern Punjabi sensibility in accordance with the
essence of Indian socio-political, socio-cultural and literary tradition influenced by the
religion. In his poetry, tracts, novels, narratives, dramas and interpretation of Sikh
literature, he not only conceived western modernity as an invasion of ideas but also
challenged it by indigenous knowledge traditions, cultural ethos and heroic tradition
of Punjab. He designed his own method of blending modernity with eternity and heroic
tradition in the perspective of Sikh philosophy, History and literature. Consequently,
his writing successfully managed to infuse the essence of Indian cultural, literary and
epistemological tradition in contemporary literary imagination, asthetics and social
behaviour and at the same time retrieved the voice of the margins in the dominant
colonial envoirenment.
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A LATE EIGHTEENTH CENTURY MANUAL FOR THE

SIKH WAY OF LIFE
Karamjit K. Malhotra*

The word rahit occurs in the compositions of Guru Nanak for a way of life that accords
well with one’s professed beliefs and values. Its echoes are heard in the compositions
of his successors and Bhai Gurdas. As a form of literature, however, the Rahitnama
became important after the institution of the Khalsa in 1699. As a compound of the
Punjabi word rahit, meaning the mode of living, and the Persian word nama, or a
written statement, the Rahitnama lays down norms for the Sikh way of life. It is
generally agreed that eight rahit manuals were composed during the eighteenth
century. Six of these are by now placed in the time of Guru Gobind Singh or very close
to it, and only two are placed in the period of Sikh rule.! Out of the latter, the
Rahitnama of Bhai Desa Singh, analyzed in this paper, was composed in the late
eighteenth century. It is an important manual not only because of its contents but also
because it enables us to compare the concerns of the writers of the two phases
separated by time and a radical change in the historical situation.

At the end of the Rahitnama there is a statement to the effect that Desa Singh
lived in the Muraliwala Bunga in the city of Amritsar where Jassa Singh had also lived
for a long time. Desa Singh left the place in old age, went to Patna, and had darshan
of the Harmandar there. After twenty days he moved on. On the way, one day, Guru
Gobind Singh appeared in a dream, and he wanted Desa Singh to write a Rahitnama.
Desa Singh pleaded his inability but Guru Gobind Singh reassured him of help. ? In
the introductory verses of the Rahitnama, however, Bhai Nand Lal is made to request
Guru Gobind Singh to enlighten him about the rahit and the Guru enunciates the rahit.?
Furthermore, the Rahitnama invokes the authority of Bhai Nand Lal for giving the
method of preparing langar and karah prasad.* Thus, the Rahitnama of Bhai Desa
Singh appears to fall into three informal parts: (a) the rahit said to be enunciated by
Guru Gobind Singh, (b) the portion attributed to Bhai Nand Lal, and (c) the statement
made by Bhai Desa Singh himself.

The rahit enunciated by Guru Gobind Singh has much to say about the norms
of religious life for the Khalsa. Much of the activity recommended for the Khalsa is
linked up with the institution of the Gurdwara, commonly known as the dharamsal.
Distribution of karah prasad and participation in the /angar (community meal) are
integral parts of the Gurdwara, like kirtan, katha, ardas and recitation of the Granth
Sahib.

* Assistant Professor, Department of History, Punjabi University, Patiala.
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The Khalsa are the most important category of people for the author, but he is
conscious of the presence of the other people. He seems to be concerned more with
the Muslims (also called ‘Turk’) than with the Hindus. What is significant is that the
two are distinct from each other, and the Khalsa are distinct from both of them.
Nevertheless, Desa Singh talks of parity among all the panths of the world. The
occupations for the Khalsa are mentioned by the author, and he expresses certain
attitudes towards caste and gender. There is a remarkable emphasis in the Rahitnama
on ethical conduct.

The author highlights the importance of the rahit: only he who observes the
rahit is a Sikh of the Guru; adoption of the rahit is the primary duty of a Singh; without
the rahit there could be no access to truth, and no one could be virtuous; without the
rahit one becomes a tankhaiya. Therefore, the Khalsa should hold fast to the rahit.’

The first article of rahit in the Rahitnama is khande ki pahul (initiation of the
double edged sword) which makes the Singh supreme. It is administered by five
Singhs who give instruction about the rahit. Some of the essential features of the rahit
are: to lodge ‘Vaheguru’ in the heart, and to utter ‘Vaheguru’, to rise early in the
morning to bathe and to recite the Japuji and the Jap, to appropriate nam, dan and
isnan, and to contribute dasvandh (one-tenth of the income) for the Guru. A Singh
should utter Vaheguruji ki fateh on meeting the Khalsa. He should read the Granth,
seeing no difference between the Guru and the Granth. He should memorize selected
bani from both the Granths (the Adi Granth and the Dasam Granth). He should be
regular in reciting the So-Dar in the evening and the Sohila at the end of the first
quarter of the night.6

A good deal of importance is given to the Guru. With complete faith in the
Guru, a Singh should dedicate himself to bhagti and live in accordance with the
teachings of the Guru. He should never become so engrossed in his family that he
forgets the Guru or God. He should not listen to anything derogatory to the Guru. He
should always remain subject to the Guru’s teaching.’

Without mentioning the dharamsal, the author refers to recitation of the
Granth, asking the Sikh to concentrate on what is being recited. A Sikh should show
his loving devotion for the bani everyday.® A Khalsa should go to the Sikh sacred
places like Anandpur, Amritsar, Patna, and Abchalnagar in the south. Indeed, he
should go to all places associated with the Gurus, circumambulate them with
reverence, and make offerings according to his means. He should meditate on God.’

Bhai Desa Singh recommends that a Singh should never think of appropriating
anything from the dharamsal. A pujari should take only what he needs for subsistence
and never take more. If there is surplus, it could be used for deg to feed the hungry.
Or, it could be spent on maintenance of the Gurdwara. The pujari should never use the
offerings for his wife or son. If he uses these for his own purposes, rahit would be
violated, leading to discredit.!”
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The formulation of the 5k’s (kes, kanghd, kirpan, kara, and kachh), now
frequently mentioned in connection with the Khalsa rahit, is not there in the
Rahitnama of Bhai Desa Singh. It is stated, however, that a Singh should never part
with kachh and kirpan. There is a reference elsewhere to kangha and karad (kirpan).
The greatest emphasis in the Rahitnama is on the kes. God wanted the hair to remain
uncut. A man without his kes is like a bird without its wings. The kes give man his full
stature. The glory of a man who keeps his kes unshorn is beyond description. It is the
duty of the Khalsa to keep the hair uncut. The kes are the mark of distinction bestowed
upon him by the Guru.!!

It is underlined that a Singh who appropriates the rahit should never be without
arms. He should never be separated from his kirpan, and never turn away from the
field of battle. He who defeats the enemy in battle is glorified; and he who dies fighting
goes to paradise. Fierce in battle, the Singh warrior should be calm at home.!?

The author of the Rahitnama says that a Khalsa is identified by his willing
acceptance of the rahit. With firm faith in the Guru and loving devotion for God he
could attain to liberation. Wealth, fame, and leadership could become his lot, with a
wife, sons, and acquisition of knowledge. The abundance of these things is a gift of
the Guru and a Singh should never become proud of them. He should never forsake
humility. If a sa@dh or a Singh comes to his house he should serve him well, washing
his feet and giving him food. He who looks upon the Singhs with love and affection
may attain to liberation. The Khalsa are a veritable form of the Guru. Their service led
to supreme peace. '3

All Sikhs are expected to earn their living by an honest occupation. Soldiering
should be the first preference of the Singh. If he could not get service as a soldier, he
could think of another occupation which did not involve infringement of the rahit, like
agriculture, trade, handicrafts, or some other such work. A Singh should never resort
to stealing or robbery.!*

There are some references to caste in the Rahitnama of Bhai Desa Singh. The
caste (baran) of a Singh and his father-in-law should be the same. In other words,
marriage within the same caste as one’s own is commendable. In other words, he
should not marry a girl who belonged to another caste, or a fallen woman. A Singh
should inspire men of all the four castes (to take pahul). He should use all kinds of
means to make them ‘Singh’, even catering to their greed. He should ensure that all
the members of his own family remained attached to the Guru’s feet.'?

A few statements in the Rahitnama have a bearing on gender relations. The
first injunction of the five Singhs to a newly initiated Sikh is never to associate himself
with a person responsible for female infanticide. A Sikh should keep himself away
from prostitutes and have no sexual relations with a woman other than his own wife.
A Singh should regard the wife of another Sikh as his mother. It is emphasized that
only he is a true Singh who loves his wife.!®
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It is not surprising that the author of the Rahitnama talks of a Sikh ruler. A
Singh who becomes a Raja should care for poor Singhs. He should give money or a
horse to a poor Khalsa. He should give special attention to the Singhs away from their
homes. He should employ only Singhs as servants of his state. When a Singh who has
become a ruler (Rao) gets langar prepared in large quantity, he should get it distributed
among the poor Singhs to set a noble example. Relevant in this connection is the
injunction that (a Singh) should not take bribe for doing justice, and nor become a false
witness.!’

Many statements in the detailed rahit have a direct bearing on ethics. The
injunction against slander and misappropriation, for example, appears as a part of the
original core of the rahit enunciated by Guru Gobind Singh. It is followed by the
injunction on charity according to one’s capacity. A Singh should regard lust, anger,
pride, and greed as his enemies. It is reiterated that he should not go to a prostitute;
nor should he gamble or smoke tobacco. He should not use intoxicants like hukka,
charas, or ganja. There was no bar on eating opium if it was no more than a ratti (a
unit of small weight equal to 8 grains), and no bar on using bhang (hemp) if it was no
more than a masa (a unit of small weight consisting of 8§ rattis). A Singh should discard
humility and never keep evil company. He should never speak falsehood or indulge in
slander. Five vices to be shunned by the Singhs are specifically mentioned: taking
another’s woman, gambling, speaking falsehood, theft, and alcohol.!®

Coming to Muslims, a Singh who observes the rahit strictly should never bow
to a ‘“Turk’ (generally, a Muslim associated with Mughal administration). A Singh
should not take service with a ‘Turk’. He should zealously fight the ‘Turk’ and save
the cow and the Brahman. A Singh should fight the mlechh to defeat them. He should
fight the ‘Turk’ with the determination to defeat or kill them. A Singh should not eat
kuttha meat (halal) (the animal slaughtered in the Muslim fashion). A Singh should
not distribute Muslim coins in charity, and he should never eat food prepared by a
Muslim without purifying it with a karad. '°

Among the Hindus noticed in the Rahitnama are the Sanyasis, Bairagis, Jogis,
Udasis, Jangams, Bamis and the like. A Singh should never eat the food first offered
to them. He could take interest in any of the six ‘schools of philosophy’ but he should
never accept any of their expounders as his guru. Both the Muslims and Hindus are
different from the Khalsa but they are not to be denounced. In fact, a Singh should not
defame any of the panths which are found in the world. Each of these is the dwelling
place of God.?*

In the second part of the Rahitnama attributed to Bhai Nand Lal, there is a great
emphasis on the importance of the way in which food for the langar is to be prepared.
Apart from the detail of procedure and the items required, it is emphasized that no
article of leather should be brought into the kitchen, nor should a dog, a Muslim or a
Chandal enter it. A Singh is expected to know how to prepare the langar and make its
equal distribution (sam-vartara). No meat is to be cooked in the langar, and no
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alcoholic drink is to be used. Before disbursing the langar, ardas is to be performed.
Every item of the food should be placed in a clean utensil and offered to the Gurus or
to the Granth as the Guru. The food should be distributed among men, women, and
children. Everyone should sit on the floor to eat, with no distinction made among them,
or between men and women. This is the right way to serve the langar. It is added that
for eating food, a Singh should wash his hands. He should never eat alone; he should
share his food with as many Singhs as possible. %!

It is important to note that the author underlines distinctions of caste in
connection with the langar. Certain categories of people are not to be allowed to enter
the kitchen, like the Nais, Jhiwars, Koris, Kunbis, Gonds and other low-castes.
Conversely, those who are recommended for preparing and distributing the langar
include individuals of high birth who did not drink alcohol or eat meat. In terms of
caste, the Brahmans and Khatris are specifically mentioned as constituting a
commendable category.??

For karah prasad, Bhai Nand Lal says that the Japu and the Jap should be
recited while preparing the karah. The essential point made about karah prasad is its
preparation by use of equal quantities of sweet, ghee, and wheat flour. The karah
prasad as the sacred food should invariably be distributed after ardds. It is not a part
of the langar. The author states at the end that: ‘the rahit enunciated here is true rahit;

anything that does not conform to it is kurahit’.?*

In the third part of the Rahitnama, Desa Singh says that Guru Gobind Singh
himself told him that he composed the Jap first, and then the Akal Ustat. After that he
composed the Bachittar Natak, with an account of the Sodhis. The two Chandi
Charitras were written before the Gian Prabodh. 1t was followed by the Chaubis
Avtar. Then he composed the Charitro Pakhian, with its 404 tales. Having composed
the Shabad Hazare, he narrated the accounts of the kings. Guru Gobind Singh
propounded the rahit but did not include it in the Granth. He commanded Desa Singh
to record the rahit. It may be pointed out that all the compositions mentioned here are
included in the Dasam Granth. Bhai Desa Singh is making a very important statement
here: Guru Gobind Singh had composed and compiled a Granth known after him.2*
Elsewhere in this Rahitnama, it is bracketed with the Adi Granth.?® Bhai Desa Singh
talks of these two Granths from which the Singhs could select bani for daily recitation.
Both the Granths are important for the Khalsa. But the Adi Granth alone is the Guru,
underlines the author.

If we compare the contents of the Rahitnama of Bhai Desa Singh with the early
Rahitnamas we notice that two important concerns are missing. In the early
Rahitnamas there is generally an injunction that the Khalsa of Guru Gobind Singh
should have no association with five reprobate groups. Among these were the
followers of rival claimants to Guruship, like Prithi Chand, Dhir Mal, and Ram Rai.
Then there were the Masands and their followers. In the fifth category were those who
cut their hair, or those who practiced female infanticide.?® Only the last category is
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mentioned in the Rahitnama of Bhai Desa Singh. Similarly, the idea of ‘Raj Karega
Khalsa’ (the Khalsa shall rule), which figures in an early Rahitnama,?’ is not
mentioned in the Rahitnama of Bhai Desa Singh. The Sikh rule had become a reality
by then.

Some new themes or features appear in this Rahitnama. One is the mention of
a Sikh ruler who is expected to do certain things for the Khalsa in particular and the
Sikhs in general. There is an exceptional kind of interest in the preparation and
distribution of /angar in the Rahitnama. For the first time in the Rahitnama literature
the Dasam Granth is presented as the work of Guru Gobind Singh and is regarded
important enough to be bracketed with the Adi Granth. Like the aspects which are no
more there, these new features can be explained in terms of a significant change in the
historical situation in which the rebels of yesterday had become the rulers of today.

In this new situation there are differences of emphasis in some of the old
features. For example, the doctrines of Guru-Granth and Guru-Panth are mentioned in
the Rahitnama of Bhai Desa Singh. These doctrines had crystallized in the eighteenth
century. The ideal of equality is not discarded in the Rahitnama though far more
importance is given to the Brahmans and Khatris. Soldiering as an important
occupation for the Khalsa figures in the early Rahitnamas but in the Rahitnama of
Bhai Desa Singh it is at the top. The use of alcohol is prohibited in the early phase but
now it is suggested that alcohol should be used before joining the battle.

The obliteration of old features and appearance of the new ones, or even the
changes in emphases, reflects the bearing of the change in the historical situation of
the Khalsa. More remarkable, however, are the continuities. Illustrative of the nature
of common concerns of both the periods, were the initiation ceremony, sanctity of the
kes, and the jhatka meat. Dasvandh too remains important. There is ban on hukka. A
general attitude of hostility towards Muslims persists. The daily round of worship at
home and in the Gurdwara, ardas, and the distribution of karah prasad are
emphatically present in both the phases. On the whole, it seems, that the more
important aspects of the way of life remained a part of the continuities.
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BHAGAT RAVIDAS IN THE SRI GURU GRANTH SAHIB AND
THE BENGALI POET RABINDRANATH TAGORE

Dr. Chhanda Chatterjee*

Abstract

The shabads of Bhagat Ravidas, a saint of low birth, found their place in the Guru
Granth Sahib in 1604 because of their closeness to the ideas of the Gurus. They
preached equality and love between human beings. The Bengali poet Rabindranath
Tagore used the story of the Bhagat and how the Queen Jhali had defied her family
priests to follow the teachings of love preached by Bhagat Ravidas as a theme of a
poem in the twentieth century. The teachings of the Gurus and the Bhagats of the Sri
Guru Granth Sahib still continue to have their relevance even in the twentyfirst
century.

The Sri Guru Granth Sahib, which is sometimes also called the Adi Granth,
was first given a written form in 1604 by the fifth Guru Arjan Dev with Bhai Guru
Das acting as his scribe. Parts of it had already been written since the days of the
second Mahala, Guru Angad, who had prepared the Gurumukhi script to assert a
distinct literary tradition of the Sikhs, the followers of the teachings of Guru Nanak.
The shabads of the ninth Guru were incorporated in the Adi Granth by the tenth and
last human guru Gobind Singh. He left a command before his death that there should
be no human guru after him as the Granth could henceforth provide the Sikhs the
necessary inspiration in life. Guru Nanak, the founder of the new line of thinking,
which was later termed as Sikhism by his followers, had been born in the village
Talwandi near Lahore in a Khatri family but did not share the business acumen of his
lineage. The conflicting beliefs of the Hindus and the Muslims of contemporary times
intrigued him as to the real nature of truth. He sought clarifications of his doubts from
religious men, whenever he came across them. The story goes that he once spent all
the funds that his father had given him for earning some profit for feeding hungry
fakirs so that he could get some philosophical insights from them. Family ties could
not confine him at home and he set out on a journey all over the country and even
beyond to the land of the birth of Islam to learn about the true nature of all religions.
In Benares he came across the ideas of Bhagat Ravidas, among others, and learnt his
pads (hymns) so that he could bring back those ideas to be disseminated among his
followers. Forty one of these were finally included in the Adi Granth for their
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similarities to the dominant tenets of Sikh philosophy. The ideas did not lose their
relevance even after three centuries. Rather they were found to have acquired greater
relevance in the conflict torn and caste ridden society in India in the twentieth century,
when the poet Rabindranath Tagore picked out the anecdotes associated with the name
of this cobbler saint Ravidas and popularized his message across continents.

Bhagat Ravidas is known to have lived in the fifteenth century (the exact dates are
disputable) and claimed to have met Guru Nanak in Benares. Even if no such personal
meeting took place, Guru Nanak must have come across his teachings and found them
to his liking. Ravidas shared Guru Nanak’s ideas of nirguna worship, his sentiments
against caste discrimination, his repudiation of rituals and his insistence on the
obliteration of the self or ego (haumai).! According to some traditions Ravidas is said
to have been initiated to these ideas by the Brahmin Guru Ramanand (born in Melukote
in the south of India). Ramanand had derived his ideas from Raghavananda of the Sri
Sampradaya established by Ramanuj, who propagated the nirguna form of worship
and a personal relationship between the Creator and the mortal human(known as
Vishista Advaitavad).? However, he broke away from his preceptor Raghavananda on
the question of caste. While Raghavananda believed that Brahmanic leadership was
indispensable for the dissemination of true knowledge, Ramanand did not agree with
it. He wanted to break the monopoly of Brahmins and included several non-Brahmins
among his disciples.® This suggestion, however, is strongly resisted by the non-
Brahmin followers of Ravidas.* Callewaert and Friedlander also subscribe to this view
that the story of the initiation by Ramanand was a ploy of the Brahmins to appropriate
the glory of Ravidas to their community.

Ravidas is known to have been born in Sri Govardhanpur, located beyond the
southern walls of the Benares Hindu University. This village is still inhabited by the
Chamar community. But Ravidas never shied away from his association with the
leather workers and disposers of animal carcasses. His open declaration of his caste
identity in several of his hymns was probably an attempt to assert that it is much wiser
to rank a person by means of his deeds instead of judging him by his caste.

Nagar jana meri jati
bikhiat chamar

Ridhay Ram Gobind
gun sar

Sursaree salal krita
baruni re santa jan
Karata nahi pan

Sura apavittar mat abar

Jal re sursari milat nahi koi an
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Meri jati kut bandhla
dhor dhobanta nithi
Banarasi as pasa

ab bipra paradhan
Tihi karahi dandauti
tere naam sarsai
Ravidasu dasa ¢

Contact with Islam and the Sufi pirs had awakened the low castes to a new
consciousness of the worth of their humanity and they began to devise new ways of
establishing direct contact with God without the intervention of Brahmins and
Brahmanical rituals. Ravidas obliquely denied the theory of karma being the reason
for low birth and pointed out that ‘jao pe hum na pap karanta ohe ananta, patit paban
namu kaise hota ? (Oh boundless, if we had not committed any sins then how could
you be called the savior of the sinners?).’

In Ravidas’s perception true devotion to the Lord could help the human soul
overcome all its shortcomings and get elevated to a higher plane.

Tum chandan hum irand bapure sangi tumare basa
Nich rukhte uchh bhoye hai gandh sugandh nibasa®

The bhagat had the courage of conviction to seek his refuge in the company of
saints as he believed that in spite of all his worthlessness the Lord would accept him
from His own goodness.

Madhau sat sangati sarani tumhari
Hum augan tumh upakari®

Ravidas laid stress on a direct contact between the Lord and his devotee
without the help of rituals, pilgrimage or elaborate offerings. Viewed from the
perspective of purity and pollution, strictly speaking, all the offerings were polluted,
the milk by the calf having sucked the cow’s udder, water had been contaminated by
the presence of fishes, honey bees had sucked the flowers, the sandalwood tree was
spoilt by the snake coiling its trunk, nectar was churned out of the same sea which
yielded poison and incense and lamps were both spoilt by human sensory organs
having been pleased by their use during worship times. The true devotion of a pure
heart alone could be unpolluted and Ravidas wanted to offer that to his Lord.

Dudu to bachharay thanahu bitario
Phulu bhabari jalu mini bigario
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Mai Gobinda puja kaha laye charabau
Abaru na phulu anupu na pabau
Mailagar bereh hai bhuianga

Bikhu amritu basata ek sanga

Dhup deep naibedahi basa

Kaise puja karahi teri dasa

Tanu mana arpau puja charabau

Puja archa ahi nehi tori

Kahi Ravidas kavan gati mori '

For Ravidas the eighteen Puranas, sixty eight places of pilgrimage and the four
worlds were none of any value. The name of God alone was his prize possession and
that was the only thing he had as his offering to the Lord.

Das atha athsathe chare
khasi ihai bartapi hoi sagal sansare
Kahoi Ravidasu namu tero arti sati
Namu hoi Hari bhog tuhare.'!

It was on the strength of this devotion that he challenged his Hari that the Lord
could not elude him any more as his devotee had tied him in a bond of love.

Jau hum bandhe moh phans
Hum prem badhni tum badhe

Apne chhutan ko jatanu karahu
Hum chhute tum aradhe.'?

Bhagat Ravidas also challenged the notion that knowledge of God was the
monopoly of a particular class or difficult to attain without the mastery of complicated
procedures codified in books beyond the comprehension of the common people. For
him his Hari could be approached by anyone who would sincerely want him from the
depth of one’s heart.

Apan bapoi nahi kisiko
bhaban ko Hari raja
Moha patal sabhu jagatu
Biapio bhagat nahi santapa.'?

Bhakti or devotion can make one forget one’s self and a person can drown in
the ocean of love like a wave which had risen in a storm but which again mingles into
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the ocean once the storm passes away.
Jab hum hote tab tu nahi
Ab tuhi, mai nahi.

Anal agam jaise lahari moi
Odadhi jal kebal jal manhi.'*

Ravidas goes on stressing this inseparability of the human soul with its Creator
in all his writings. The Creator is present in the entire creation. The Supreme is
enjoying the world as part of all living beings. He is closer to us than we can imagine
and all that is happening in the mortal world is governed by his will.

Sarabe eku anekoi suami
Sab ghat bhugaboi soi

Kahi Ravidas hath poi neroi
Hoi su hoi. "

God and His creation were as indistinguishable from each other as a gold
bracelet from gold or waves from the ocean.

Between Thee and me, between me and Thee,
How can there be likeness and difference?
Likeness or difference as between gold,

And a bracelet made of it, as between water
And the waves that move on its surface.'¢

Ravidas lamented that only very few were aware of these philosophical truths
and they danced to the tunes of maya (illusions) just like puppets drawn by some
magician. Men run after ephemeral things, become proud of earthly possessions and
grieve when they lose those prized objects.!” The frail human fails to understand that
his soul is imprisoned in a cage of bones, flesh, veins and semen and forgets that he
belongs to the top of the tree. They build huge buildings and try to secure everything
in a futile manner, oblivious of the fact that their real size is never more than three and
a half cubit (the amount of land required for the disposal of their mortal remains).'8
But men are victims of the five dominant traits (Ripu) like lust, anger, illusion, pride
and intolerance.!” Ravidas was sorry to find men wasting their rare birth as a human
when they did not think of Hari (dulabh janamu punna phal payio birtha jat
abibaiki).?°

Ravidas himself had the rare insight to distinguish milk from chaff and he kept
his mind glued to his Hari like a peacock to a sacred hill or a chakor bird to the moon.
He wanted to be as constant as a wick to a candle and a pilgrim to a holy place. He
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was happy that his bond with his Hari has saved him from all other mortal bonds in
the world.

Jaha jaha jau taha teri seva
Tum so thakur auru na keva.*'

Ravidas had dreamt of an ideal world or Utopia (Begumpura or a city of no
sorrows), where there would be no grieving or suffering, where there would be no
worries, or sin or fear or death (khaufu na khata na tarasu jabalu)®* An important
characteristic of this ‘land of no sorrows’ was that no one tried to gather taxes or tried
to levy tribute, which testified to the main worry of Ravidas and other poor labourers
of his ilk in those times. That the common folk were plagued in those days by the
inequalities in the contemporary social arrangements was clear from the remark that

‘there are all equal, none second or third (dom na sem ek so ahi)’.*?

The songs of love that Ravidas sang touched a sympathetic chord in the mind
of his contemporaries and common people from far and wide and they became his
followers. The dream of the ‘city of no sorrows’ that he had instilled in the minds of
the common people travelled as far as distant Rajasthan and was said to have inspired
the Queen of Chittor to leave her palace household and spend her days in the service
of her Lord Giridhari. Traditions tell us that she was a Jhali or a daughter of the Jhala
clan. The mention of the word ‘Rana’ in the songs attributed to her, pointed to the
Rana of Chittor and the Jhali Queen being no other than the defiant Queen Mira Bai.
Mira took up Ravidas’s battle against caste discrimination and patriarchal norms, left
the comforts of the palace and a new community of marginalized people sprang up
around her.?*

Stories of defying caste by non-Brahmin thinkers and poets in the fifteenth
century acquired greater relevance again in the twentieth century when the non-
Brahmin movement in Western and Southern India led by Babasaheb B.R.Ambedkar
came to the fore. In 1932 a great victory was scored for the dalits when the MacDonald
Award granted separate constituencies to the Scheduled Castes, where they alone
would be able to elect their leaders. Gandhi took it for a vile attempt to bifurcate the
Hindus and went on a fast in the Yaravada jail in Pune.?®> The occasion so moved the
poet Rabindranath Tagore that he penned a series of poems on the saints from the
lower orders in 1932. One such poem was the Premer Sona (The Treasure of Love)?
which narrated how the Jhali Queen of Chittor defied her family priests and went to
embrace the teachings of the chamar Ravidas. The Queen’s sharp retort to the words
of disapproval from her family priest were replete with a poignance unknown in the
literature of the day.

The old Brahmin priest of the King’s house rebuked her for her desecration of
sacred law by offering homage as a disciple to an outcaste.

‘Brahmin the Rani answered, ‘while you were busy tying your purse strings of
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customs ever tighter, love’s gold slipped unnoticed to the earth, and my master in his
divine humility has picked it up from the dust.

Revel in your pride of the unmeaning knots without number, harden your
miserly heart, but I a beggar woman, am glad to receive love’s wealth, the gift of the
lowly dust, from my Master, the sweeper.?’

Tagore was known to have spent his childhood days in Amritsar in the
company of his father on their way to the Dalhousie hills, where his father
Debendranath Tagore used to spend his time in his quest for spiritual truth. His father
often took him to the Harmandir in Amritsar and listened to the recitals of Gurbani in
the Gurdwara. This childhood experience left a deep impression in his mind which he
had later mentioned in his Reminiscences (Jibansmriti). *® In his more mature days he
engaged his scholar friend Kshitimohan Sen (later appointed Principal of Tagore’s
school in Santiniketan) to acquire more knowledge of Gurbani and the Bhagats.
Kshitimohan’s early education in Benares and his service in the Chamba Hill state had
allowed him the opportunity to become familiar with the shabads of the Sri Guru
Granth Sahib. He had helped Tagore to brush up his early knowledge of Sikhism and
the Sikh scripture.?” Tagore found the stories of Bhagat Ravidas and his disciple Mira
or Jhali very appropriate as a warning to the upper castes among his countrymen. He
hoped to awaken a sense of self-introspection in them so that they would get happily
reconciled to the concessions extracted by Babasaheb Ambedkar after years of hard
struggle.

The Gurus and the Bhagats sang of love to resolve the conflicts of their strife-
torn land. They persuaded their countrymen time and again that all human beings,
irrespective of their caste and faith were creations of one and only God. Caste was
man-made and a person could always redeem his status in life through good deeds, his
birth notwithstanding. High thinking could make a person great and earn him the
reverence of all and vice versa. In their life time they were sometimes ridiculed,
ostracized (like Kabir) or martyred (like Guru Arjan Dev or Guru Teg Bahadur). And
yet these noble souls never ceased to preach moderation and mutual respect. Six long
centuries have passed since these people started their preachings. Their teachings were
handed down over generations and even in the last century the poet Rabindranath
Tagore drew his inspiration from their ideas. Bhagat Ravidas’s dream of the
‘begumpura’ still continued to elude his countrymen. But that did not undermine the
importance of his ideas or lessen their relevance. Even in the present context of the
country the ideas are no less topical or outdated. As the nation advances on its path of
progress it should always keep these messages from these marginal saints in mind and
try to chart their course of development on the path marked by these forward looking
saints.
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O people of the city everyone knows

I am a cobbler by trade and tanner by caste,

One of the low caste, and yet within my heart

I meditate upon God. If wine, which you think impure is made

Of the holy water of the Ganges, you holy men

Will not drink it, but that if wine,

Or any other liquid you think impure,

Is poured in the Ganges, the river remains holy.

Of low caste, by trade I am a cutter of leather:

I Benares I carried dead cattle to the outskirts.

Yet noble Brahmins now bow low before me;

Since the salve, Ravidas, takes his shelter in Thy name.
Adi Granth, ‘Siri Ragu’, p.93.
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You are the sandal tree

And I the poor castor-oil plant by your side:

From a mean shrub, I turned into a noble tree

When my foul smell was pervaded by your fragrance.
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O Madhav! I take refuge

in the company of your saints

I am worthless
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Adi Granth, ‘Siri Ragu’, p. 487.
Jal ki bhiti pavan ka jankha
Rakat bund ka gara
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Jaise tarabar pankhi basera.
Rakhahu kandh usarat niban
Sare tini hath siban.
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CONTRIBUTION OF MAHARAJA RANBIR SINGH TOWARDS
THE GROWTH OF PRINCELY STATE OF KASHMIR AND
JAMMU: A CRITICAL APPRAISAL

*Prof. Anju Suri' and Mamta®

Abstract

The present research paper while tracing the history of the rule of the Dogra Rajputs
and their dominance in Kashmir and Jammu state, focuses attention on the role and
contribution of Maharaja Ranbir Singh’s leadership and the changes brought by him
for the growth of crafts, trade, and industry and for the development of departments
of justice, education, and journalism in the Princely State. The Maharaja, possessed
an intellectually sharp mind; with his proficiency in many languages, he made a
mark of his state-craftmanship. He brought for his subjects unprecedented prosperity,
showed no sign of being intimidated by the British, cleverly and successfully foiled
all their attempts to foist the British Resident in the State, and maintained complete
independence in internal affairs, giving Kashmir and Jammu a remarkable political
identity. Besides, the present research paper encompasses various challenges faced in
the state including the terrible famine of 1877 affecting seriously the financial and
geographical health of the State. The paper presents the critique of the Maharaja’s
achievements towards the end in an endeavour to assess his personality and
contribution to the State in a just and fair manner.

Key words: Princely State, Kashmir, Dogra Rulers, Rajputs, Gulab Singh,
Ranbir Singh, Ranbir Penal Code, Famines.

Introduction

The Princely State of Kashmir and Jammu® is located on the Indian

subcontinent’s northern outskirts having a diverse landscape. The State resembles a
crown or a gem on the Indian map. China borders the State on the east, Pakistan on
the west, Afghanistan on the north, and the Punjab and Himachal plains on the south
and southeast respectively.

*Professor of History, Panjab University, Chandigarh
*Research Scholar, Department of History, Panjab University, Chandigarh.
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Tracing the political history of the State in the Middle Ages, it is observed that
the Mughal reign was just. The Mughal enlightened administrators of the state had
reduced taxes and put an end to the abuse of subordinate officials. The governors of
the State, however, in due course of time grew increasingly autonomous and arrogant,
especially towards the fall of the Mughal Empire. The Hindus were subjected to a
greater discrimination and the state descended into chaos as the authorities quarrelled.
“After Nadir Shah was assassinated, Ahmad Shah Abdali took over as ruler of the
Valley under the title Doordowran (pearl of the age), which was later corrupted into
Dooranee, becoming the first Durani Governor of the valley.”* The Afghans governed
the state between 1751 and 1819 in the deadliest manner possible.

During the Afghan or the Pathan era, chaos, violence, and inhumanity marred
the State. During this time, the state had twenty-eight governors assigned to it, a
majority of whom were barbaric and ruthless. Within no time, they enriched their
personal coffers as much as they could. They inflicted harsh brutalities on the pitiful
inhabitants of the valley, sucking the life out of them. The gross misgovernment
compelled the state’s citizens to approach the Sikh ruler Maharaja Ranjit Singh with
the hope that the Maharaja would rescue them from their suffering since they
themselves had fallen into such a state of lethargy, starvation, and poverty that they
lacked the ability to revolt on their own.

The Maharaja decided to help them and after numerous futile attempts, his
general, Mir Diwan Chand, along with Gulab Singh of Jammu, invaded the valley in
1819 via Shupian and succeeded in defeating the Pathan Governor of Kashmir
enabling the non-Muslims to regain influence on the state. Though there was some
relief provided to the inhabitants, especially the peasant class of the valley, the Sikh
rule was found to be non-benevolent and religiously in tolerant. This is obvious from
Moorcroft’s observation who remarks, “the Sikhs banned killing of cows and if a
Muslim Kashmiri, who is permitted by Islam to eat beef, slaughtered an animal of this
species he was hanged or stoned to death. Many a Muslim Mosque were seized and
converted to godowns.” The people’s spirits had become so dampened and stifled that
they were essentially feigning submission to whoever was in charge of them.

Maharaja Gulab Singh- Founder of Dogra Rule in Kashmir

Following Maharaja Ranjit Singh’s death in 1839, the Sikh soldiery erupted in
violence and rebellion, and Colonel Mian Singh, the Governor of Kashmir who had
been appointed by the Maharaja was assassinated by a group of mutinous soldiers. To
avenge his murder a force of roughly 5000 troops was dispatched to Kashmir to re-
establish power, ostensibly under Gulab Singh’s command. “Gulab Singh put down
the rebellion in Kashmir, appointed his own governor, Sheikh Mohidin in 1842 and
became the de facto ruler of the valley from then on, even though it was formally under
the control of the Sikh monarchs in Lahore until 1846.”°
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Since Gulab Singh was the founder of the governing dynasty of Dogras, it is
appropriate to know as to who he was and where he came from. Gulab Singh was a
Dogra Rajput, who lived in the Dogra area, a hilly region running down to the Punjab
plains from the snowy range that borders Kashmir on the south. His distant relatives
were the Rajputs, who had been involved in military actions for years. Hailing from
Oudh or Rajputana, they finally relocated to the Punjab and settled in Mirpur, the
Dogra land. After that, one branch moved to Chamba, another to Kangra, and Gulab
Singh’s branch moved to Jammu. Gulab Singh distinguished himself in rendering
services to Ranjit Singh and acquire his favours. He continued to work for the Sikh
monarch and gained such clout that when the Sikhs seized the principality of Kashmir
and Jammu, Ranjit Singh bestowed upon Gulab Singh, the title of ‘Raja’.Gulab
Singh’s armies, under commander Zorawar Singh, conquered Ladakh and Baltistan in
the course of next fifteen years or so, and even invaded Tibet, where Zorawar Singh
was killed and his army was defeated. After the death of Maharaja Ranjit Singh, Gulab
Singh had established his control in Jammu and neighbouring areas including Ladakh
and Baltistan, and he became a dominating force in Kashmir, which was still governed
by a Sikh governor.

Vigne,’ the traveller, informs us about his brutality and authoritarian demands,
but at the same time he also refers to his religious tolerance and liberality. Though
Gulab Singh was never a popular figure as an authority and the people generally feared
and despised him, yet he was courageous and energetic, and most importantly, he was
successful.

Maharaja Ranbir Singh- Heir to the throne of Maharaja Gulab Singh

Of course, Maharaja Gulab Singh’s role in the unification of the vast polyglot state of
Kashmir and Jammu ranging from the Punjab plains to the Pamir plateau, cannot be
underestimated. On account of oedema, Maharaja Gulab Singh’s health began to fail
in early 1856 and he chose to abdicate® the throne in favour of his son, Ranbir Singh.
On February 20, 1856, Ranbir Singh succeeded to the throne of the State, assuming
the title of “Maharaja”, at the young age of twenty-six, while Gulab Singh was now
appointed as the governor of Kashmir.” Ranbir Singh was also officially recognised
by the British as the ruler of the state the same year. The following year, Maharaja
Gulab Singh breathed his last.

The circumstances under which Maharaja Ranbir Singh assumed the throne
were not pleasant and conducive. The newly formed state was still in the early stages
of development. It appeared to be a loose conglomeration of various geographical,
ethnic, religious, cultural, and linguistic entities. The political entity on the state’s
outskirts constituted a severe danger to the state’s territorial sovereignty. The economy
of the State needed to be reorganised. The fact that the powerful colonial authorities
were aggressively attempting to intrude the state’s royal authority, further complicated
the matter.
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Mabharaja Ranbir Singh, possessing tremendous courage and wisdom to deal
with the tough situation, did not take long in transforming the state into one of the
largest, best-managed, and most culturally advanced states in the world.!® He had
taken over from a government that was unorganised and whose economy was in tatters
to bring in with his dedicated efforts the period of wealth, peace, and reform for his
citizens in the State. He zealously enunciated policies and prospective methods to take
out the state from the quagmire of poverty and exploitation.

The Maharaja had enough experience and rigorous training under his father to
take on the onerous role of the ruler of the State. He was motivated by a youthful,
ambitious, and passionate desire to improve the state’s socio-economic situation. With
his political sagacity, he was not only successful in protecting the state’s borders but
also in introducing a modern administrative framework over the entire territory of the
State. He went on to create and implement the Ranbir Penal Code, which served as the
conceptual underpinning for his government. While his efforts to modernise the postal,
educational, and revenue systems propelled the state forward, his patronage of
literature and architecture, as well as his religious and cultural policies, contributed
significantly to the creation of a syncretic cultural space that became the state’s
hallmark. He contributed to enrich religious architecture and transformed the entire
landscape, earning it the moniker “city of temples.” Undoubtedly, in the milieu in
which he reigned, Maharaja Ranbir Singh emerges as a fascinating figure who
deserves praise and appreciation in the history of India in general and in State of
Kashmir and Jammu in particular.

After assumption of gaddi in 1857, Maharaja Ranbir Singh continued with his
father’s legacy of being steadfast in loyalty to the British. In the first year of his reign,
he offered valuable services to them unselfishly and ungrudgingly during the siege of
Delhi. He gently had refused the British offers of provisions for his men, and a jagir
in Oudh offered as a reward for his meritorious services. He proudly claimed that he
had rendered services to the British out of his unswerving loyalty and kindness without
having any nefarious purpose of obtaining a recompense.

The Maharaja was eager for an immediate change to better the life of his
subjects because he felt accountable to God for their well-being.!! But to effect the
change was a herculean task because the Dogra inhabitants were quite backward and
conservative who had been resisting the British reforms for a long time and as such
the state had remained backward. In the early 1860s, agriculture was declining and the
people were wretchedly impoverished. There were a few men who made a decent
living but none of them had an affluent appearance. Sir Francis Younghusband
observes, “there were virtually prohibitive charges put on any products, imported or
exported.”!'? Moreover, justice had been reduced to a farce to become a commercial
commodity.

By this time, after having annexed Punjab in 1849, the British had firmly
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asserted their authority as a Paramount Power in northern Indian States. The uprising
of 1857 came as a challenge to the British authority but the revolt was quelled, and no
evidence of resistance could be found anywhere in the country.!* Kashmir and Jammu
had been a source of concern for the British at this time, where in view of strategic
importance of Kashmir and Gilgit, the British keenly proposed to appoint a British
Resident but Maharaja Ranbir Singh did not agree. Using the weapon of their
diplomatic manoeuvrability, the British had started alleging the Maharaja of gross
misgovernment. The Maharaja was accused of being careless towards his subjects who
were subjected to brutal treatment by him. These accusations had a little impact as the
Mabharaja being a liberal and progressive ruler was popular among his subjects. He had
made a close contact with the subjects who admired him for attending to their needs
and contributing towards the growth of the state.

The Maharaja upheld the traditions and took a personal zealous interest in his
people’s public and private concerns. He made himself approachable in his Durbar
where anybody could come to express his grievance and submit a complaint, if any.
He possessed a sharp and retentive memory by virtue of which he knew and recalled
minute details of thousands of individuals and their relationships. It had been observed
that at times when his officers had failed to persuade any powerful group or individual,
the Maharaja’s pleasant comment, even if coupled with a reprimand, was enough to
bring the situation to a peaceful conclusion.!* The Maharaja took upon himself the
responsibility of carrying reforms in different departments to overhaul their
administration and for ameliorating the lot of various sections of his people.

Reforms of Maharaja Ranbir Singh

The Maharaja took special care of removing the previous drawbacks of the
administration of the state in an endeavour to erase the wounds of mismanagement,
maladministration, and harshness of the rule of the Afghans and the Sikhs, which had
landed his subjects into the state of plight. He introduced reforms in various
departments for the cause of uplift of people and the state.

Judicial Administration

According to W.F. Willoughby, the primary responsibility of a government is
to maintain law and order and to administer justice between the state and its
inhabitants. (Principles of Judicial Administration, 1929). The edifice of an efficient
state rests on an efficient judicial administration, and if the ruler does not inherit the
same, it becomes his imperative duty to set up one. Maharaja Ranbir Singh inherited
a judicial system that was both antiquated and inadequate, as well as arbitrary. From
the days of the Afghan and the Sikh control, when the court of justice in the state was
only “a sham” from where no appeal could be made and the state was devoid of any
definite rules, the law and justice was largely unknown to the people. During these
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repressive circumstances, justice had become a commercial commodity. “The feature
of justice was that those who could pay at any moment got out of jail, while the
impoverished suffered and died nearly without hope.”!> Maharaja Ranbir Singh’s
father, Maharaja Gulab Singh during his reign had failed to make a significant reform
in the then existing judicial system. As such, no specific law courts to dispense justice
could be established by him. Hardly any instruction existed in the form of a rule of
procedure and hardly any trained individual could preside over the law courts.

Maharaja Ranbir Singh knew it well that without an effective, inexpensive, and
timely justice, the lot of the subjects could not be bettered. His Ashokan statement that
“he considered himself responsible to God for the welfare of his people” reflects his
concern for the uplift of the situation of the populace.'® He claimed that he worked
hard to improve the legal system and pressed into service the physicians of Hindu and
Mohammedan law. He began the task of reorganising the entire judicial system with a
zeal.

Codification of Laws

The civil and criminal laws were codified for the first time in the state’s history. A
criminal code along the lines of Macaulay’s Code was drafted, which contained as
brief as one hundred sections. It was called Ranbir Dand Bidhi and was published as
a bilingual treatise in Dogri and Persian. The Maharaja side by side ordered the
preparation of a detailed criminal code consisting of 203 parts with punishments
defined for each offence; this code differed a little in spirit from the Indian Penal Code.
A civil code known as Zabita-i-Diwani was also drafted and published. Besides, Jangi
Ranbir Dand Bidhi, a distinct code for the State Forces, was released. Until 2019, this
set of rules, together with later changes, comprised the basis of law and judicial
procedure in the State.

Undoubtedly, “Ranbir Singh made sincere efforts to introduce Ranbir Penal
Code with written civil and criminal laws combined together, which was followed
throughout the state of Jammu and Kashmir.”!” The code remained in force until
recently when the Indian Parliament passed a bill on August 5, 2019 repealing the
provisions of Article 370 of the Indian Constitution.

High Court and The Jury System

In 1877 was established a High Court in the State which had the power of a
comprehensive supervision and control over all other civil courts which had been
placed under its jurisdiction.!® In 1880, the jury system was introduced in the City
Courts of Srinagar and Jammu. In each Court, besides a presiding officer, there were
2-4 jurists appointed by the Maharaja who were all worthy men commanding a high
public respect. The members of the jury were appointed for the term of three-months
during which time, they received regular pay as the state employees. The members
represented both the Hindu and the Muslim communities. “The Jammu City Court had
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two jurists, one of whom was a Muslim and the other a Hindu while the Srinagar City
Court had a presiding officer along with four public men, one Kashmiri pandit and
three Muslims, of whom one was a Shia.”!”

Communication System

Mabharaja Ranbir Singh in order to efficiently man his big and vast State bordering the
Afghan and Korakoram mountains to the north and northwest was keenly desirous of
establishing a strong network of communication system. Before he had assumed the
throne of the State, only bridle trails existed between the Kashmir Valley and Jammu,
and a few other far-off locations. As soon as the State was hit with the severe famine
of 1877 and his government faced the utmost difficulty in carrying food due to the lack
of motorised highways, this reality came to his immediate attention. Soon the State
witnessed modernization in road construction and the motorised highways, unknown
hitherto, traversed the State.

Likewise, “Ranbir Singh increased the number of dak chowkis between Jammu
and Srinagar from 38 to 136, with two runners at each chowki in an effort to speed up
postal connections in order to support his expanding influence over Gilgit and the
nearby frontier tribes.””?° The Maharaja duly recognised the effectiveness of the British
Indian postal system. He got assistance from Lieutenant Governor of the Punjab for
implementing the system in his state. Dual postage on Indian rates was made
obligatory for any letter going outside the state; one copy had to be in British stamps
and the other in state stamps.

Police

Maharaja Ranbir Singh believed that the well-organised police was a crucial
component of the legal system which was essential for upholding peace and order
among the masses. He realised its importance more during the Srinagar unrest between
the Shias and the Sunnis. The police force of the State “was re-established in 1882
under the command of a chief referred to as the Officer General Police.™! Each district
had a regular police force that was supervised by an inspector with assistance of a
deputy inspector. To facilitate the police officials, manage their affairs more
effectively, police circles in Jammu were reorganised. There were police chaukies put
up at all of the ferries, frontier posts, and along the routes. Each chauki had a police
unit of four constables working under a sergeant.

In Kashmir, police stations and chaukis had been installed throughout all the
wazarats. Previously, police were only stationed in the capital and a few chosen towns.
The police force was controlled by judicial officers and later on by the wazir-wazarats
(i.e., deputy commissioners). No specific changes were made in the districts of
Ladakh, Iskardu, and Gilgit, where the police continued to report to the wazir-wazarat
as previously.?? The police officers and constables had swords and firearms at their
disposal.
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As a result of police reforms there was a “reduction in crime incidence by
around 25 percent in Jammu Province and by about 78 percent in Kashmir Province.”??
This appears to have helped the law-and-order situation in the State. Jail organisation
was also a critical component of both judicial and police administration. Although
“two jails were established, one at Jammu and one at Srinagar, and the same were
maintained till 1884>* without any increase, the state of the jails appears to have been
subpar, and the accommodations insufficient. Due to climatic concerns, prisoners from
Ladakh and Iskardu were not transferred to jails in Srinagar or Jammu, but were
instead kept in tiny lock-ups at their respective locations.

Development of Trade, Crafts and Industries

Maharaja Ranbir Singh recognised the need to promote trade, crafts and industries in
his State especially with the dedicated intention of providing substantial employment
to the Kashmiri people, who were forced to remain confined to the four walls of their
houses for a longer duration of time in a year due to harsh winters. The Maharaja
extended the state support for the reorganisation and restoration of the valley’s
traditional trade and crafts as well as for promotion of new enterprises. During his rule,
the shawl business witnessed a boom which catered well to the needs of the workers
providing them the jobs and a living wage.?> Kashmiri shawls were a source of pride
for every girl at her wedding throughout Europe, and particularly in nineteenth-century
France.?® The shawl business was on the verge of rebirth when Maharaja Ranbir Singh
resurrected the shawl business in the year 1860 by allowing the weavers to change
employers, thus adding up to the number of shawl weavers with total numbers reaching
to 30,000.2” Further, the Maharaja in order to re-establish the industry, remitted the
tax, which generated the revenue of rupees twelve lakhs to the State.”® The shawl
industry witnessed a prosperity with a considerable increase in export of shawls. The
shawls worth rupees twenty lakhs were being exported annually thus incurring an
income of rupees thirty lakhs between the years 1862 and 1870.Unfortunately,when
the war broke out between Germany and France in 1870, it seemingly sealed the fate
of this industry.?

The silk industry of the State attracted special attention of the Maharaja. He
established a silk factory and made a concerted effort to promote silk across the State.>°
The Maharaja who was anxious for the growth of the silk business helped to put it on
a solid foundation.’! Under the able guidance of the Maharaja, the fabrication of silk
shawls was regulated by the Daghshawl, a major government organisation. About 200
people worked for the department, which was commanded by an official known as the
Darogha.’? The department was also given a set of guidelines to help improve the
sector.®® Since, this sector was so profitable in Kashmir, the state’s revenue was
majorly generated by it. Kashmiri shawls were in high demand in India and Europe,
which is why a majority of the people in Kashmir relied on this trade.** The finest
shawls produced in Kashmir in those times are reported to have been woven under
Maharaja Ranbir Singh’s reign. “They had superb texture, were extremely soft in
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colour, and had the most famous and colourful pattern, which was in the eastern style
of ornamentation.”?

Education and Literature

Maharaja Ranbir Singh possessed a scholarly bent of mind and he liberally patronised
the growth of education. His personal interest in the advancement of education was
not limited to the state, but spanned a broader spectrum. He gave generous grants to
Sanskrit institutions in Benaras and established a large pathshala in Kashi for which
he paid all expenses.

His achievements in the sphere of education inside his own state are more
noteworthy. Regular schools, pathshalas, maktabs were instituted and various
vocational programmes were introduced by him. He established vocational training
schools and encouraged craftspersons’ children to attend the school. In one of his
proclamations, he boastfully remarked that his government had opened up madrassas
and pathshalas in all the cities and the towns. His passion for the education and
training of boys was so strong that early in his reign, he issued the State directive of
the compulsory schooling. He expressed concern that some individuals did not devote
as much attention to their sons’ education as was necessary. As a result, he made the
decision to build contemporary schools for the arts, languages, crafts, and technical
sciences.’® “Ranbir Singh also allowed shudras to study scriptures and receive
education in his pathshala system, but this should not be interpreted as the entry of all
impoverished classes into state institutions.”’

Maharaja Ranbir Singh was a linguist who studied Sanskrit and Persian and
enjoyed speaking Pashto. He spoke Pashto with his Afghan security.®® In the
Raghunath Temple complex, he constructed a Sanskrit pathshala which taught
grammar, philosophy, poetry, mathematics, Euclidean geometry, and the Vedas.> He
was passionate about bringing knowledge to the masses. When the Punjab University
was founded in Lahore in 1882, he gave a contribution of rupees one lakh (equal to 46
million rupees or US $600,000 in 2020). As a mark of gratitude, he was named the
university’s  first fellow.* The Maharaja usually met and conversed
with intellectuals and learned people from diverse fields on a regular basis.

For the promotion of higher education, the Maharaja established in the State
two colleges, one in Jammu and the other in Srinagar, with 400 and 450 students on
rolls, respectively. Both these colleges were affiliated with then formed Punjab
University. English, Shastri or Sanskrit, vernaculars, Persian, and medicine, including
Ayurvedic and Unani systems, were among the subjects taught in these institutions.
The government also funded in these colleges the study of early Kashmiri literature,
foreign experts’ research trips, and a plethora of editorial operations, particularly in
Sanskrit, which resulted in the production of important works in Indian historiography.

In the realm of literature, the Maharaja not only promoted the growth of Dogri,
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but also spent a significant amount of money in collection of Sanskrit and Persian
manuscripts, which are now housed in the state archives and the library of the Sri
Raghunath Temple in Jammu.*! In 1875, Ranbir Singh had this manuscript sent to Sir
William Muir, the then Lieutenant Governor, who further sent it to Von Roth. “In the
entire domain of Indian manuscript tradition, there is no single manuscript that claims
so much interest as the unique birch-bark manuscript of the Kashmirian Atharva
Veda.”*

Rise of Journalism

The story of Maharaja Ranbir Singh’s scholastic and literary achievements would be
incomplete without a mention of the rise of journalism in the state. Newspapers and
magazines have begun to follow the printing industry’s progress. “The Bidya Bilus, a
weekly publication, was produced as the official organ of the Bidya Bilas Sabha, a
literary group whose patron was the Maharaja himself.”* In keeping with Ranbir
Singh’s interest in promotion of multilingual literature, this literary periodical
recorded the proceedings of the Sabha in Urdu and Hindi languages alike. In 1876
onwards began to be published Taha-i-Kashmir, an Urdu daily edited by a veteran
journalist, Munshi Harsukh Rai, who remained hitherto the editor of the paper, ‘Koh-
i-Noor’, published from Lahore. “The Jammu Gazette was edited by Munshi Nissar
Ali Shohrat. It is to be observed that both of these publications were published in
Srinagar.”*

Maharaja as a Builder

Maharaja Ranbir Singh was a master builder of temples, including those dedicated to
Raghunath, Shiva, and Gadhadhar. With shikhras and kalash, they are all basic in
design. They are more akin to modern Indian temples than they are to the traditions of
old Kashmir’s viharas and temples. He restored several historical buildings and
developed the Mughal gardens. “Maharaja Ranbir Singh established the Dharmarth
Trust, Jammu & Kashmir, to oversee the appropriate preservation of all of these
structures.”® A series of massive and beautifully executed temples in Jammu were
constructed by him, the most prominent among them was Sri Raghunath Temple
complex and the Sri Ranbireshwar Temple in Jammu. “Maharaja not only constructed
temples in Jammu town but also a whole string of temples was constructed from
Purmandal and Uttarbehni down to Jammu which sort of reflected an Uttar Kashi, a
Varanasi in North India.”*

Despite being a diehard Hindu, he was not intolerant of other faiths. Indeed, it
was under his rule that the Jama Masjid in Srinagar was rebuilt and a water conduit
for ablutions was built inside the Masjid. W.R. Lawrence,*” who knew Maharaja
Ranbir Singh personally, complimented his pacific and tolerant attitude towards other
faiths and secular religious approach, calling him “a model Hindu monarch, committed
to his religion and Sanskrit studies but courteous and tolerant to the Muslims to whom
he gave free expression of their religion.”*?
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State Support During Famine of 1877

All of the Maharaja’s prospective and populist initiatives to better the socio-economic
conditions of the shawl weavers, agriculturists, and other labour classes received a
severe joltwith a terrible famine ravaging the valley in 1877 which caused an acute
shortage of food grains. To combat the disaster, the Maharaja used his ample resources
and administrative machinery. The British officialdom, cooperating with the Anglo-
Indian press, poured gasoline on the fire by fabricating unbelievable fake reports about
the State Government’s tepid approach and using the situation to defame the Maharaja.

The British took no time to accuse the Maharaja of drowning one and a half
million of his poor Muslim followers in the Wular Lake “to save his grains”, and they
reinforced their claim with a counterfeit letter of the Maharaja authorising the heinous
deed.* An inquiry was held by a panel to investigate the truth behind the allegations.
The Maharaja pleaded that he was steadfast in his sincerity to extend all possible
support to alleviate the suffering of a majority populace at time of the calamity. The
people who were allegedly drowned in the Wular Lake appeared before the inquiry
panel in flesh and blood, exposing the officer on special duty’s duplicity in colluding
with a group of Kashmiris. In fact, the real intention of the British was to look for an
excuse to interfere in internal administration of the state affairs through foisting a
British Resident at Kashmir and asserting their paramountcy. Earlier in 1873, the
British Governor General had proposed an appointment of a British Resident at the
Kashmir Durbar in a despatch. Sharpley reacting to the proposal, the Maharaja pointed
out in a well-reasoned statement that the Amritsar Treaty of 1846 included no
provision for the appointment of a Resident Officer in the State.’® The Maharaja’s
prior diplomatic education and training enabled him to dismiss unfair, unjustified and
unreasonable British concessions that went beyond the previous treaties, agreements
and sannads concluded between the British and the State.

When the British failed to get the Resident appointed there, they resorted to a
low tactic and launched a smear campaign against the ruler and his government.
However, “entire nefarious game plan of the British to assert themselves in Kashmir
collapsed and turned into a catastrophic disaster.”!

A Critique of Maharaja Ranbir Singh’s Administration and Reforms

Since no rule is perfect, the administration and reforms of Maharaja Ranbir Singh also
suffered from several drawbacks. There was a heavy taxation system in the state under
his rule. It is to be noted that wool was taxed in the State as soon as it entered Kashmir.
The manufacturer was taxed for every worker he hired, for every stage of the process
based on the fabric’s worth, he went through. Similarly, the merchant was taxed before
he could export the products.®® Butchers, bakers, carpenters, boatmen, and even
prostitutes were not exempted from taxation.’® The poor coolies, who were hired to
carry burdens for travellers, had to forego half of their wages for paying taxes. The
means of communication in the interiors of the State were so crude and unpleasant that
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people had to carry things on their own instead of animals. “... the new assessment of
the land revenue was three times as heavy as that of the amount demanded in British
districts in the Punjab.”>* There was still a lot of uncultivated land, and the people were
reluctant to cultivate it since they were uncertain when they would see the fruits of
their labour under the then existing system of land revenue management.

The administration was often found unprepared to deal with natural disasters
like famine or flood causing hunger, starvation, disease, epidemics and huge suffering
to the people. It was the case when the famine of 1877 had hit life in the state and no
ready help could be extended or measures taken to mitigate the disastrous effects of
the catastrophe.>® The following year was also hard and unfavourable, and the normal
circumstances did not return until 1880. Furthermore, state of communications was so
poor and under-developed that the necessity of food, which was plentiful in the
neighbouring provinces and the states, could only be imported with an extreme
difficulty. A huge damage to the human life may be gauged from the fact that two-
thirds of the people died due to the natural disaster coupled with the unpreparedness
of the administration to cope up with it. “The horrified impact of the disaster all these
years may be estimated from the facts that several areas of the valley were completely
abandoned, many villages lay in ruins and half of the Srinagar city got destroyed.”>®
Besides, trade came to a halt, and work became scarce. “The big tragedy exposed the
glaring flaws in the system that the current dynasty had inherited from their uncultured
forefathers, and which they had not been able to eliminate in their thirty years in
control of the valley.”’

The afore said criticism must not belittle the achievements of the Maharaja
who of course was conscious of the drawbacks and limitations of his rule and made
continuous endeavours to improve his administration and cater to the needs of his
people. During the last five years of his reign, the first major steps were taken towards
resolving this awful situation. To begin with, the land revenue had been accurately
appraised. The land revenue had been fixed in cash for a specific number of years, and
the state’s portion had been significantly decreased. For improving the state of
transport, a first-rate cart route was built up in the Jhelum valley. The high trade duties
were decreased. Officials were paid and trained well. Surveys for a railroad were
completed, and work on a massive plan to drain the valley, recover waste land, and
mitigate floods had begun. As a result, the income of the State had more than doubled,
despite the state receiving a lesser portion of the cultivator’s yield. Land was being
gobbled up at an increasing rate. The population continued to rise. The darkest days
were almost over, and the future prospects and prosperity were brighter.
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JAIN-BUDDHIST SANYASIS, SIKH GURUS AND THE
FORMATION OF A CRITIQUE OF RELIGIOUS ORTHODOXY

Dr. Ashish Kumar*

Abstract

Jainism, Buddhism and Sikhism, generally considered as minority religions, emerged
at different times in pre-modern India with a critique of the religious orthodoxy. The
Jain and Buddhist Sanyasis challenged the varna-jati hierarchy, animal sacrifice and
brahmana hegemony, and they popularised a monastic lifestyle that rejected the
material world. Contrary to them, the Sikh Gurus developed a fine balance between
the material world and ascetic ideals, and they fused the both, sanyasi (ascetic) and
grihastha (household) traditions into one by living a life of householder, while on
their spiritual quest. The Jain and Buddhist Sanyasis and the Sikh Gurus, the paper
argues, formed a critique of religious orthodoxy and developed a lifestyle for them
and their followers that was an alternate of the one based on varna-jati hierarchy.

Introduction

In India, religion is a way of life. Besides Hinduism and Islam, Jainism, Buddhism
and Sikhism, minority religions in terms of numerical strength, are present in India
and people associated with these profess their respective faiths freely. One of the
common and most important characteristics of these minority religions, which came
into existence at different times in pre-modern India, is their non-conformist attitude
towards Hinduism and Islam. There is unanimous agreement among the scholars at
the point that these sects emerged with a strong critique of the religious orthodoxy of
their respective times, and in spite of that, these have managed to find a considerable
following. A challenge to varna-jati social hierarchy, to priestly domination and also
to lavish rituals on the one hand and advocacy of piety for all, forgiveness, truth,
good character, charity and simple living are some of the common features of these
non-Brahmanical religions that the Buddhist and Jain Sanyasis, and Sikh Gurus
preached to the laity. This paper is an attempt to study the commonalities as well as
differences among the non-Brahmanical religions of pre-modern India with a focus
on the role of Sanyasis (Mahavira and Buddha) and Sikh Gurus in the formation of a
lifestyle that was an alternate of the one based on varna-jati hierarchy.

" Assistant Professor, Department of History, Panjab University, Chandigarh
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Material Background of Jainism, Buddhism and Sikhism

The sixth century BC was a period of multiple developments in the area of polity as
well as economy with far reaching changes in the northern India. With the
emergence of kingdoms (e.g., Magadha, Kasi, Kosala, Vatsa, Surasena, Avanti etc)
and their constant competition for dominance, the political situation had become
more complex in the Ganga Valley. Simultaneously the emergence of urban centres
(e.g., Rajgriha, Kaushambi, Vaishali, Pataliputra, Kasi, Ujjain, Taxila etc.) provided
a space for intense philosophical debates, which became instrumental in the
formation of new belief systems. The rise of monarchical kingdoms coincided with
the emergence of landed property corresponding to the unequal power relations and
access to resources. With the setting in of peasant economy the class of gahapatis
began to emerge. They controlled large landed estates and required the labour of dasa-
karmakaras (slaves and hired labourers) to cultivate these. The story of gahapati
Mendaka in Vinaya text mentions that his son was paying to dasa-karamkaras their
wages in cash and the daughter-in-law in kind, and this story clearly indicates to the
prevailing social inequality at the time of Buddha and Mahavira.

It’s noticeable that besides Buddhism and Jainism there were several
heterodox sects present in the Ganga Valley like Ajivikas with the philosophy of
‘pre-determination’ and Lokayatas with the philosophy of ‘materialism’. Ranabir
Chakravarti points out that in Brahmanical literature the word nastika °...does not
mean atheists, but refers to those who did not subscribe to the authority and
infallibility of the Vedic tradition...As the Buddhist, the Jain, the Charvaka and
Lokayata challenged the authority of the Vedas, they were labelled as nastikas.”!
The heated debates and discussions were the part of urban centres where various
religious sects were competing to mobilize followers in their support. Almost all of
these sects, in spite of their ideological differences, attacked the Vedas and
challenged the brahman’s orthodoxy and dominance. Such sects other than
Buddhism, are described as ‘egg-wrigglers’ in the Buddhist literature. In fact, the
new developments in polity and economy had a direct influence upon the societal
changes which were in favour of un-orthodox thinking and new philosophical
speculations. Both Buddhism and Jainism had been intimately associated with the
urban centres and traders as well as artisanal communities, with a less, if not
complete neglect, of the peasantry. The spread of Jain and Buddhist sites indicates to
their presence either near the cities or inter-and-intra regional trade routes.

The four-fold varna hierarchy (brahman, kshatriya, vaishya and shudra) had
placed the people either associated with agriculture or trade at comparatively a lower
social position even though extensive resources were controlled by them. The
development of dissatisfaction and a desire for social upliftment was quite obvious
among such groups that largely consisted of the wealthy gahapatis (big landowners),
setthis (merchant-financiers), vanikas (petty traders) and people associated with
various crafts.> The critique of the dominating ideology, i.e., Brahmanism came in
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this situation from Jainism and Buddhism which though questioned the very basis of
the varna based social hierarchy but did not reject it completely. The rationale
philosophical edifice proposed by these two religions appealed to the masses
particularly those who already were seeking ideological support to their professional
activities and upward social mobility. Interestingly it was not the vaishyas but the
kshatriyas, if we talk in terms of varna identity, who took the lead and came in
protest of Brahman’s domination. Both Mahavira, the twenty-fourth tirthankara of
Jains and Gautama Buddha, the founder of Buddhism came from kshatriya families.

The Vedic sacrifices included destruction of wealth in terms of cattle as well
as agricultural products for social status by demonstrating one’s wealth and control
over resources besides being a religious expression for spiritual gains. Brahmanas
and kshatriyas were closely associated and depended upon each other, former for
wealth and subsistence while later for status. But once the peasant economy began to
develop and land emerged as a source of wealth and subsistence the centrality of the
sacrificial rituals began to be questioned. Moreover, since the bullocks and cows
were required in various agricultural activities e.g., to pull the plough and bullock-
carts etc., the expansion of agricultural economy necessitated a discontinuity of the
Vedic practice of killing of cattle in sacrifices. The kshatriya had access to resources
as being a ruler or a member of ruling class through taxation and voluntary gifts but
the destruction of resources in Vedic sacrifices had circumscribed his authority.

The Upanishads that developed as a critique of Vedic sacrifices had proposed
a new philosophy that emphasised upon the notion of atman (self) seeking union
with brahman (universal soul) to attain moksha (liberation). The new philosophical
doctrine held karma important as controlling one’s new existence after death.
Sanyasa (renunciation) was proposed as a mean to attain moksha or liberation of self
(atman) after its merger within the brahman (universal soul). But the Upanishadic
philosophy was confined within few groups consisting of both brahamans and
kshatriyas, who kept it outside the reach of ordinary people at large. Both Jainism
and Buddhism borrowed several ideas from Upanishadic philosophy, out of which
karma theory and notion of moksha are being the most important ones. However,
considering Buddhist and Jain doctrines as simply a replica of Upanishadic
philosophy, would be a wrong analysis. In fact, the borrowed ideas of Upanishads
were reframed and further developed by both the heterodox religions, and they were
spread among the masses in more simplistic way.>

On the other hand, Punjab, the land of five rivers or the inter-fluvial regions,
the doabs, has been the cradle of Sikhism from the very birth of the religion in the
fifteenth century onwards.* The region of Punjab has always been exposed to
external influences both in terms of trade and commerce on the one hand and
invasions and raids on the other. The Indo-Aryans, Greeks, Saka-Pahalvas,
Kushanas, Huns, Arabs, Mongols, Turks and Afghans were some of the groups
which entered into the subcontinent and first settled in Punjab. Many of them
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married to local women and introduced alien languages. Hence it would not be
wrong to say that the Punjabi people, their language and culture developed out of the
fusion of various ethnic groups, their languages and cultures.

Romila Thapar brings to our notice of the conspicuous absence of land grants
from the Punjab region in the later part of the first millennium AD, when almost
entire Indian subcontinent witnessed a spurt in land grants in hitherto forested and
non-agricultural regions. It is suggested that agriculture was less developed in Punjab
plains and the region lacked firm Brahmanical roots in comparison with the
neighbouring hill regions of Kangra and Chamba (in Himachal Pradesh) or other
parts of the subcontinent. Situation began to change at the end of the first and the
early half of the second millennium AD due to the migration of Jat population into
Punjab and expansion of agriculture in the region, particularly in upper doabs.’ The
establishment of Delhi Sultanate stimulated the growth of artisanal and trading
communities as the new rulers required their services. One of such trading
communities was of the Khatries to which Guru Nanak belonged.

By the time of Mughals, agriculture developed in Punjab and it emerged as
one of the high revenue yielding region (Lahore Subah). It appears from the writings
of Sikh Gurus that the rural society was not egalitarian rather was divided into the
peasantry with land-holdings and agricultural labourers. In comparison with other
parts of the subcontinent caste stratification of society was less rigid though its
presence cannot be denied. Moreover, the Turk invasions ousted the Rajputs from
this region which had a direct impact upon the position of brahmanas and other
higher castes, who were forced to adopt lower occupations. Brahmanas also lacked
control over land unlike other parts of the subcontinent, where they owned much of
the landed property. Interestingly, even though the founder, Guru Nanak of Sikhism
and his successors belonged to non-elite Khatri families, but the backbone of
Sikhism was formed by several lower caste professionals including Jat (peasants),
Tarkhan (Carpenter), Lohar (Blacksmiths), Nai (Barbar), Sunair(Goldsmiths),
Chhimba (Cotton printer), Machhi (Water-carrier), Dhobi (Washerman), Kumhar
(Potter), Teli (Oil-presser), Chandal (Out-caste) and several others®; as these
communites had been in a caste hierarchy assigned a lower position, they were
despised by upper castes, such as, Brahmanas and Rajputs.

The Arab and Turkish invasions in the latter half of the first and early second
millennium AD changed the socio-political landscape of northern India forever. The
political authority came into the hands of Muslim rulers while the population at large
remained Hindu even after a large scale forcible as well as willing conversion to
Islam mostly by the lower castes. Such conversions radically changed the nature of
Islam as many of the converts continued various Hindu practices in terms of dress,
food, customs, speech, music and so forth. Moreover, it was not the orthodox Islam
that appealed to the masses rather the milder form of it preached by the various Sufis
had a wider impact upon the people. Sufis believed in the worship of one God and
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strived for the salvation through the merger of one’s personality with that of the God.
The contemporary to the expansion of Muslim rule and spread of Sufi doctrines was
the Bhakti movement questioning the Brahmanical orthodoxy, priestly domination
and caste hierarchies. Two forms of Bhakti i.e., nirguna with an emphasis upon the
worship of a formless God and saguna upon the worship of a personal deity (e.g.,
Rama or Krishna) preached the complete surrender to god’s will to attain moksha
and considered the world as being unreal (maya). The Bhakti ideology was
popularized by various saints like Ramananda and Kabir (Utthar Pradesh),
Chetanaya (Bengal), Mira Bai (Rajasthan), Tukaram, Nam Dev, Trilochan and
Parmanand (Maharashatra), Vallabha swamni (Telangana) and Sadhana (Sindh).
Many of the Bhakti saints like Kabir attempted to bridge the gap between the
Muslims and Hindus. Hence, in a similar way to Buddhism and Jainism, Sikhism did
not emerge in vacuum rather its origin took place amidst multiple contesting
ideologies and philosophical speculations.

Making of Non-Brahmanical Religious Traditions

In the formation of any sect the labour of thousands plays a crucial role, but often the
leaders are remembered for providing the guiding light to people in return of their
support and resources for the growth and spread of a new ideology. This is true in the
case of Jainism, Buddhism and Sikhism because their spread among the masses is
usually believed to have been caused by the towering figures of Mahavira, Gautama
Buddha and Guru Nanak respectively. Gautam Buddha is a central figure in
Buddhism; but Jainism is associated with 24 Tirthankaras and Sikhism with ten
Gurus. Whereas both Gautam Buddha and Mahavira belonged to Sanyasi tradition
(asceticism), Sikh Gurus like several other Bhakti Saints fused grihastha
(householder) and Sanyasi (ascetic) traditions in one.

The 24 Tirthankara Mahavira (literally means the Great Hero), born in 539
BC, was the son of Siddhartha, the chief of Jnatrika clan and his mother belonged to
Vrijji clan. He had a daughter named Anuja or Priyadarsana born after his marriage
with Yasoda. Mahavira renounced the world at the age of 30 and after 12 years long
penance attained supreme knowledge at the age of 42. He is known of various names
like jina (conqueror of senses) or Tirthankara (ford maker) or kevalin (one who has
attained the supreme knowledge). He died at Pavapuri after attaining the age of 72
years. Though Mahavira was the one who gave a firm foundation to Jainism, it was
Rishabhanatha or Adinatha from whom the Jains trace their history. ‘Nirgrantha’ was
another name in use for Jain Sanyasis. According to the Jain tradition there were 24
Tirthankaras, Parshva being the twenty third and Mahavira the twenty fourth. Later
Jainism was divided into Svetambra (White Clad) and Digambra (Sky Clad). Jain
canons were compiled in third council at Valabhi, Gujarat in sixth AD most probably
under the patronship of Maitraka Rulers. First council at Pataliputra and second at
Mathura of Jains took place. Ahimsa (non-injury), sunrta (not to speak a lie), asteya
(non to steal), brahmacarya (celibacy) and aparigraha (non to possess anything)
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were the five central teachings of the Jainism and were expected to be followed by
both Jain Sanyasis and lay follower. One of the Jain practices that make it different
from any other religion is ‘abstaining from food unto death’ known as sanlekhana.
The karma doctrine accepted by the Jains has its own peculiar features that
differentiate it from both Buddhist and Sikh conceptualization of the same doctrine.
According to Jainism, karma is a real substance that sticks to the soul and pollutes it.
Due to this the soul remains stuck in the cycle of life and birth. Only after removing
the previous karmas and discontinuing the accumulation of new karmas, through
severe asceticism, soul would become free and attain moksha.’

Mahavira wondered and preached mainly in the plains of the Ganga valley. In
subsequent centuries Jainism spread into various parts of the subcontinent. By the
first century BC Jainism reached to Kalinga as it appears from the Hathigumpha
inscription of Kharavela, and to Mathura, which has yielded many Jain sculptures
and inscriptions. Later Jainism spread into Karnataka and Maharashtra under
Digambras and in Western India (i.e., Gujarat, Rajasthan and Punjab) under
Svetambras. The Svetambras believed that the Jina was not only engaged in normal
human activities but also enjoyed omniscient cognition. Contrary to this view
Digambras believes that Jina never engaged in worldly affairs and functions, e.g.,
eating. Unlike Digambras who supported nudity, Svetambras preferred to wear white
clothes. In south it received patronage from Ganga rulers and later from the
Kadamba rulers as it appears from their inscriptions. The support of various ruling
dynasties like Haihayas (900-1300 AD), Paramaras (1000-1200 AD), Gahadavalas
(1075-1200 AD), Rastrakutas (808-888 AD) and Calukyas (940-1299 AD) etc., had
played important role in the growth and survival of Jainism. The Sravanbelgola is
one of the most famous Jain pilgrimage centres where the monolithic image of
Bahubali (58 feet in height, erected during 974-984 AD) son of Adinatha, the first
Jain Tirthankara is situated.® In the spread and survival of Jainism the role of
merchant class had been immensely important who still form the largest part of Jain
community in the subcontinent.

The contemporary of Mahavira was Gautama Buddha or Siddharta, son of the
Sakya chief Suddhodana and queen Mayadevi. He was born in Lumbini in Nepal
near Kapilavastu in 567 BC and died at the age of 80 in 487 BC at Kusinagara, and
the event of his death is celebrated as mahaparinirvana in the Buddhist traditions.
He was married and had a son named Rahula. According to the tradition, he left his
home at the age of 29 and attained enlightenment at the age of 35 years at Bodh
Gaya under a pipal tree. His first sermon at deer park, Varanasi is celebrated in
Buddhist canons as Dharmachakrapravartana or turning of the wheel of law. Since
the Buddhists deny the existence of an eternal ‘soul’ (atman/ jiva), their
conceptualization of karma doctrine is different from that of Jains and Sikhs.
According to it, the root cause of karma is desire, and a specific desire leads to a
specific karma determining the future existence of the individual. Therefore, °...if
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one becomes free of desires, then the suffering which is part of the natural pattern of
causality is cut off and ended. Free from suffering one can live calm and.... will be
born no more’.’? In their view, it is not ‘soul’ that is reborn, rather under the impacts
of karma the physical and psychological elements come together in a form of new
body. Buddha has suggested eight-fold path (ashtangika marga) to overcome the
desires which are the source of misery and to attain nirvana. The eight-fold path
comprised: right view, right determination, right speech, right action, right
livelihood, right effort, right awareness, and right concentration. The Buddhist
monks as well as lay followers were expected to act according to following
principles: not to cause injury, not to steal, not to use intoxicants, not to lie, and not
to indulge in adultery and sexual misconduct.

In the spread of Buddhism outside Indian subcontinent the role of the
Mauryan king Asoka (reigned 273 -232 BC) is significant who sent missionaries into
Central Asia, West Asia and Sri Lanka to propagate Buddhism. The first Buddhist
council took place in Rajagriha during Ajatasatru’s reign when the Vinaya pitaka and
the Sutta pitaka (pitaka literally means ‘basket”) were compiled. Next council was
held in Vaishali, third in Pataliputra under the patronship of Asoka, and fourth in
Kashmir under the patronship of Kanishka-I (reigned 78-101 AD), the Kushana
ruler. It was in the fourth council that Buddhism split into two competing sects:
Mahayana (Great Vehicle) and Hinayana (Lesser Vehicle). Hinayana spread over Sri
Lanka, Thailand, Burma and South East Asia, while Mahayana over Central Asia,
China and from China to Korea and Japan. Where the Hinayanists believed that
Buddha and Bodhisattvas were celestial beings and worshiped certain symbols (e.g.,
the elephant, horse, the Bodhi tree, the Wheel of law etc.) associated with Buddha,
Mahayanists raised Buddha to the status of God and began to worship his image. In
fact, the idol worship gained popularity towards the end of the first millennium BC
and in subsequent centuries adopted by the Brahmanical sects as well.

During the Gupta-Vakataka period (fourth-sixth century CE), Buddhism
continued to flourish in various parts of the subcontinent and beyond. Some of the
famous Chinese pilgrims e.g., Faxian (in India 399-414 AD), Xuanzang (in India
629-45 AD) and Yijing (in India 675-695 AD) visited the Indian subcontinent at the
time of expanding influence of the Puranic-Hinduism, and they have left vivid
accounts of their visits to various Buddhist sites including Nalanda (in Bihar), which
was one of the important Buddhist learning centres of that time. Mahayana
Buddhism flourished under the patronship of King Harsha (reigned 606- 448 AD),
who adopted Buddhism after coming in contact of Xuanzang. Under the Pala rule (in
the eighth to the twelfth century AD) Vikramasila University became famous for
Buddhist learning in eastern India. Two of the Buddhist sects became famous in
Bengal which had the influence of Tantrism: Vajrayana (the vehicle of thunderbolt)
and Mantrayana (the vehicle of mantras/hymns). Atisa Dipankara of Vikramasila
University spread Vajrayana form of Buddhism in Tibet. The Buddhism faded away
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from other parts of India in subsequent centuries due to the growing influence of
Bhakti movement (Vaishnavism and Shaivism) and also due to the incorporation of
many Brahmanical and tantric practices into its fold. Ultimately Buddha was
incorporated within Brahmanical system as a tenth incarnation of Vishnu. The final
blow to Buddhism came in the form of Turkish invasion in the twelfth century when
the Turkish invaders destroyed Nalanda and other monasteries.

Unlike Buddhism and Jainism, Sikhism came into existence in the course of
medieval times and the founder of Sikhism, Guru Nanak was born on 15" April 1469
in the house of Mehta Kalian Das Bedi- an accountant in the village Talwandi
(present day Nankana Sahib). He was married at the age of twelve to Sulakhni and
had two sons, Sri Chand and Lakhmi Das. Nanak unlike Jainism and Buddhism
emphasised upon the householder’s life and did not preach asceticism. According to
him a person should bear his household duties and continue to pursue spiritual path
simultaneously. Sikh religion developed out of an interaction between Hinduism and
Islam and gradually spread among diverse lower caste communities and Jat
peasantry in Punjab region of the North-West India. The influence of the Bhakti
saints and Sufi traditions is clearly visible in Nanak’s writings. Sikhism like Islam
preached the worship of one God but unlike Islam accepts that there are various
ways of approaching him. Nanak rejected the varna-jati system and held all people
same and equal. According to Nanak since the God does not have any form, colour
or material sign it’s the “word” through which he reveals himself. To know the
“word”/ “name” Guru’s help is required.'® Noticeably, Guru Nanak used his own
compositions to worship the God and emphasised upon the sat-sangat or association
of his followers for singing and listening the shabad of the Guru (gurubani). This
practice was continued by his successors and followers.

Sources suggest that Nanak travelled extensively across the Indian
subcontinent (e.g., Mathura, Banaras, Gaya, Bengal, Assam, Jagannath Puri, Tamil
Nadu, Ceylon, Malabar, Konkan, Bombay, Rajasthan, and Ladakh) as well as in west
up to Baghdad, Mecca and Medina. He died on 22nd September 1539 and was
followed by nine Gurus, who continued to spread the teachings of Nanak. The list of
Sikh Gurus consists of Angad (1504-1552), Amar Das (1479-1574), Ram Das (1534-
1581), Arjun (1563-1606), Hargobind (1595-1644), Har Rai (1630-1661), Hari
Krishen (1656-1664), Tegh Bahadur (1621-1675), and Gobind Singh (1666-1708).
Before his death Guru Gobind Singh declared the Guru Granth Saheb as the next
Guru after him which was a compilation of the teachings of the previous Gurus and
famous Bhakti saints and Sufis e.g., Kabir, Ravidass and so forth. Guru Angad
succeeded Nanak and began the compilation of the Adi Grantha, which attained a
definite form under Guru Arjun who edited and incorporated the sayings of various
Sufi and Bhakti saints in it. But the verses of Bhaktas or saints have not been
incorporated as it is by Guru Arjun rather in several cases Guru’s comments are added
to them in order to: a) provide Guru’s understanding of the central theme of the verse,
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b) explain the verse in more simplistic way and c) record differences with the
understanding of Bhaktas on certain issues/themes. One of the important developments
that took place under Guru Angad was the formation of gurumukhi (from the mouth of
guru) script in which the Guru Granth Saheb was written down later. It also played an
important role in providing a distinct identity to Sikh community.!!

The practice of community kitchen continued under guru Angad and
institutionalized under guru Amar Das, living in Goindwal, who made a point that
anyone wanted to meet him should first accept his hospitality i.e., eating with his
disciples. The way of life at Goindwal impressed so much the Mughal emperor
Akbar on his visit to the guru Amar Das that he assigned the revenue of several
villages to Guru’s daughter, Bhani, as a marriage gift. Under Guru Amar Das the
Manji or Masand system was devised. The agents (Masands) were appointed in
different areas to spread the message of Gurus among the masses and collect offerings.
Later, it was discontinued under Guru Gobind Singh due to rampant corruption in it.
Harmandir was built at Ramdaspur (present day Amritsar) by Guru Arjun which is a
famous pilgrimage centre for the Sikh and Hindu devotees even today.

Guru Arjun is remembered in Sikh tradition as Saca Padsah (the true
Emperor) who martyred for the religion in the hands of a Mugal ruler Jahangir. But
the execution of Guru Arjun was not religiously motivated instead it appears from
the sources that possibly it was the help provided by the Guru to Khusrau, the rebel
son of Jahangir which infuriated the Mughal Emperor. The successor of Guru Arjun,
Guru Hargobind reacted sharply to the execution of Guru Arjun and girded two
swords one representing his spiritual and other temporal authority. He maintained his
stables, horsemen, matchlock men, established Akal Takht (the immortal throne)
opposite to Harmandir and built a fort called Lohgarh. These developments brought
the Sikh Guru in conflict with the Mughal administrators who considered it as a
challenge to Mughal authority. Mughal hostility continued in the time of following
Gurus, which has been interpreted by several scholars as a conflict between two
religious’ ideologies. Even the execution of Guru Teg Bahadur on November 11,
1675, during the reign of Mughal Emperor Aurangzeb is proposed by some scholars
as an indicator of Mughal’s hatred towards Sikh religion. According to P. S. Grewal,
the reign of Aurangzeb witnessed an acute jagirdari crisis and devaluation of silver
that led to the exploitation of peasantry in the hands of Mughal nobility. The peasant
revolts became common against the Mughal authorities in several parts of the empire
including Punjab. At this time increasing influence of Sikhism and its militarization
under Sikh Gurus quite obviously attracted the Mughal attentions.'> Moreover, when
Guru Govind Singh, settled at Anandpur (the city of bliss), came in conflict with the
Hindu hill Rajas, they persuaded the Mughal Emperor to help them against the Guru.
Later after the death of Aurangzeb a battle of succession ensued among Aurangzeb’s
sons. In this struggle Bahadur Shah who ultimately ascended the throne, was
supported by Guru Gobind Singh. It indicates to the fact that the struggle between
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the Sikhs and the Mughals was not merely a conflict between two distinct faiths
rather had political reasons.

Jainism, Buddhism and Sikhism - A Revolt or a Dissent?

Scholars usually explain the origin of Buddhism, Jainism and Sikhism as a revolt or
protest against the religious orthodoxy of their times: Brahmanism in case of
Buddhism and Jainism while Hinduism and Islam in case of Sikhism. But the term
revolt or protest gives a sense as these religions attempted to dethrone the
contemporary dominant religions or in other words out rightly rejected them. A
closer study of the sources however indicates to another possibility and suggests the
process of appropriation and reinterpretation that was undertaken by the dissenting
religions. In the words of Louis Renou: ‘Both of these movements [i.e., Jainism and
Buddhism] are reformations directed against Brahmanism, especially against the
ritualistic aspect of it Their attack is, however, confined to the religious aspects of
dharma, the Hindu Law; they accept the social order, or, at any rate, do not openly
revolt against it. Both draw largely on the Hindu substratum for their teaching and

the general framework of their systems’.!?

Re-defining the Varna System: Jainism

Jainism did accept the idea of gods though placed them below the Jinas. The varna-
Jjati system was also not condemned by them rather it is argued that due to good or
bad karmas a person take rebirth in higher or lower varnas. But the acceptance of
varna-jati system was not a simple adaptation on the part of Jains. Instead, they re-
interpreted the origin of varna-jati and provided a new definition to it. In the
Adipurana, Jinasena maintains that there were no varnas/jatis in the beginning.
When a disorder appeared in the world then Rishaba the first Tirthankara who was
still a layman took arms and became king. In this way he created the kshatriya caste.
Subsequently he created vaishya (merchant) and shudra (craftsmen) castes in order to
create different means of livelihood.'* When Rishaba created these castes, he was
still a householder and had not attained the status of tirthankara, and it rejects any
sacredness attached with the varna-jati positions in society. Interestingly, the
creation of brahmana varna goes to Bharata, the son of Rishabha, who was a
householder all his life. Here what becomes interesting is the appropriation of
Brahmanical concept of varna-jati and re-interpretation of it by the Jain ideologues.
Jainism like Buddhism had a large following coming from materially rich
communities of the society particularly the merchant class. This in itself shows its
limitation to work among those who were socially and economically low in social
hierarchy due to its essential reliance upon the well-off sections who were able to
patronize the sangha. Even in the Jain sangha not everyone, particularly from the
lower castes, was allowed to join. Six modes of livelihood -government (asi), writing
(mashi), farming (krishi), arts (vidya), commerce (vamijya), and various crafts
(shilpa) — were maintained by the Jain teachers as being fit to be adopted by Jain
laity. But in practice due to their strong emphasis upon non-violence, statecraft and
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agriculture became less desirable occupations and a great importance was attached to
the trading activities.

Occupation Based Social Status: Buddhism

Buddhist conceptualization of society was in terms of ucca or nicca kula, kamma
and shilpa unlike Brahmanism that was based on birth (brahmana, kshatriya, vaisya
and shudra). Kshatriya, Brahmana and Gahapati were schematized as belonging to
ucca kula while Chandala, Pukkusa, Nesada, Vena and Rathakara to nicca kula due
to their association with unclean professions and manual labour. Gahapati in the
scheme was not a jati or varna group rather it is a status or a class that comprised
extremely rich people with extensive landed property. Interestingly in Buddhist text
the term brahmana-gahapati is used to denote rich brahmana landowners. It indicates
to the conceptualization of society on the basis of occupation rather on birth. In
addition to it Buddhist maintained like Jains that it’s the bad or good karmas that
determine one’s birth in high or low kula. Though from outside Buddhist
conceptualization of society appears as a rejection of Brahmanical varna system but
a close study shows that they were appropriating and reinterpreting the existing
Brahmanical social categories. Brahmana and kshatriya remained a part of high
kulas, and their higher social position theoretically now was based on occupation or
control over resources. In fact, the disapproval of the occupation of hunting-and-
gathering communities placed the hunters (mostly lower castes and tribal folks)
outside the fold of both Buddhism and Jainism due to their emphasis upon ahmisa or
non-violence. When Brahmanism, of which ahimsa was not a part earlier, adopted
the doctrine of ahmisa people engaged in hunting-and-gathering were reduced to the
position of outcaste.!> Buddhism accepted the distinctions between the rich and poor,
and between high and low kulas (families) in social world and founded the institution
of sangha. In spite of being based on the egalitarian principles the doors of sangha
were closed for runaway slaves, deserting soldiers, physically disabled persons, and
debtors. Interestingly enough the Buddhist followers comprised large number of the
people coming from ucca (high) kula and comparatively a small number from nicca
(lower) kulas.!® The large representation of Brahmanas within the sangha is also
noticeable and it indicates to the higher-caste orientation of Buddhist monasticism.

Formation of a Casteless Community: Sikhism

Now let’s move on to Sikhism that began to mark its presence from the 15" century
onwards when the first Guru, Nanak began to preach a uniformity of God to break
the divide between the Hindus and Muslims, the lower castes and higher castes, and
the poor and rich. The influence of wondering Sufis and Bhakti saints is clearly
visible in the teachings of Guru Nanak. Like Jainism and Buddhism, Sikhism also
accepted the karma theory and attributed the suffering of this world to past bad
karmas. Unlike Buddhism and Jainism, Guru Nanak’s philosophy maintains that
though everything is determined by one’s previous karmas, God can abrogate the
law in favour of his true followers because it is due to the power and will of God that
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man receives the due consequences of his previous deeds. Nanak was a strict
monotheist hence, like Islam, Sikhism admits only one God, who is omnipotent,
omniscient and omnipresent, and many ways of approaching him. The position of
Guru was central as being the spiritual guide to reach to the God, but he was not
assigned the status of a prophet or a God. Unlike Buddhism and Jainism, which
created the institution of sangha based on the egalitarian principles parallel to the
hierarchical society, Sikhism took direct initiatives to bridge the gap between rich
and poor, and upper and lower castes. In fact, Sikh Gurus also fused the both,
sanyasi (ascetic) and grihastha (householder) traditions into one by living a life of
householder, while on their spiritual quest.

The teachings and practices of Guru Nanak appear to have brought together the
asceticism symbolised by the constant yearning for the grace of God and materialism
symbolized by the householder’s life. The path suggested by Guru Nanak in this way
appears to be a middle path expected to be followed by all the followers. But
Nanak’s middle path was different due to its rejection of Sanyasa (asceticism) from
the middle path (majjhimapantha) of Buddha which was essentially for Sanyasis. In
Buddhism, Sanyasis who have renounced the worldly pleasures were expected to
follow the middle path in their search for salvation. In fact, Buddhism failed to
regularize the societal life of a laity outside the sangha, and therefore it also failed to
provide a distinct identity to them. Like Brahmanism we nowhere find in Buddhism
the sacred rituals (samskaras) covering the whole life of a person from the birth to
the death. On the other hand, Jainism was able to provide a distinct identity to its
followers and have produced numerous rules and regulations (called sravakacara)
for laity and their conduct. In Jainism a lay follower is expected to practice major or
minor vows (vratas) ranging from refraining from partaking meat, alcohol, honey,
etc., to refraining from causing injury to beings, from false speech, from theft, from
illicit-sexual relations, etc., to restricting one’s activities to a specific area to fasting,
performing charity and so forth.!”

On the similar lines a Sikh is also expected to follow certain rules and regulations
providing him a distinct identity in a society. Guru Amar Das introduced ceremonies
to be performed by Sikhs at the time of births and deaths in which the hymns of
Gurus were to be recited in place of Sanskrit slokas. Widow remarriage, monogamy
and inter-caste alliances were encouraged while sati and purdah customs were
forbidden. Later, Guru Gobind Singh provided the concrete foundation to the caste
less community of Khalasa. He baptised his followers and gave one family name
“Singh” to them. All the Sikhs were to be considered equal and were required to
wear their hair and beard unshorn (kes), carry comb (kangha), wear nee length pair
of breeches (kach) and carry a steal bracelet (kara) and a sabre (kirpan).
Furthermore, a Sikh was expected not to smoke or chew tobacco, or consume
alcoholic drinks; and not to eat halaal but jhatka meat and so forth. Interestingly the
bulk of converts were low caste professional communities including Jat peasantry of

-89 -



Punjab who had been converted into Sikhism Those who refused to convert but
accepted the teachings of the Gurus were called sahajdharis (those-who-take-time to
adopt) and largely consisted of the Khatris and upper caste Hindus. Those who
accepted the new faith were called keshdhari (hirsute) Khalsa.!'®

Conclusion

The Jain and Buddhist communities are divided into two broad categories- lay
devotees and Sanyasis (ascetics, monks), which reinforced and articulated each-
other’s identities. Both of these were expected to live a life according to the
respective principles with common base written down in the canonical literature. The
Sanyasi in ideological terms is the one who has renounced the world but in practice
in both the religions it’s a person who although have renounced the material world
remain engaged with the laity like a missionary to provide directions for a spiritual
life. Sangha as an institution provided a space for an interaction between the laity
and the Sanyasis. The support of laity became essential for the very sustenance of the
sangha because Sanyasis were usually prohibited from taking part in production as
well as reproduction activities.

The class that emerged as the main supporter of both, Jainism and Buddhism,
the heterodox sects comprised traders, artisans and craftsmen, who were ranked third
in the varna-jati hierarchy. Hence, in return of their support to sangha lay devotees
expected a social recognition and higher status besides spiritual upliftment. In
context of Sikhism such dual division is absent due to its criticism of asceticism as
well as of extreme indulgence in material life. According to Guru Nanak, a person is
required to bear his householder’s duties and pursue the holy path through the
company of holy men and righteous living because only through the grace of God a
person can attain salvation. The belief in the grace of God as essential for salvation
makes Sikhism distinct from both Jainism and Buddhism, both of which maintained
the good/bad karmas as the sole determining factor for the attainment of salvation
(moksha, nirvana). In spite of these differences, all these non-Brahmanical religions
received an active support of laity/followers in their development and expansion.
The means of communication play important role in the mobilization of people’s
support and therefore, in Jainism, Buddhism and Sikhism, we find the use of
common people’s language: Prakrit in case of Jainism, Pali (a form of Prakrit) in
case of Buddhism and Punjabi in case of Sikhism.

It’s important to note that in a situation where society was already
functioning in a particular way, the new alternatives were required to be relative to
the existing system. Being relative here means the use of the prevailing terminology,
expressions and ideas to communicate easily with the society at large that had
become accustomed to a particular terminology, expressions and ideas over the
period. In this way, the process of appropriation and re-interpretation becomes
important. The Sanyasis and the Gurus appropriated as well as reinterpreted
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Brahmanical terminology, ideas and expressions, while conveying their messages to
the audience. But they did not replicate the existing Brahmanical system; instead,
they aimed to create new alternatives for the people. The transition from pastoral
economy of Vedic period to peasant economy of post Vedic period accompanied by
the transition from Vedic religion based on animal sacrifice and destruction of
resources to the belief system that preached ahimsa and supported the development
of agriculture, expansion of trade and preservation of animal wealth. Same is true in
context of Sikhism, as its development accompanied the expansion of agriculture on
the one hand and of trading activities on the other in Punjab region during the
Sultanate and the Mughal rule. The Khatris, rich traders, provided active support to
Sikhism in the early phase of its development, while at later stage diverse lower caste
professional groups including Jat peasantry became its backbone.

In the last, it will be sufficient to conclude that the growth and expansion of
any religious ideology correspond to its contemporary socio-economic-and-political
developments. Religion in fact is a social construct that’s why we have varied belief
systems in different societies and cultures. The social set up influences the
development of the religious belief and shapes it. In a same way the religion
influences the development of society and shapes its structure. Hence for a better
understanding of any religious system its study in relation with the larger societal
processes whether economic or political is essential. In a nutshell, rather than
studying a religion as an isolated phenomenon confined to the realm of supernatural
and philosophical speculation, we need to study it in relation to the larger societal
changes and developments that the Indian subcontinent has witnessed over the
period.
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THE MURSHID AND MEHBOOB: SHAIKH NIZAMUDDIN
AULIYA IN INDIC SENSIBILITIES

*Dr. Rajni Sahota and Dr. Priyatosh Sharma**

Abstract

One of the lesser known disciples among Shaikh Nizamuddin’s mystic circle was
Rajkumar Hardev. He was attracted to the persona of Shaikh Nizamuddin Auliya
through the stories which he learned from Amir Hasan Sijzi. He moved from Devgiri
to Delhi to become a murid. He wrote a memoire entitled Chillah-Roza where he
recorded that once during the performance of a sama. Shaikh Nizamuddin moved to
tears. In his tear, Shaikh glanced towards Rajkumar Hardev. When Hardev caught he
glance of his murshid, he entered the state of wajd. During that spiritual rapture,
Hardev saw his home, parents and his deity Krishna playing flute inside
Nizamuddin’s tears! The murshid who made Amir Khusrau long for bridehood and
initiated Hardev in whadat-ul-wajud, is the primary focus of the present paper. It
aims to explore the idea of both murshid and Mehboob in spiritual echelon. The
paper also employs Indic sensibilities which fused with various rituals and practices
in the khangah of Shaikh Nizamuddin Auliya and submits that the fusion of Indo-
Islamic practices embedded Shaikh Nizamuddin Auliya not merely in popular
memories in Indian subcontinent but also provided platform for synthesis between
the normative textual interpretation of Islam with indigenous experience for the
devotees.

Keywords: Shaikh Nizamuddin Auliya, Amir Khusrau, Rajkumar Hardev, Chilla-
Riza, Murshid

Khusrau rain suhag ki, main jaagi pi ke sang
tan mora man pihu ka joh dono ek hi rang,
aayo sakhiyo sab mil baithay pir nizam ke sang,
ek pal mein chu naiyan mila ke who rang-i-prem ke rang,
main toh dhundu pihu ko.piya nazar na aaye,

apne man ke ander jhaanka, paayo apne hi sang.’

*Department of History, Central University of Punjab, Bathinda.
*Department of History, Panjab University, Chandigarh

-93 -



(Khusrau speaks of union! He speaks of annihilation; his soul is colored but he
searches for more. Theme is wahadt-ul-wajud but the expressions are Hindustani, the
tone of a Sufi but garb of a dabrbari. He came to find a murshid but found mehboob
in him!)

I

In the Indian subcontinent, the Chishtis remain the prominent sufi order. Various
rituals in Chishti dargahs witness a huge rush of devotees cutting across religion, caste,
creed and gender. Various myths, legends and stories are woven around the persona
of Chishti Saints like Shaikh Muinuddin Chishti, Bakhtairuddin Kaki, Fariduddin
Ganj-I Shakkar, Nizamuddin Aulia and many more and their dargahs. It is believed
that their barkat helps the devotees in distress. The academia has attempted to study
Chishti saints and their shrines while exploring complex historical processes to
understand social-religious shifts and political alignments. Primary sources relevant
for such as academic study are Malfuz i.e. recorded conversations, such as Fawa 'id ul
Fu’ad, Durar-i-Nizamiya, and Khair-ul-Majalis and Tazkirat (biographies) like Siyar-
ul-Auliya. Though one comes across significant works on Chishti Sufi saints and their
shrines in last quarter of twentieth century, Shaikh Nizamuddin Auliya’s efforts to fuse
Indo-Islamic rituals in his khangah have not received academic attention. He is mostly
studied in biographical context by a number of scholars like K.A Nizami, Muneera
Harei, Sadia Dehlavi, Muhammad Habib and Mchar Murshad. Muhammad Habib
focused primarily on the authenticity of the earliest Chishti malfuz.? K.A. Nizami used
durar-i- Nizami by Ali Jandar, Qiwam-i-Aqaid of Jamaluddin Qiwam and Nafasat-ul-
Uns of Abdur Rahman Jami.® Nizami portrayed Nizamuddin‘s khangah, its daily
routine, training of khilafahs at the same time he commented on studying Shaikh
Nizamuddin Auliya both as a man and a mystic. Muneera Haeri studies the lives of
five great Chishti masters which also included Shaikh Nizamuddin.* Mehar Murshed
compiled anecdotes of Shaikh Nizamuddin’s barakat and spiritual presence in the
lives of his devotees.> Sadia Dehlavi studied Delhi’s sacred tombs.® Desiderio Pinto
explores various dimension of Piri-Muridi within construct of dargahs in modern
times. Patricia Jeffery analysis women related to pirzade families.” Raziuddin Aquil
studies several figments and pieces on Nizamuddin as lover of Sama and source of
saintly Jamal and Jalal. Most of the these works fall within the realm of biographical
studies failing to locate Shaikh Nizamuddin Auliya in the complexity of Sultanate’s
society.

Richard M. Eaton studies the role of Sufis and their shrines in the ‘process of
Islamization.” Eaton explores Sufis as ‘the interpreters of Islam’ and Sufis as Pir in
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localized construct affecting social-political changes.® He pointed out that Sufi
dargahs under the Sultans disseminated courtly culture in distant places. He, further,
refers to the theatrical display of rituals and customs, involving the masses both as
participants and sponsors.” Eaton tends to suggest that in distant zones under the
Sultanate, the concept of the Sultan as a temporal authority and the Caliph as religious
authority was not comprehended by non-Muslims. For them, the spiritually powerful
Sufis acted as interpreters and symbols of both the devotional and material world.!”
Every action contextualized Islam for the masses.!! The image of the Sufi saint as a
wali and his barakat remains integrated with the identity of his shrine. The barakat of
the saint travelled through his descendants making them equally venerated and
blessed. Meanwhile, the state intervened and patronized these shrines to assert its
authority among the followers of the particular dargah.

Carl W. Ernst and Bruce B. Lawrence assert that in the case of Shaikh
Nizamuddin Auliya, one can see the overbearing role played by literary traditions
rather than the shrine because Shaikh Nizamuddin Auliya was not beset with three
principle paradoxes i.e, marriage, family duties and pilgrimage or 4ajj which most of
the Chishti masters had to face. Shaikh Nizamuddin Auliya opted for celibacy to
honour the command of his master. In the absence of accepted paradox, scholars
depend upon literary traditions, Malfuz and Tazikra that played a vital role in the
popularity of Shaikh Nizamuddin.'? There is no doubt that the reputation of a Sufi
depended both on hagiographical traditions as recorded and applauded by his
contemporaries and the posthumous construction of an impressive tomb structure.!®
Literary traditions use terminology to reflect the spiritual status of the saint
establishing him as a ‘perfect model of behaviour’ and ‘superior’ to other mystics.!*
The literary traditions also tended to ‘ignore’ or ‘resolve’ the paradoxes in a mystic’s
life according to the accepted norms. Siyar-ul-Auliya mentions that a camel would
reach the window of Shaikh Nizamuddin’s chamber to take him to Mecca for ziyarat.'>
The literary traditions suggest that Shaikh Nizamuddin’s urban residence was crucial
for the attraction of intellectual elites such as Amir Khusrau, Hasan Sijzi and Ziauddin
Barani to his khangah.'® The argument also implies that the mystic’s popularity also
depended upon the artistic brilliance and craft of the compiler.!” Thus, Shaikh
Nizamuddin Auliya is projected as a compassionate mystic and an urban scholar,
whose fame rests heavily on his poet disciples. At the same time, one comes across
the immense popularity of the Shaikh among the downtrodden, poor and homeless
who might have not been able to comprehend sophisticated literary traditions. It might
not have been easy for illiterate medieval masses ‘the beggars’, ‘homeless’, ‘jogis’,
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‘jawaligs’, and ‘socially marginalized’ to participate in and comprehend the literary
panegyric of Khusrau, Hasan Sijzi and Barani.'® The text-centric approach, thus,
ignores the acceptance of Shaikh Nizamuddin Auliya as Mehboob i Ilahi among the
masses away from the literary stage which unfolded in the Khangah and then Dargah
of the Shaikh.!” One would also fail to comprehend literature that Muhammad Habib
found inauthentic but remained popular among the masses concerning aurad, nukete
or home remedy, potions to ward off evil and farfetched karamat attributed to the
Shaikh.?® It highlights the popular perception of Shaikh Nizamuddin in contrast to the
authentic literature which the majority of the followers were not even aware of.

The dargah of Shaikh Nizamuddin can not merely be studied through the
process of Islamization, adoption of royal symbols or state patronage. Even the literary
traditions with its text-oriented approach fails to explain how the shrine in the absence
of financial resources has managed to survive because for a long time it remained a
graveyard. The Shaikhs descendants lived as scribes and sold land to keep the
community kitchen going.?!

It is submitted that the various anecdotes, oral traditions, devotion of the
masses and love for mahboob-i-ilahi Nizamuddin continued to fuel the existence of
the dargah even when it was devoid of any state protection. His austerity, celibacy,
piousness, compassion, love and humanity existed in popular memory. His experiment
and subsequent infusion of various Indo-Islamic symbols in his khangah opened up
the cultural understaning of the working of the dargah not merely in the local context
but also how it led to the filtration of these traditions into various other regions
resulting in mass appeal of the Chihstis.

1T

K. A. Nizami suggested that the success of the Chishtis in India depended upon their
understanding of religious attitudes and adoption of customs like ‘bowing before the
Shaikh’, ‘presenting water to the visitors’, ‘circulating zanbil’, ‘shaving the head of
the new entrants, ‘audition parties (sama)’, and ‘chillah-i-ma-kus (the inverted
chillah)’.?* Simon Digby accepts that many practices among the ecstatic Sufis were
driven by Indo-Buddhist culture and it was meaningful to the non-Muslim devotees in
north India?®.

Shaikh Nizamuddin Auliya was born in Badaun in c.1238 CE. His ordinary
living style and love for purbi dialect coupled with his celebration of Indic festivals
like Basant and Holi reflected his understanding and appreciation of his environment.
His presence in the capital of the Delhi Sultanate further prepared the ground for him
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to act as a cultural mediator who used symbols of India’s shared and known traditions.
‘Renunciation’, ‘celibacy’, ‘indifferent (or somewhat rebellious) attitude towards state
patronage’ ‘self-induced poverty’, ‘compassion’ and ‘sama’, not merely enhanced his
acceptance among the masses but also continued to influence the working of various
dargahs which drew legitimacy from him.

Renunciation was accepted as one of the greatest virtues for any mendicant in
the Indian tradition. Ascetics are considered liberated from worldly attachments and
desires. An ascetic is always positioned higher than a householder. On the other hand,
Islam never expected its followers to give up the material world in the pursuit of Allah.
Prophet Mohammad, the Caliphs and theologians believed in family, prosperity and
the bounty of life. The mystics in Islam never renounced the world like jogis. Most of
them performed the required duties of a householder and devoted themselves to zikr.2*
The Chishti masters of the 13™ century however accepted renunciation as an important
attribute of their mystical discipline. The Chishti subjected themselves to extreme
penury to celebrate their renunciation. This renunciation (farak-i-duniya) reached its
height with Shaikh Nizamuddin Auliya when he proclaimed that, ‘the perfection of
man lies in four things: little food, little speech, little sleep and little association with
> 25

people’.

Dependence on ‘God’s will’ is the central theme of his renunciation. Ritualistic
acts like fasting and rosaries are the outer layer but remaining satisfied in God’s will
is the essence. His attitude remained unchanged in extreme poverty as well as when
rich futuh flowed in his khangah. The Chishtis struggled between their wish to go in
solitude and their duty to guide and care for those who chose to follow them.
Renunciation of Baba Farid and Qutbuddin Bakhtiyar Kaki made them oblivious to
their family’s predicament. Renunciation for Shaikh Nizamuddin manifested in taking
care of others. His khangah sheltered many without subsistence.?® While remaining
celibate himself, he adopted his sister’s children, as well as Shaikh Farid’s
grandchildren. Even the Kirmanis became his extended family.

Celibacy was another vital constituent of Shaikh Nizamuddin Auliya’s
renunciation. His celibacy was a deviation from accepted practices of the Chishtis and
modelled behaviour of the Prophet. Many Chishti saints married but struggled in
performing their household duties. Siyar-ul Auliya records Shikah Qutbuddin
Bakhtiyar Kaki divorcing his wife and Shaikh Farid’s children starving.?” Mystics, like
Bashir-al-Hafi, desired celibacy to attain solitude and isolation.?® Shaikh Nizamuddin
Auliya however adopted celibacy to honour the command of Shaikh Farid; this
obedience connected him to popular cultural traditions. Shaikh Nizamuddin Auliya
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did not face any conflict in the practice of celibacy whereas the mystics like Al Gazzali
had to pray to Allah to control their carnal desires. Shaikh Nasiruddin ate lemon leaves
to control his physical desires.?? Celibacy did not isolate him rather but it made him
accessible to people.

Shaikh Nizamuddin’s renunciation also found expression in his voluntary
poverty and attitude towards the state. Chishtis in India, therefore, did not accept land
grants, or government services and criticized hoarding money. Their khangahs ran on
futuh (unasked gifts) which were distributed immediately. Shaikh Nizamuddin
conceptualized futuh which remained in sharing and distributing.’® He practised the
circulation of zanbil, begging bowls like the Buddhist bhikshu (monks). The Chishtis,
often, remained indifferent to the state and preferred to settle at places distant from its
activities. Significantly, Shaikh Nizamuddin lived in Delhi for fifty years and visited
the court only once. He refused land grants from Sultan Jalaluddin Khalji. He also
maintained distance from Sultan Alauddin Khalji despite Sultan attributing the
Deccan’s victory to his blessings. Shaikh Nizamuddin Auliya even suspended the
khailafathama of Mohammad Kashani when he showed inclinations toward
government service.®>! Qutbuddin Mubarak Khalji however summoned Nizamuddin to
his court to pay respect to him. Ghiyasuddin Tughluq demanded the money Khusrau
Khan donated to the khangah. Nizamuddin refused to return the money which was
already distributed. He considered distributed money to be baitul mal.*> Sultan
Ghiyasuddin Tughlaq summoned Shaikh Nizamuddin Auliya to defend his practice of
Sama in front of the ulama. It is also believed that Ghiyasuddin banned city workers
from constructing a baoli in Shaikh Nizamuddin’s khangah. When the workers refused
to obey the order, it enraged the Sultan who ordered Shaikh Nizamuddin to leave
Delhi. The Shaikh is said to have said that Delhi was quite far for the marching Sultan
Ghiyasuddin.*

Simon Digby observed that the Sufi compassion (shafaqat) was more of a
superimposed idea rather than an inherent feature of Sufi saints.>* The Sufis despite
their ‘profession of humility’ could manifest wrath which resulted in the discomfiture
of the society and often caused death.>> Compassion of Nizamuddin even in the light
of Digby’s argument remained a significant attribute of his popular image. Amir
Khusrau called him tabib-i-dil, healer of the heart.*® His compassion has a two
dimensional approache; the authority of state and fellow saints ought to be checked.
On the other hand, the masses must be protected under the spiritual waliyat. His
compassion was his belief in the goodness of human heart and he accepted disciples
(murid) without any discrimination or pre-conditions.
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Urban revolution in Delhi had led to the social-economic growth but it also
created a new class of urban proletariat. The gap between the rich and poor increased.
Shaikh Nizamuddin found it hard to eat when hundreds of people remained hungry
and without shelter.?” He regularly donated money and food to the prostitutes,
provided scholarship to those willing to study, and also provided aid in times of natural
and man made calamities.

I

Muhammad Ibn Jaf’ar Makki had a vision that Shaikh Abdul Qadir Jilliani and Shaikh
Nizamuddin were chosen for mahboobiyat i.e. to be the beloved of God.?® A Sufi is a
lover (ashiq) and God is beloved (mehboob) and the Sufi’s mystical journey is longing
for divine union. Ashiq is bound to the object of his love; mehboob is boundless
without veils and beyond religion or society. Nizamuddin’s mahboobiyat is an
externalization of divine love to humanity through compassion. He was the mehboob
of every man without social, religious, political or cultural acceptance. He initiated a
dialogue between indo-Islamic traditions and created space and scope for emergences
of social-cultural narratives. These embedded Shaikh Nizamuddin in regional milieu
in local legends and myths and transformed him as a legitimatizing authority for
radical ideas. (stepping beyond even the limitation of shari’at.)

In one regional context, the legend of Hazrat Musa Sada Suhag (d.1449 A.D)
the founder of Suhagiyya sect is traced back to Nizamuddin.?* Hazrat Musa on his way
to Mecca for Hajj visited the tomb of Shaikh Nizamuddin Auliya. He witnessed some
prostitutes and courtesans dancing and singing devotional songs in the courtyard of
Shaikh Nizamuddin. Musa Sada Suhag, a Suhrawardi, not only forbade the gathering
but also criticized the practice of allowing undignified women to perform at the tomb
of a Sunni saint.*® Tradition records that Hazrat Musa felt a divine force obstructing
his entrance in Medina and had visions that his patron, Shaikh Nizamuddin Auliya was
not pleased. Shaikh Hazrat Musa’s chiding of the dance of prostitutes angered Shaikh
Nizamuddin that even the prophet refused to receive him.*! Musa Sada Suhag returned
to Delhi in a state of agitation and repentance on his audacity to doubt a practice
sanctioned by the mahboob-i-ilahi himself. To seek pardon, Hazrat Musa wore the
attire of a prostitute and danced before Shaikh Nizamuddin’s tomb. In a state of
ecstasy, he experienced spiritual light descending in him. Scott Kugle calls it a state
of permanent gender transgression. Hazrat Musa shed his male attire and wore the
dress of a bride.*? He called himself ‘the bride of God’ and adorned himself with the
ritualistic symbol of ‘red sari’, ‘bangles’ and ‘sindoor’, and as the groom (God) was
eternal, hence the title Sada Suhag.
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Hazrat Musa Sada Suhag though enjoys popular veneration and status of
mahjub i.e. hidden saint, yet he was severely censured and criticized by the
theologians. He lived among eunuchs, did not observe Islamic precepts like namaz or
fasting, his clothes turned red when a maulavi requested him to attend Friday prayer
in a male attire. A voice like Musa Sada Suhag and a sect like Suhagiyya drive its
cultural legitimacy from the cult of Nizamuddin and from the symbols created in his
khangah. Amir Khusrau donned the bridal attire and danced before Shaikh
Nizamuddin. The symbolic and spiritual connect is evident. Bangles are offered at the
tombs of both, Musa Sada Suhag and Amir Khusrau both became suhagns to please
the mahboob-i-ilahi. Qawwals at the shrine of Musa Sada Suhag integrate the two tales
in this rendition of Amir Khusrau’s legendary qawwali, ‘aaj rang hai re maa rang hai

.

i’
Jjis taraf deewangi mein tere dewane gaye,
laakh khud ko chupya phir bhi pehchane gaye!

Amir Khusrau, is another significant follower of Shiakh Nizamuddin’s
mahboobiyat and cultural space created by him. Amir Khusrau’s legend reverberates
with his unyielding love for Nizamuddin. Kugle calls him a ‘paradigmatic legacy of
Sufi discipleship for the later generation of Sufis’.** The point of reference here is how
Shaikh Nizamuddin as a murshid and Khusrau as mehboob stimulated annihilating
love in poetry. The legend says one morning both of them were walking on the bank
of Yamuna, when they heard some Hindu devotees singing in Hindvi. Shaikh
Nizamuddin requested Amir Khusrau to compose something in Hindvi so that he could
sing it. The request changed the structure of sama forever, from Persian lexicography
and meter Shaikh Amir Khusrau transformed it using local dialect and symbology. He
created a rural scene taking inspiration from a village well (panghat), an earthen pot
(matki), veil (ghoonghat), seasons like basant and falgun thus poetry was created
which was a lived experience of the masses. He wove these motifs in the final theme
of love and desire of union with his Murshid Nizamuddin. Pangs of separation were
voiced in, ‘sajan ye mat janiyo joh tum bichadt mohe chain’. His commitment to his
mehboob comes out clearly in, ‘aa piya in naynan mei joh palak daanp tohe lu, naa
mai dekhu gair ko na tohe dekhna du’. He is like a smitten maiden who is oblivion to
gossip and criticism of village women, ‘main toh piya se naina laga aayi re, gar naari
gawanri kare toh kare..main toh hridya ke beech sama aayi re..’. The composite
environment and festivities of Nizamuddin’s khangah found expression in hazrat
khawaja sang kheli dhaaml, arab yar tori basant manyao sada rakhiye laal gulal. One
of the most celebrated gawwali of Amir Khusrau is, ‘aaj rang hai ri maa, mere
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mehboob ke ghar rang hai ri...." Sufi dargahs throughout India have interwoven this
verse in their sama traditions with renditions and additions. Various versions of ‘rang’
are sung in the dargahs of Qadiri, Sabris and Qalandar. No gawwali mehfil in the
dargah of Bu Ali Shah Qalandar in Panipat is complete without it. The rendition
includes couplets like: ‘aao re chishtiyo holi khelo, khawaza qalandri sang’** The
rendition in Char Qutub shrine in Hansi has additions: ‘dharti amber jhum rahe hai,
baras raha hai rang aao re chishtyo holi khelo qutub-i-jamal ke sang! The dargah of
Alauddin Sabir also resonates with this verse and chants of, ‘mohe pir paayo
Nizamuddin Auliya’. The dargah has also borrowed Khusrau hindvi poetry and
combined the entire Chishti heritage to it: more makhdum baje madhur bansuri tore
bullar ki chahiyyan tale. Festive celebrations of Holi and Basant as two adoptive
festivals in the khangah of Nizamuddin are immortalized through, ‘aaj rang hai’. It
has been integrated in the ritualistic structure of North Indian Sufi dargahs. The
shrines of Shaikh Qutbuddin Bakhtiyar and Nasiruddin Chirag-i-Dilli celebrated
Basant through Amir Khusrau’s couplets.

Shaikh Nizamuddin responded and reciprocated Amir Khusrau’s love. He
blessed Amir Khusrau’s poetry with his saliva and warned him to pray for his long life
as he would not survived Shaikh Nizamuddin. He even desired Khusrau to be his
companion in his tomb. Pirzade narrates that Shaikh Nizamuddin before his death
instructed attendants to not let Amir Khusrau enter the doors of his tomb or he would
have to dishonor Shari’at and rise from the tomb to console him. Amir Khusrau was
in Bengal when news of Shaikh Nizamuddin’s death reached him. He returned and
sold his worldly belonging and took residence near the tomb of Shaikh Nizamuddin
and died six months later. Shaikh Nizamuddin granted gate keeping of his rauza to
Amir Khusrau and declared that in order to seek his blessings one must first conduct
ziyarat of Amir Khusrau’s tomb.

Shaikh Nizamuddin and Amir Khusrau’s courtship initiated a process in which
murshid-murid relationship become an emotional experience beyond the norms and
conditions of Shari’at. When Amir Khusrau said, ‘man qibla raast kardam bar samt
kaj khulahe’, he set the tone in which the murshid would be perceived. This would
make Bulleh Shah assert: ‘main kyun kar jaawan kaabe nu dil loche takh hazare nu,
loki sajjda rub da karde na, sada sajjda yar pyare nu.’

0%

The popular thrust of Shaikh Nizamuddin’s dargah lies in his image as a cultural
mediator. His celibacy changed the nature of his dargah. In the absence of a direct
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successor the shrine could not consolidate ties with the elite and draw financial
patronage. His compassion and disinterest in conversion made it impossible to
structuralize his dargah in the process of Islamization. Yet both the dargah and the
name existed independently in popular devotion and support. Shiakh Nizamuddin’s
syncretistic traditions made his shrine a place of refuge and security. In 1947 the
dargah was considered a safest place for Muslims while rioters violated the shrine of
Qutbuddin Bakhtiyar Kaki and Nasiruddin Chirag.

Post Script : Such is the impact of the symbology of the image of Shaikh Nizamuddin
as the protector that his Dargah is even picturized in contemporary times to symbolize
his barakat and protection. When a budding singer finds no shelter and started living
like a medicant in the dargah of Shaikh Nizamuddin Auliya, he was blessed by the
saint to become a famous rockstar.*> Similarly when the mother of small girl suffering
with impairment of speech, decided to ask for the blessings of the saint, she decided
to visit the Dargah of Shaikh Nizamuddin Auliya.*®
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L1

MODIFIED AND NEW AGRO-INDUSTRIES IN
COLONIAL PUNJAB

Dr. Mandakini Thakur*

Abstract

The agro-based industries are industries which are based on products from agriculture.
Development of agro-industries is crucial for rural based economy. In the Pre-British
Punjab, the largely village based economy thrived on small cottage industries
connected to agriculture and indigenous technologies were used by the artisans to
produce agro-products of textiles, flour, sugar and oil. After the annexation of Punjab,
modified technologies were introduced by the British in agro-based industries which
mechanized operations and increased production. Along with these, new agro-
industries were also established by the British. The impact of modified and new agro-
industries in colonial Punjab was mixed. On one hand, the production and
consumption of agro-products increased yet on the other hand, the traditional agro-
industries and techniques declined severely affecting the artisans. This paper discusses
the technologies associated with agro-industries in Pre-British and colonial Punjab and
the impact of the development of agro-industries.

Introduction

Agro-based industries are those, which are involved in supplying the farm with
agricultural inputs besides handling the products of the farms.'As per United Nation
Industrial Development Organization (UNIDO), the term agro-industry signifies those
industries which use raw-materials from agriculture from which manufactured goods
are produced on a commercial scale.’The region of Punjab, from ancient times, has
been a predominantly agricultural region. Agro-industries of textiles, flour, sugar and
oil production thrived in the Pre-Colonial period with technologies which had
developed in the region firstly during the Indus valley civilization, then during the
Aryan and Buddhist eras in ancient times, and afterwards during the Turko-Afghan
and Mughal eras in the medieval period. In modern period, the agro-based textiles,
flour making, sugar and oil production technologies further developed during the Sikh
rule. These technologies in the region of Punjab had evolved by the diffusion of
various cultures and the agro-industries were mostly small scale cottage industries and
trade and production was for local requirements. After the advent of the British in the
Punjab in 1849, the technologies associated with agro-industries underwent a great

*Project Scientist, Punjab State Council for Science & Technology, Chandigarh.

105 --



transformation as new western tools and techniques were introduced by the British.
Along with the modification of existing technologies, the British were also quick to
introduce new agro-industries associated with fruits, crops and vegetables as per the
geographical location and conditions of the province.

This paper describes the indigenous technologies employed by the traditional
artisans in various categories of agro- industries like textiles, flour making, sugar and
oil production in the pre-British period in section one. The modified technologies
introduced by the British in colonial Punjab for agro-industries have been discussed in
section two. The third section deals with completely new agro-industries introduced
in the colonial Punjab by the British while the last section takes up the impact of
modifies and new technologies in agro-industries on the colonial Punjab society.

|

In pre-British Punjab, agro-based industry was reasonably flourishing and was both
state controlled as well as under private enterprise. The textile industry consisted of
cotton, woollen and silk handloom products. Other main agro-industries were flour,
oil, sugar, soap, liquor and wine industries. Each agro-industry used indigenous
techniques for production.

For the cotton textile industry, raw-material was obtained from the cotton crop
that was cultivated all over Punjab. The procurement process involved the oldest
practice of hand plucking of cotton flowers mostly by the female members of the rural
society. After the cotton was separated from the husks of the pod, the first step was to
separate the fiber from the seeds to which it was attached. This was done by the belna,
which was a very simple little wooden apparatus, consisting of a pair of rollers,
supported between two uprights fixed on to a wooden stand.®> The upper roller was
turned by a handle, and the lower was carried along with it by a perpetual screw at the
axis. The cotton was put in at one side and drawn through by the revolving rollers, but
the seeds, being too large to pass through the opening, were torn off and fell on the
opposite side.*The cotton was then cleaned from broken bits of seed and dirt and also
frayed out and separated by a very simple apparatus called a scutch-bow or pinjan.’
The string of the scutch-bow was placed in contact with a heap of cotton. The workman
struck the string with a heavy wooden mallet and its vibrations opened the knots of the
cotton, shaking dust and dirt from it.°After loosening the cotton fiber through the
bowing process, it was ready to be spun into yarn for which it was first converted into
spindle shaped lumps or balls. Thread was drawn out and twisted from the balls by the
aid of a charkha. It was a very simple instrument consisting of a large lantern wheel
of about a foot or 18 inches in diameter which when turned by hands and
communicated by a band, revolved rapidly. From the side of the reel or small wheel,
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an iron spike projected over which hollow grass straw was supplied and on which the
cotton thread was wound at a very fast pace due to the spinning of the wheel.” The
thread thus obtained, was wound off from the reels of the charkha by winding it over
a wooden frame. It was then handed over to the weavers.The weaving process
consisted of interlacing of two series of threads, the warp and the weft, at right angles.
The Indian Loom, known as the hath-khadi, consisted of two bamboo rollers which
were used for both warping and wefting.’A single shuttle was used for the job of
batten. The shuttle was made like a large netting needle with a pair of paddles.!® For
weaving, the thread was first undone and then wound on a small bobbin.!! The loom
used by Indian weavers was the horizontal loom (floor loom or the shuttle loom) or
pitloom.!? After weaving, the cloth was sent to the bleachers and then to the dyers. The
cloth was boiled with lime and some other ingredients and was taken to a river where
it was beaten on a stone, then washed and cleaned.!* Carbonate of soda and sulphur
were used for bleaching. The starch of boiled rice was used to starch the cloth and give
it a whitish effect. Sometimes, it was also mixed with indigo. The techniques used in
dyeing were fairly simple and varied slightly, depending on the dye. The dyes used for
cotton fabrics were indigo, madder, turmeric, safflower, harsinghar, dhak, catechu and
pomegranate.'* Printing of cloth was also carried out and chintz printing was the
common process that stained the cloth to give it a variegated or spotted design. This
process involved oiling, production of faint lines, making fast marks and production
of different colours and shades.'”

The silk industry of the Punjab was well-known in the pre-British period. Raw-
silk was imported to Punjab from China, Bokhara, Balkh, Khulm, Saidabad and
Murshidabad (Bengal) in the form of skein or hank and had to be processed in order
to separate fine silk from the refuse.!® The raw-silk was given to the winder who
opened the large skein and divided it into two parts. These were then tightly stretched
over two reels with one at each end of the skein. The upper reel was fixed against the
wall and lower one was close to the ground so that an angle of about 45° was given to
the whole skein. The winder while sitting on the ground in front of the lower reel
winded the silk off from the skein. The reels revolved on a stick called gaz which was
spun in circular motion by the spinner. Continuous jerks were also given to the end of
the gaz during this operation. The silk thread passed through the left hand of the
workman while the right hand kept the reels revolving. With this process, three
different qualities of silk thread were obtained. The first was fine and regular thread
twisted to form the threads of the warp of the intended fabric. The second quality was
used for the weft. The third was coarse refuse called khachar which was used in
embroidery work.!"The first two qualities of silk thread were given to the fodi who
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made the thread strong by twisting it for the warp. The todi worked with frames made
of four pieces of sarkanda. These were arranged in two rows each of 16 frames. This
process of twisting the thread made the silk lose weight because of the friction of the
rings through which it passed. The twisted silk was given to the tani-wallah for
preparing the warp of the fabric.'®The most common silk textiles were gulbadan and
daryai. If the plain silk was of two colours, it was called dhup-chhan. When the plain
silk was woven with small checks with black, brown or blue colour, it was called
daryai-charkhana. Fabrics like sashes, scarves, lungisand silk khes were prepared by
the traditional artisans.'”

Woolen products were manufactured on a large scale in pre-British Punjab. The
sources of raw wool were: pashmina®’; kirmani and Rampur wool from sheep of local
breeds; plains country sheep’s wool; and goat and camel hair wool.2! Raw-wool had
to be processed before the production of yarn.?’The first task after the raw-wool
arrived in urban centers from the hills was to clean and wash it by hand-labour to free
it from dirt. It was then dried and finally cleaned of foreign substances by beating it
with a stick.?* The next step was separating the wool for coarse hair and fine wool. For
this, a solution of husked rice soaked in cold water for 24 hours was prepared until it
became soft flour. Thin layer of this flour and wool was laid alternately and squeezed
with hand to intermix. After about an hour, the flour was shaken out and the wool was
torn to pieces and made into thin elastic peels. This form of wool was called phiri
which was used for making inferior quality of shawls called patfus. The wool was then
rolled into a thin flat rope and kept safely for spinning. Utmost care was taken while
manufacturing fine wool. It was first cleaned with lime water. Then it was softened by
felting and washing with water and soap nut.?* Wool was then spun on the spinning
wheel, mostly by women. The length of spun wool was almost seven hundred gaz and
it was then twisted and cut into 200 lengths, each length of 3 and a half gaz to suit the
length of the warp for shawl.>’Next, the wool was coloured by the dyer who prepared
the yarn by steeping it in clean cold water. For each yard to be given permanent colour,
it required 64 tints. Each colour had a separate denomination.?® The coloured yarn was
then given to the nakatu for twisting and making it into balls. The yarn was taken by
the weavers to the loom.?"The patterns of woolen shawls were made by wooden spools
known as fojis by arming each with coloured yarn. The fojis were made of smooth and
light wood. The weavers knotted the yarn of the foji to the warp. The face of the right
side of the yarn was next to the ground and the work was carried on the reverse side
on which 400 to 1500 needles hung in a row. As soon as work on one line was
completed, the comb was brought down with vigor and this process was repeated. Two
persons were employed for weaving a woolen cloth of 5 to 12 girahs. The first weaver
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threw the shuttle from the edge across the warp. The second weaver seized it and threw
it onwards to the opposite edge returning it to his companion. He would then interlace
his fingers into the warp and forward the shuttle to the edge from where it had started,
thus recommencing the operation.?® This mode of shawl weaving was popularly
known as twill-tapestry technique.?® The cloth thus prepared was still irregular and had
to be given to the purusgar for mending the defects. It was then handed over to the
cloth merchants for sale.*°Before the sale, the cloth was washed, dried and stretched
and then carefully wrapped.®!

In pre-British Punjab, flour was ground using the technology of rotary mills
consisted of circular stone grinds that moved in half-circles through manual push and
pull action using animal power. The upper stone had two holes to receive peg-
handles.*?From the rotary mills, the rotary hand-mills evolved. These hand-mills with
a single handle were found commonly in all households.*

During the Mughal and Sikh rule, sugar was manufactured all over the Punjab.
The whole stalk of sugarcane was cut in the field and then brought into the work area,
where the leaves were removed and dried for use as a fuel for boiling the sugarcane
juice. The main equipment for extracting sugarcane juice was the sugar-press, which
was erected by the local carpenters. It consisted of two wooden rollers. The cane juice
was extracted by feeding the cane between the rollers as they were turned by a yoke
of bullocks. The device of rollers worked on the principle of pindrum-gearing.>* Sugar
was consumed in the form of gur, shakkar, khand and mishri. For preparing gur, the
cane juice was sieved in a muslin cloth and put in pans which were made of shallow
iron. The pans were placed on a furnace for heating. As the juice boiled, it was cleaned
of the scum with a spoon. The clean juice was transferred to another pan. Generally,
some milk of lime, soda-ash or some extract of the root of Hibiscus sesculenius was
added as a purifying agent. The mixture was concentrated and cooled and then dried
in open. When it hardened, gur was ready.*> For the preparation of rab’® almost the
same process was followed, except it was purified more. Similarly, another product
called shakkar was prepared by packing the rab in sacks and then crushing the sack
by trampling on it so as to remove the syrup called shira which oozed out and a moist
whitish sugar was left which was sold separately as shakkar.” The shira which ran
out contained sugar crystal that was again treated with water plant called
Hydrilaverticillata which resulted in new products which were dissolved again and
clarified with skimmed milk to prepare pucki-chinior desikhand, kachi-chini and
mishri.’® The process of manufacture of gurand raband refining of raw sugar into
white sugar was done by the traditional artisans called khandsaris.>®

The oil-mills in pre-British Punjab worked with traditional oil-pressing
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technology for extracting oil. The traditional oil-pressing machines known as ghanis
consisted of mortar and pestle. Other components were the cavity, the drain, the stirrer,
the pit, a curved wood, the weight beam, the beam post and the yoke. The mortar was
made of wood of tamarind, neem or siris. The lower part of the mortar was buried in
the ground and it had a cavity of about 18 inches deep, 14 inches broad. The pit was
that part of the press where the pestle pressed the seeds. The sides of the pit were
sloping so that when the pestle revolved pressure was put at the centre bottom. The pit
was mostly made of babul wood. There was a drain at the bottom of the pit from where
the oil ran into a vessel. The pestle made of babul or kusum wood, was 10 feet and it
was made to fit the mortar. The pestle consisted of two parts. The upper edge was the
fulcrum and there was a cut at the lower end which allowed the oil to flow out. The
stirrer brushed the seeds in the pits. The load of the weight beam that brought the
pressure to bear on the pestle was hung on a curved wood which moved with the pestle.
As the pestle of the machine revolved, the seeds were pressed between it and the
mortar, until the oil flowed freely through the outlet and collected in a receiver
below.#

During the sixteenth century, use of intoxicating drinks was very much
prevalent.*! In Punjab, country-made wine was prepared from jaggery or sugarcane by
fermenting it for 2 to 3 days continuously after putting the materials in a pot and adding
rectified spirit. Then flavours like orange, grapes, lemon and fennel were added. There
was no quality maintenance and no distillation. The taste of the wine depended on the
kinds of flavours added and the length of the fermentation process.*?

1T

After the annexation of Punjab, the British introduced western technologies that
modified the equipment used in agro-industries like cotton, wool and silk and flour,
oil and sugar mills. The British introduced new methods and technological innovations
to improve the textile industry in the Punjab.*The cotton picked from the fields was
packed into bales for transportation to the factories. For pressing the cotton bales
properly, the British introduced packing screw press, also named as geometrical cotton
screw.**The cotton which arrived in the form of bales from the ginning factories still
had many impurities. So, the first process was breaking of bale and cleaning, for which
the bale—breaking machine was used. Then the cotton was passed to the opener and
scutcher machine to remove seeds, sand and impurities.* The cotton that came out of
the scutcher was a refined sheet of even thickness which was wound upon a roller.
Next, the cotton was passed through the carding machine which had rollers with fine
metal teeth and its oscillations combed the fleece to make it a semi-transparent veil of
white cotton. The fibers became visible length wise and parallel to each other. The
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sheet was gathered up into a flat riband of soft cotton wool. After passing through
machines like silver lap, ribbon lap and comber machine with fine needles, uniform
rope of silvery refined cotton was prepared for spinning. The process of spinning was
done with the help of ring spindles or automatic mule frame or both.* The next
processes were gassing (passing the spun yarn through gas flame) to make it smooth
and then mercerizing (use of alkalies like caustic soda) to stretch the yarn and to give
it a silky appearance. The yarn was then bleached with chlorine and then boiled with
water and lime and then dried to prepare it for dyeing.*’ The dyed yarn was sized with
starch of maize, wheat, resins, natural gums, tallow, fats, wax, zinc chloride,
magnesium chloride salicylic acid, boric acid, china clay and pectin to give it strength.

Initially the British introduced improved looms like the fly-shuttle loom for
weaving. These looms used long warps, unlike the indigenous looms, that reduced
wastage of material as well as time.*® Soon the British introduced power looms and
the weaving was done on power looms or the automatic Northrop loom.** After the
cloth was woven, it was sent to finishing and calico printing departments where
printing was carried out with blocks. The cloth while running on a large cylinder was
stamped with copper rollers having colour paste. The cloth was then passed through
necessary operations to fix the colours and then artists made patterns through calico
printing.>°

The first cotton mill was established at Delhi in 1889.%! By 1911, the textile
industry of colonial Punjab had power looms and imported machinery which
conducted the operations of both spinning and weaving.’? The power loom had the
advantage of giving more output and avoiding many problems associated with
weaving.>* The Henry Livesey power-looms installed in Punjab Textile Mills were
capable of weaving all widths of cotton and silk clothes upto a maximum of 16 inches
at the rate of four and a half yards per hour.>* These looms saved time and reduced
wastage of materials.

The technology in cotton textiles lead to the establishment of the hosiery
industry in colonial Punjab. The hosiery machines differed from the textile machines
as these were basically knitting machines. The hosiery machinery consisted of hosiery
looms, knitting machines, sewing thread, hosiery needles, high speed winding
machines, sinkers and small accessories.’> The introduction of Raschel Loom>® during
the First World War gave a boost to the hosiery industry in Ludhiana and there were
25 units in Ludhiana in the second decade of the twentieth century.’” Hosiery
industries were also situated in Lahore, Wazirabad, Bhera, Amritsar and Ludhiana.”®
The raw-materials used were nylon, cotton, rayon, wool and rubber thread.>® Hosiery
goods like newars, socks, under-vests were knitted and generally produced in factories
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smaller in size with few machines.®°

Artificial silk-weaving using warp and weft of mercerized cotton was started
by the British in colonial Punjab.®! Steam powered looms began to be used in the early
twentieth century and the most popular was the Jacquard loom.%? It consisted of copper
cylinders on which designs of silk fabric to be made were engraved. For one colour,
one cylinder was used. The colours thickened with gum were supplied by rolls which
ran against the cylinders. Once the fabric was printed, it was steamed to set the colours
and then washed to remove the gum used to thicken the colours for printing. The silk
fabric was then treated to remove the wrinkles by running them through gas flames
after which they were sent to the sizing machines for stiffening with starch. Finally,
they were run through heavy rolls or calenders where they were pressed and stretched
to uniform width.%

The improvements in wool industry under the British rule in Punjab started
with efforts to improve the stock of sheep.%*For this, the Civil Veterinary Department
introduced 25 Merino rams in the Kangra district in 1908.%° Merino rams imported
from Australia were used for breeding in Hisar Cattle Farm. They were bred with local
breeds and the cross breed gave very good quality wool which was used by the New
EgertonWoolen Mills at Dhariwal for production of woolen textiles.® The British set-
up wool pressing mills at Multan, Fazilka and Lahore in colonial Punjab for processing
of all varieties of wool. The wool was washed and cleaned and dried by hand-labour
before being sent to the pressing mill.” The modern process of wool manufacture in
the woolen mills was carried out in power looms operated by oil, steam or electric
power.®*Best example of modern power loom was the New EgertonWoolen Mills
Limited of Dhariwal established in 1882.%°

The British introduced modern flour grinding machines in the colonial Punjab.
These consisted of two large metal rollers of different sizes known as breaker rolls.
They contained spiral grooves which cracked opened the grains of wheat separating
the interior of wheat from the outer layer of bran. The broken wheat passed through
metal sieves and was separated into three categories. The finest material of wheat flour
was known as farina, the large pieces were called semolina while the third category
was the middlings, comprising of bran and flour. The middlings were ground into flour
by a pair of large and smooth metal rollers.”There was a large sieve attached to the
flour grinding machine which contained a vibrating screen through which air was
blown to remove the lighter pieces of bran while the middlings passed through the
screen. When the wheat had to be more refined, additional processing was done
through breaker rollers. The rollers moved at different speeds and the mechanism was
through a belt attached to a pulley which was powered by an oil or steam engine. Later
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on, electric engines were used for flour-milling. The modern flour-mills consisted of
different parts like feeding devices, adjustment apparatus, bearings and
scrappers.’' The power-run flour mills were operated by 12 to 16 horsepower diesel oil
engine or electric motor and the grinding capacity varied from 6 to 10 maunds per
hour.”

In the Punjab during colonial period, experiments made by Dr. Barnes and Mr.
Clarke revealed that not less than one fifth of the sucrose in the sugarcane juice was
lost or inverted by the indigenous methods of gur-making. They devised a system to
collect the liquid in a single large earthen pot, strain it every 2 to 3 hours and then pour
it into the boiling pan so that it was kept sufficiently hot to prevent fermentation. The
sugar-cane crushing operation performed by the traditional wooden mill was replaced
by the more efficient iron-presser and sugar-cane crushers in the last quarter of the
nineteenth century.” The new iron sugarcane crusher was supplied by Massers
Thomas and NylneBehila Company, which swiftly superseded the previously used
crushers.” The new crusher was more sophisticated and required only one pair of
bullocks to work instead of three pairs. It simplified, cheapened and facilitated the
work of pressing sugarcane 13 times more and the quantity and its yield was 20 percent
higher than the old wooden press.”*Various power driven mills were also introduced
of which Chattanooga Number 192 and Messey built at Lyallpur proved popular. Both
of them required the driving power from 10 to 15 horsepower and crushed 25 to 30
mounds of cane per hour. These were quickly and readily adopted by many Punjabi
farmers.”®

Production of sugar in modern factories was started by the British and it
included several steps. Firstly, the sugarcane juice was extracted in machines having
crushing rollers and the juice was then purified by adding milk of lime which
neutralized its natural acidity. The mixture was then heated to precipitate fats, waxes
and gums. Next, water was removed from the juice through vacuum evaporation.
Thereafter, crystallization of sugar was done in a single stage vacuum pan. For this,
the syrup was evaporated until it was saturated and some small grains of sugar were
formed by adding white sugar to methylated spirit and glycerin in a slurry machine.
Sugar accumulated to form the sugar crystals. More syrup was added, and the crystals
were allowed to grow until the pan was full. The dense mixture of syrup and sugar
crystals, called massecuite, was then shifted into large containers called crystallizers
where they were stirred and cooled. The massecuite was then passed into centrifugals
where thick syrup (molasses) was separated from the raw sugar by centrifugal force.
The centrifugal machine had a cylindrical basket suspended on a spindle with
perforated sides lined with wire cloth having metal sheets. The basket revolved at a
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speed of 1000-1800 revolution per minute which retained the sugar crystals in the
basket while the molasses passed through the lining. The sugar crystals were sent to
granulator for drying.”” Sugar factories started to come up by the close of nineteenth
century in Punjab. In Gurdaspur district, sugar refineries known as kanchis were set-
up at Behia Mills with modern implements.”® The first modern sugar factory was
established at Sujanpur in Gurdaspur district in 1908.7° In 1935, there were 12 sugar
mills in Punjab out of which 9 were sugar manufacturing mills and 3 were gur
refineries.

The process of oil milling involved several operations like cleaning,
decortications, roll-grinding, cooking, moulding, pressing, paring and recovery of oil
from oily parings. The first operation was to clean the oil seeds in machines having
screening and winnowing parts while a blower was used to remove lighter matter.
Next, decortication of seeds was done in a huller machine which grounded the seed in
such a way that the kernel and the husk of the seed were separated. The most important
operation was the cooking in which the roll-crushed seed was heated in a steam kettle
having a mechanical stirrer inside. The cooking process expanded the seed, rendering
the flow of oil easier. A suitable mass of seed was wrapped in bagging cloth to give it
the shape of the cake by the moulding machine. Then it was placed between the plates
of the hydraulic press where it was compressed and the oil was extracted. The pressure
applied was usually 1 %5 to 2 tons per square inch. For this operation, two mechanical
devices known as Cage Press and Anglo-American Plate Press®! were used. The cake
which came out of the press had oily edges which were then cut off by the paring
machine having two knives worked by power. The oily lumps which came out of the
hydraulic press had oil left in them. This oil was recovered by means of a centrifugal
machine and the residue was again sent to the kettle.®*This mechanical pressure system
of oil extraction using the Anglo-American and Plate Press by which the seeds were
steamed, ground, pressed and filtered, was universal in colonial Punjab.??

I1I

With the arrival of the British, new agro-industries were established taking into
account the location and convenience of production in the colonial Punjab. These were
brewery and distillery, fruit and tea industry. Brewing is the production of beer by
steeping a starch source in water and fermenting the resulting sweet liquid with yeast.
The European-style beer was introduced in India by the British for their officials and
troops. By 1716, Pale ale and Burton ale brands of beer were being imported to India
from England.®* The earliest brewery in Punjab was started at Kasauli by Captain
Bevan, who, in 1854 sold it to Edward Abraham Dyer.%°In 1860, a larger brewery was
started by Messrs Conill and Hay in Simla.%¢
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Distilled liquor such as brandy, whisky and rum too were produced in the
breweries of colonial Punjab. These alcoholic beverages were obtained by
distillation from wine or other fermented fruit and plant juice and even from starchy
materials such as grains that had been previously brewed.?’

Fruit cultivation and production was given importance only after 1925, when
a fruit specialist was appointed in the colonial Punjab.®¥The industry of fruit culture
under scientific guidance was developed in 1926 with systematic cultivation of fruit
trees and promotion of fruit industry in the colonial Punjab. In 1935, the Punjab Fruit
Development Board was formed and in 1937, government started an experimental
Fruit Preservation Center at Lyallpur. A Cold Storage Plant and Rootstock
Experimentation Centre at Sahiwal was set-up. The scheme for research on citrus fruits
was undertaken in 1937 with an experimental orchard of 25 acres at Montgomery.
Advance course in fruit preservation techniques were also started by the government
in 1937.%°

In the decade of 1930s, new technologies of fruit canning and making of fruit
products like fruit juices, squashes, cordials, jams, jellies, marmalades, pickles, tomato
ketchup and chuttney were introduced in the colonial Punjab. The modern method of
canning of fruit juices known as the sterovac process was started in 1937. The process
was based on the principle of flash pasteurization. In this method, the selected fruit
was passed through a grater of stainless steel. The juice was extracted by centrifugal
action and then passed through a continuous press which consisted of two heavy discs
revolving in the same direction and at the same speed. The pressed juice flowed into a
stainless steel tank known as finisher. This was a mechanical strainer which removed
the pulp and seeds. The fruit juice was then subjected to de-aeration process (removal
of oxygen), wherein the finished juice was passed through de-aerating unit consisting
of a series of pipes closed in a steam chest connected to a condenser. The juice was
drawn through pipes surrounded by hot vapour where it actually boiled under high
vacuum which removed the oxygen and carbon-dioxide. The juice then entered
another chamber having inert gas like nitrogen where it was broken due to atmospheric
pressure and was filled directly into the cans.’°This way the canned juices of orange,
pineapple, tomato and grape were prepared.

Apple cultivation began under the British in the second decade of twentieth
century in the hills of colonial Punjab. Apple juice was made with apples procured
from Simla hills and Kullu valley. The experiments for preparation of apple juice were
conducted at the Fruit Product Laboratories of Lyallpur where juice was prepared from
Yellow Newton Pippin and Baldwin apple varieties. The method consisted of washing
the fruit in weak hydrochloric acid and then crushing it in a crusher known as apple
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grater. The grater was imported from Anderson Barn Grover Company of USA. The
crushed apple was pressed in a hydraulic press to extract the juice that was collected
in a stainless steel vessel. The hydraulic press was imported from Germany. The juice
was strained through a muslin cloth to remove the coarse particles and then heated to
185 degree Fahrenheit in an aluminium vessel. The boiled juice was poured into
sterilized glass bottles and sealed with crown corking machine. The bottles were then
cooled and stored.”!

For preparing orange and lemon squash, first, all juice was extracted and
passed through a pulping machine. Then sugar and citric acid was added. The mixture
was thoroughly stirred and then potassium meta bisulphite was added as preservative.
Other preservatives were sulphur dioxide and sodium benzoate. Then the required
amount of essence and colour was added and the squash was poured into sterilized
glass bottles and sealed with air tight corks. Another method for preservation of squash
was through pasteurization.”’The best squashes were prepared from citrus
fruits.”*Jams, marmalades and squashes were made at Indian Mildura Fruit Farm at
Renala Khurd in Montgomery district till 1947.4

Tea in colonial Punjab was first grown in the Kangra region in the mid
nineteenth century. By the 1880s, the Kangra tea was considered to be superior to the
tea from other places, and was bought in Kabul and Central Asia. There were four
varieties of tea: black, green, white and oolong which were made from the leaves as
well as young buds of the tea plant. One of the specialties of Kangra tea was green tea.
It was made with similar process employed for that of traditional tea. After 1902,
several machines were invented to make green tea and the one made by Mr. Charles
G. L. Judge, became most popular.”’In 1910, there were at least ten grades of green
tea which were Fine Young Hyson, Young Hyson, Hyson No. 1, Hyson, Soumee,
Twankay, Fannings and Dust. Other grades were Fine, Superfine and Mogra.”¢

v

The nature of agro-industries in the colonial Punjab changed with the new technology.
There was a spurt in the growth of modern cotton textiles, woollen goods and hosiery
due to the introduction of power-looms operated mechanically by steam and electric
power. The British modified cleaning and processing techniques of cotton and wool.
By 1941, there were 369 modern cotton ginning, spinning and weaving factories
employing 37,653 workers. The production of cotton yarn increased from 72,35,848
pounds in 1901 to 1,55,81,000 pounds in 1939-40. The cotton factories were
established all over but majority of them were located in the western districts of
colonial Punjab. Connected to the cotton factories was the hosiery industry which
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came up in a big way under the British rule. Ludhiana emerged as a major centre of
hosiery production where at least 1,735 hosiery machines were working in 1941.
Factory made cotton and woollen garments were cheaper and changed the dressing
style of the Punjabi people. There were changes in apparel for men with the adoption
of trousers, hats, shirts and hosiery items like gloves, socks and mufflers. Modern
clothing for women included knitted sweaters, coats and readymade garments.
Significantly, as a result of machine made cotton, woollen and silk goods traditional
handmade goods started to disappear from the market. Many traditional artisans lost
their job and had to take up work as unskilled labourers. This increased poverty and
unemployment in colonial Punjab.The strength of cotton artisans decreased from
13,29,674 in 1891 to 10,98,989 in 1901 and ten years later it was 9,72,901. The First
World War gave the indigenous industry a temporary stimulus but the number of
artisans again fell in 1931.°’The traditional hand-made superior cotton cloth like susis,
checked blankets (gabrun), muslin (malmal) and glazed cotton fabrics (bulbul
chashm) also started disappearing from the market. Traditional wool artisans also
started declining as they could not compete with modern woolen factories. In 1891,
there were 39,391 traditional artisans connected with woolen handlooms. Their
number declined to 17,023 by 1911. By 1931, they further dropped to 3,128.%%

The British mechanized the operations in flour grinding and oil extracting
through mechanically operated automatic grinders. Modern flour mills were
established all over colonial Punjab. The number of flour mills in 1901 was 10 which
increased to 142 in 1941. Out of these, at least 127 used steam and electric power. The
first modern sugar factory was established using water propelled steam engines at
Sujanpur in Gurdaspur. Thereafter, several other factories were established but their
number remained low. Additionally, modern oil and soap factories were established
and these were mostly distributed in the central and western districts in colonial
Punjab.

The British set-up new industries like breweries and distilleries and those
concerned with fruit and vegetable preservation. Alcoholic beverages such as beers,
whiskies, wines and liquors were produced and sold in town and cities of colonial
Punjab. Advertisements in The Tribune signalled the popularity of these beverages
among the urban westernized Punjabis. Fruits and vegetables were used to make
modern items like jams, jellies, marmalades, sauces, pickles, fruit juices and squashes
using preservatives that enhanced their shelf life. These items were consumed mostly
by urban Punjabis whose eating habits had changed. Interestingly, preservation of
fruits emerged as a major concern. A Punjab Fruit Development Board was set-up at
Lyallpur that organized fruit shows and exhibitions and radio talks and also started a
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journal, The Punjab Fruit Journal in 1937.

The British were responsible for planting tea gardens and apple orchards in the
colonial Punjab. The tea gardens were laid down in the Kangra region after
scientifically exploring the climatic and soil conditions while the Simla hills were
found suitable for cultivation of apples. Both these ventures provided new employment
opportunities to the people in the hills of colonial Punjab where jobs were hard to get
by. The plantation of tea brought about a cultural revolution as it soon became the
most widely consumed beverage in almost all urban households of colonial Punjab.
By the twentieth century, tea had become an essential item consumed in urban
households. The western concept of ‘tea-time’ at 4 p.m. was adopted by urban middle
class Punjabis. Their lifestyles were changing with the adoption of new routines.

Thus, whereas western technologies in agro-based industries in colonial
Punjab onset the modernization process of industry, on the other hand, it also lead to
decline of traditional cottage industries.
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REPRESENTING RELIGION IN THE PLANNING OF SOUTH
ASIAN CITY OF CHANDIGARH

Dr Manveer Kaur*

Abstract

Chandigarh, the first planned city in India, was built as the new capital of Punjab
after the partition of India and the loss of Lahore. Though, it was planned as an
administrative city but it caters to all other aspects of its residents. The present paper
discusses the old religious places of worship in different villages which were made
part of planned sectors of Chandigarh and the establishment of new religious places
by giving land. It also analyses the number of religious institutions belonging to
different religious groups; population among these religious groups in Chandigarh
and their proportional growth in the city.

|

Chandigarh was built as the new capital of ‘East’ Punjab after the partition of India
and the loss of Lahore.! With the birth of the idea of a new capital in September 1947
certain expectations were inherent in its emergence, it was seen as the psychological
balm for the people of Punjab after the loss of Lahore; some saw it as an important
measure of rehabilitation for the large number of refugees coming from Pakistan; as
the provision of a modern planned city to meet the aspirations of the newly
independent nation, which would contribute to its economic and commercial
development. It was an urban experiment of the post-independence period. The
realisation of this new capital however, was not as straightforward a path and this
idea passed through a number of hurdles such as the selection of site for the
capital, agitation by the local people, a suitable planner and financial investment
for the building of new city from the scratch. All these issues were resolved one
by one through some adjustments.

The first issue was whether the new capital should actually be made or not.
The idea of a new capital was at first rejected due to the economic and political
situation which existed in the country after the partition. It was suggested to develop
one of the existing towns as the capital of Punjab like Ludhiana, Jalandhar,
Nangal, Shahbad, Karnal, Amritsar, Ambala and Shimla to avoid any extravagance.
The choice of the politicians was merely dependant on the constituencies which they
represented. After much deliberation, the Punjab Government notified the area near
Chandigarh

* Assistant Professor, Department of History, Khalsa College of Technology and Business Studies, Mohali.
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on 23 March 1948.3 The Chief Minister, Gopi Chand Bhargava (August 1947 to April
1949) again confirmed its decision in March 1949. The actual work on the project
could be started only after 1950. After Bhargava, Bhim Sen Sachar became the Chief
Minister from April 1949 to October 1949 who was in favour of Ambala as the capital
of Punjab. The Sachar Government wanted to think again about the site of the capital
which took some more time to finalize the decision.* The delay was also on the ground
of scarcity of finances for the beginning of the Capital Project. It was seen as an
extravagance immediately after the partition of India when it was facing problems
related to refugees, war and manifold development works. Although Pandit Jawaharlal
Nehru encouraged the idea of new capital but he did not prefer any help from the
Central Government.’

The decision was reaffirmed with the coming of Bhargava Ministry (October
1949 to June 1951) again on 29 November 1949.6 It was possible with the full support
of P. L. Varma, P.N. Thapar, Pandit Jawaharlal Nehru, Gopi Chand Bhargava and
Prithvi Singh Azad. The land where Chandigarh was established as the capital of
Punjab in 1950s was dotted with villages having agricultural land and mango groves.
Chandigarh was planned from the scratch by displacing thirty villages and it was
developed into three phases. Land for the first phase of Chandigarh was acquired
between 1950 and 1965. A major part of land for this phase was acquired during 1951-
52 for the first twenty five sectors. During the first phase seven thousand people were
displaced from this site in 1950 and 1951. More than ninety percent of these people
were agriculturists in these affected villages.” The number of displaced persons
increased to nine thousand with the acquisition of more land for Chandigarh.®

The second phase consisted of 17 sectors (31 to 47) of which two were reserved
for defence, three for different government institutions and the remaining twelve for
public use. Land for the second phase was acquired from the villages which were a
part of the Chandigarh Union Territory after 1966. With time the number of these
villages decreased as their land and abadi became acquired for the expansion of the
city. The third phase was initiated in 1990-91 which led to the formation of sectors
from 48 to 56 and 61 and 63.°

In 1950s, only the first phase of Chandigarh was planned and for this phase
land of fifteen villages was acquired with their abadi area.!® These villages had
different religious places. Though all houses and other structures had been destroyed
for making this new city but some of the existing religious places were retained and
taken as preserved places and were made part of the planned sectors of Chandigarh.
Among these religious places four places each belonged to the Sikhs and Hindus. New
religious places were also provided space in each sector of the city.

The Cabinet Sub-Committee of the Capital decided that four Gurdwaras and
four temples would be preserved as part of the new city. The land covered by them
was demarcated in 1954.!! Sufficient land was left open around each one of these
buildings for future expansion or re-building. The buildings and land handed over to
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the recognised religious bodies had to pay for the additional land and proper planning
was made by the Chief Architect. Among the existing temples there was Shiva temple
on an area of 3 marlas in village Nagla which became part of Sector 19; Shivala
Khempuri and Mandir Durga Devi in village Kailor became part of Sector 24 and a
temple in Sector 26. The first two temples were given to Shri Sanatan Dharam Sabha
for the management. It was also decided that around each one of these buildings
sufficient land should be left open to allow for the future expansion or re-building. The
buildings and land handed over to the recognised religious bodies had to pay for the
additional land and proper planning was to be made by the Chief Architect.!?

In the first phase of Chandigarh, Gurdwaras of four villages were made part of
the planned sectors of the city.!? There was a Gurdwara Patshahi Dasveen named after
the tenth Sikh Guru in village Kalibar which became part of Sector 8 on an area of
about 7 marlas. A Gurdwara located in village Kailor known as Gurdwara Shri Guru
Teg Bahadur named after the ninth Sikh Guru became part of Sector 15 of Chandigarh.
It had an area of about 10 marlas. Another Gurdwara Kalgidhar was located in village
Kheri and it became part of Sector 20. 14

Similarly during the planning of the second and third phase of Chandigarh a
number of Gurdwaras of the villages were made part of the sectors. The most important
was the Gurdwara Sahib Baj Shaheedan in village Burail and it became part of Sector
44. The history of this Gurdwara reveals that Baba Baz Singh was the commander-in-
chief of Baba Banda Singh Bahadur. Baba Sukha Singh who was the brother of Baba
Baz Singh fought against the Mughals along with his companions at this place and
were martyred. The Gurdwara was established in their memory. !°

Besides these there are numerous other Gurdwaras such as Gurdwara Shri
Guru Singh Sabha (Sector 44), Gurdwara Shri Guru Kalgidhar and Gurdwara Qila
Sahib in village Burail; Gurdwara Santsar Sahib in Dadu Majra; Gurdwara Akalgarh
Sahib Chhawani Nihang Singh in village Faidan (Sector 47); Gurdwara Shri Guru
Singh Sabha in Buterla (Sector 45); Gurdwara Shri Sangat Sabha in Attawa; Gurdwara
Simransar Sahib in Palsaura; Gurdwara Shri Guru Singh Sabha in Hallo Majra;
Gurdwaras in Khuda Jassu, Khudda Lahora and Sarangpur; Gurdwara Gobind Dham
and Gurdwara Shri Guru Nanak Darbar Sahib in Maloya and Gurdwara Tibi Sahib and
Gurdwara Dukh Niwaran Sahib were located in village Khuda Ali Sher.!¢

There are two historical Gurdwaras in Manimajra: Gurdwara Dera Sahib Mata
Raj Kaur and Gurdwara Manji Sahib belonged to Mata Raj Kaur who was daughter in
law of Guru Har Rai, the seventh Sikh Guru. The historical Gurdwara Sri Manji Sahib
was the residential house of Mata Raj Kaur Ji. She left for heavenly abode at this place
and her cremation was done at Gurdwara Sri Dera Sahib.!” Gurdwara Shri Manji Sahib
Mata Raj Kaur, is situated in the Manimajra town in Chandigarh. Mata Raj Kaur Ji,
wife of Ram Rai Ji (Guru Har Rai Sahib Ji’s son), got upset with her husband and
came from Dehradun to Manimajra and stayed here. Ram Rai Ji had changed a verse
in Baani in order to please Aurangzeb, where in place of "Mitti Musalmaan Di" was
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changed to "Mitti Be-Imaan Di". Mata Raj Kaur was a great follower of Guru Nanak
Dev Ji and Guru Ghar. Mata Raj Kaur was not able to bear the disrespect and left Ram
Rai Ji and came to Manimajra. After coming to Manimajra, Mata Raj Kaur was very
pious and had a large numbers of followers. During the rainy season, when beam of
Mata Raj Kaur Ji’s house started to collapse, she sent one of her follower to a wealthy
person Bhaara Mall and who was asked to get a pillar put underneath the beam but
Bhaara Mall did not pay any attention to this. Then Mata Ji sent her follower to Garibu
Jatt who cut the trunk of a Ber tree and placed it underneath the beam overnight. Mata
Ji was pleased with his service and asked him to make a wish. Garibu requested his
future generations should not become subjects of the King instead they should become
Kings. Mata Ji gave him blessing that he will become a King and Bhaara Mall will be
a tenant under him. With the blessings of Mata Raj Kaur, Garibu Jatt became a King
and Bhaara Mall a tenant.!®

Guru Gobind Singh also visited this place. In Samat 1745 Bikrami 28 Kattak
Soodi 15, Guru Gobind Singh went on foot from Kapaal Mochan via Rani Raipur. He
reached Mata Raj Kaur's place in Manimajra on Maghar Vadi 10 Samat 1745 Bikrami.
Guru Gobind Singh spent some time with Mata Ji and told her that whenever she calls
for him, will surely come to her aid."”

Besides these preserved places of worship, land was allotted to the various
religious institutions according to their demand. Suitable sites had been earmarked and
reserved for establishing new religious institutions in each densely populated sector
preferably in a prominent location. These sites were to be at a sufficient distance from
each other and from residential and commercial plots. Care had been taken for the
location of these places so that they did not clash with other interests such as
educational and recreational facilities. The applications were received from various
communities like the Hindus, the Sikhs, the Muslims and the Christians. The area of
each site ranged from 1% kanal to 2 kanals. *°

In the initial years most of the institutions were allotted land at residential rates.
Chandigarh Gurdwara Asthapan Committee got 2.45 kanals of land in Sector 22D at
residential rates, Shri Guru Singh Sabha got 4 kanals in Sector 19 and Nirankari
Darbar of (Rawalpindi) Chandigarh got 3 kanals in Sector 21. Digamber Jain Society
was provided 2 kanals for Jain temple in Sector 27. Shri Sanatan Dharam Pratinidhi
Sabha attained 3 kanal land for Shiv Mandir in Sector 19. Sant Nirankari Darbar
purchased 'z acre land for Satsang Ghar in Sector 15D. Sant Lakshmanji bought 16
marlas in Sector 24 for residence or religious discourses. N.W.I.C.C. Chandigarh
Church Commission Kharar purchased 10.12 kanals for the Church, Hall, Pastors’
House and Reading Room in Sector 18. Archbishop of Shimla and Chandigarh
purchased 8847 square yards land for Cathedral in Sector 19. They bought it for Rs.
20 per square yard.?!
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There were some contentions over the allotment of land to some institutions
but the Capital Control Board did not change its decision about the allotment of land
at Rs. 20 per square yard. Some religious institutions like the Gurdwara Asthapan
Committee and Guru Singh Sabha had applied for additional land adjoining their
Gurdwaras at concessional rate. But their demand for concession was not accepted.??
The Bishop of Shimla applied for the allotment of 10,000 square yards of land for the
construction of a Cathedral in June 1962. The Chief Architect and Town Planning
Adviser suggested a site in Sector 19. The Bishop agreed to pay Rs. 20 per square
yard. It was approved by the Chief Minister in August 1962 and the Estate Officer
issued a letter on January 1963.2° Since the time when allotment of land was made, the
Bishop of Shimla and Shashi Bushan, chairman of Punjab Ekta Samiti, New Delhi had
been representing to the Chief Minister of Punjab that the question of sale of land at
concessional rates as it had been done in the case of temple and Gurdwara may be
considered by the government. They said that the Catholic Community also provided
social services and thus they should also be treated at par with other religious
institutions that had been given land at concessional rates. The Bishop had requested
that the amount of Rs. 50,000 already paid by him should be treated as full and final
payment. While the price for this land worked out Rs. 2,00,000 at the rate of Rs.20 per
square yard.?* Their plea was rejected on the basis that they had applied for allotted
land after the decision of Capital Control Board was taken on 23 April 1962. The Chief
Minister thought that there was no ground to interfere. The allotment at the old rates
would create many complications and further requests from other institutions which
continuously came to the Chief Minister would raise objection. There would also be a
loss of Rs. 1,50,000 if such concessions were permitted.?’

1T

There are religious places representing all religious groups in Chandigarh like Hindus,
Sikhs, Muslims and Christians. Representation was given to all religious institutions
while planning the new city of Chandigarh. Each sector of the city has religious places
of worship except Sectors 1 to 6. A number of existing religious places of the villages
were taken as preserved and they were made part of the planned sectors of the city.
Among the preserved places the number of Gurdwaras was larger. New religious
places were designed by the architects. Owing to their unique architectural designing
the Church in Sector 18, temple in Sector 23, Mosque in Sector 20 and Gurdwara in
Sector 22 have been recommended for heritage status. Certain other religious buildings
like, the church in Sector 18 and 19 and the temple in Sector 44 have been sensitively
designed to blend with the Chandigarh style of architecture.?®

Number of religious places has been increasing with the growth of the city.
These places are spread in all parts of the city as the devotees of different religions are
not grouped only in some of the sectors. In 1970, there were 27 places of worship
registered with Chandigarh Estate Office.?” Up to 1990 there were 94 places registered
as religious places of different communities. Out of 94, Hindu places of worship were
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49, 25 were Gurdwaras for Sikhs, eight were Churches, three were Jain temples and
one was a mosque. There were eight places of worship which were not identified with
any particular religion. They were visited by the persons of all faiths. Important among
these were Radha Swami Satsang Ghar, and Gugga Mari temples.?®

In 2005, there were 403 places of worship in Chandigarh, out of which only 96
were authorised and remaining 307 were unauthorised.?” There were 297 temples, 83
Gurdwaras, 16 Churches and 7 Mosques. Of all the religious places about 74 percent
represented Hindus, 20 percent Sikhs, 4 percent Christians and nearly two percent
Muslims. Hindus have largest number of unauthorised religious places of all the
religious groups as 80 percent religious places were recorded as unauthorised. 67
percent Sikh religious places were unauthorised and about 32 percent were authorised.
Out of 16 churches 10 were authorised and 6 were unauthorised and out of seven
mosques 2 were authorised and 5 were unauthorised. 3°

I

A perusal of the religious groups in the city reveals that the Hindus remained in
majority, forming about seventy three to seventy eight percent from 1961 to 2001 as
reflected in Table A. The proportion of Sikhs to the total population reflect decline
from twenty three to thirteen percent from 1961 to 2011.3! The proportion of Muslims
was 1 percent in 1961 and 1971, 2 percent in 1981 and 1991 and it had increased to 5
percent in 2011 to the total population. There were other religious groups like
Christians, Jains and Buddhists, each forming less than one percent. The proportion of
all these groups to the total population had increased in each decade but that of the
Sikhs had decreased to four percent in 2011 since 2001. (Table B) Number of each of
these groups shows a considerable growth from 1971 to 2011. The Sikhs had recorded
a growth rate of around 96 percent, Hindus rose to 240 percent, Muslims rose to 1166
percent, Jains rose to almost 91 percent, Christians rose to 228 percent and Buddhists
to 1645 percent from 1971 to 2001.%? In actual number, the Hindus were 8.5 lakhs,
Sikhs were 1.38 lakhs, Muslims were 51 thousand, Christians were 8720, Jains were
1960 and Buddhists were 1160 in 2011.%3

The sex ratio also reveals variations among all these religious groups as
reflected in Table C. The Sikhs, Christians and Jains always recorded more than 800
females per 1000 males from 1971 to 2011. However, the number of females per 1000
males improves among the Buddhists in the census of 2001 and 2011. The female sex
ratio figures of Hindus demonstrate that they remain below 800 till 2001 but in 2011
itrose to 803 per 1000 males. The female sex ratio per 1,000 males among the Muslims
remained less than 700 except in the census of 2011.3* The reasons for lesser number
of females may be due to the single male migrant labourers who came from other states
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to Chandigarh without female family members.

Table-A: Proportion of Religious Population to the total Population

Religion 1961 1971 1981 1991 2001 2011
Hindus 73.50 71.68 75.27 75.84 | 78.61 80.8
Sikhs 23.63 25.45 21.12 20.29 16.12 13.1
Muslims 1.22 1.45 2.02 2.72 3.95 4.9
Christians | 0.72 0.97 0.90 0.78 0.84 0.8
Buddhism | 0.01 0.04 0.10 0.11 0.15 0.1
Jains 0.86 0.39 0.42 0.24 0.29 0.2
Others 0.06 0.02 0.17 0.01 0.04 0

Table-B: Proportional Variations in Religious Identities from 1971 to 2011

Religion 1971-81 1981-91 | 1991-2001 | 2001-2011 | 1971-2011

Percent Percent | Percent Percent Percent
Hindus +88.80 +43.24 | +45.41 20.4 +240
Sikhs +45.67 +36.61 +11.43 -4.7 +95.75
Muslims +178.08 +91.74 | +103.40 +44.7 +1166
Christians +83.19 +12.53 | +51.63 +14.3 +228.79
Buddhism +393.48 +53.95 | +90.56 -12.9 +1645
Jains +83.07 -18.95 +69.30 -24.4 +1940
Others +619.23 =75.77 +288 +303.16

Source: Census of Punjab 1961, Census of Chandigarh 1971, 1981, 1991, 2011.
Table C: Sex Ratio among religious groups from 1971 to 2011

Religion 1971 1981 1991 2001 2011
Hindus 727 752 769 756 803
Sikhs 813 846 886 910 940
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Muslims 610 590 670 650 721
Christians | 956 864 967 932 954
Buddhism | 586 508 649 858 956
Jains 875 864 904 940 966
Total 737 769 790 777 818

Source: Census of Punjab 1961, Census of Chandigarh 1971, 1981, 1991, 2001, 201 1.

Thus, religion has been taken care during the planning of the capital of Punjab.

Every religious group was allotted a place for their institutions. However, they were
instructed to follow the guidelines of planning as given by the planners. The
demographic pictures exhibit that the Hindus remained in majority followed by the
Sikhs. Most of the existing religious institutions in the city are unauthorised which
means they are not registered. The planned city of Chandigarh is a cosmopolitan city
in South Asia since its inception and it will be remain the same in the future as well.
People of this city follow multiple religions and thus there is overlapping of religious
beliefs among them.

References

The word ‘East’ Punjab has been used in official meetings and letters of the Punjab Government
after the partition of India, mainly during 1947 to 1952. For the present purpose ‘East’ Punjab is
used wherever in the official meetings and letters of this period.

Dr. Manveer Kaur, ‘Urban Development In Post Independence India: A Case Study Of
Chandigarh’, Unpublished Ph. D. Thesis, Chandigarh, Panjab University, 201, pp. 45-48.

A Note prepared by the Deputy Commissioner of Ambala on 10 August 1950 for the meeting of
the Capital Sub Committee of the Cabinet held on 14 August 1950: M.S. Randhawa Papers,
Chandigarh Museum and Library, Chandigarh.

Minutes of the Meeting of the Cabinet Committee of Capital held on 23 September 1949 in H.E’s
room in Elerslie Simla East.

Dr. Manveer Kaur, ‘Urban Development In Post Independence India’, pp. 42-44.

Memorandum for the meeting of the Cabinet Sub Committee of Capital to be held on 30 December
1949.

Calculations have been made from District Census Handbook Ambala. 1951, pp. 390-401.

Ibid.

Dr. Manveer Kaur, ‘Urban Development In Post Independence India’ pp. 140.

The first phase of Chandigarh has an area of 9398.83 acres which was to include sectors 1 to 30.
For detail see: Dr. Manveer Kaur, ‘Urban Development In Post Independence India, pp. 140-41.
Meeting of the Cabinet Sub-Committee of Capital on 16 November 1954: M.S. Randhawa Papers,
Chandigarh Museum and Library.

Ibid.

~131--



21

22

23

24

25

26

27

28

29

30

31

32

33

34

The first phase of Chandigarh consists of sectors 1 to 17.

Minutes of the meeting of Cabinet Sub-Committee of Capital. M.S. Randhawa Papers, Chandigarh
Museum Library.

The information about these Gurdwaras has been collected by the personal visits to these
Gurdwaras.

M.S. Randhawa Papers, Chandigarh Museum Library.

This article is written in Bhai Santokh Singh's "Sooraj Prakash" on page numbers 4715 to 4718.
Ibid.

Ibid.

Meeting of the Cabinet Sub-Committee on 8 July 1952. M.S. Randhawa Papers, Chandigarh
Museum Library.

M.S. Randhawa Papers, Chandigarh Museum Library.

Meeting of the Chandigarh Capital Project Control Board on 6 August 1964. M.S. Randhawa
Papers, Chandigarh Museum Library.

Agenda for the meeting of Capital Control Board on 23 April 1962.Action taken on the Minutes of
the meeting of the Capital Control Board on 23 April 1962. M.S. Randhawa Papers, Chandigarh
Museum Library.

Ibid.

Ibid.

Ibid.

Information from Chandigarh Estate Office.

Ibid.

Survey conducted in 2006, Estate Office, Chandigarh Union Territory.

Ibid.

Census of India 1971 to 2011, Chandigarh, Religious Tables. pp. 3-4.

Calculations have been made from the statistics available in: Census of India 1971 to 2011,
Chandigarh Series, Religious Tables.

Census of India 2011, Chandigarh Series, Religious Tables. pp. 30-34.

Calculations have been made from: Census of Punjab 1961, Census of Chandigarh 1971, 1981,
1991, 2001, and 201 1.

~-132 -



STIGMATIZATION OF DRUG USERS AND ITS CONSEQUENT
IMPACTS ON THEIR MENTAL HEALTH: A STUDY OF
PUNJAB
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Abstract

Drug abuse has become a major public health issue worldwide. As per the World
Drug Report (2020), in 2018, around 269 million people used drugs globally with 35
million suffering from substance use disorder. It has now been an established fact
that drug use is a brain disease caused by the excessive use of substances and it
affects the brain functioning. Therefore, it should be treated as a mental illness and
the person suffering should be treated with care and compassion. Despite this, the
stigmatization of drug users is a common practice worldwide. The stigmas attached
to substance use causes violations of various human rights of the drug users. The
purpose of this study is to understand the various stigmas attached to substance use
in Sahibzada Ajit Singh Nagar (Mohali) District of Punjab. The study also analyzes
the impact of stigmatization on the mental health of the drug users and on their
family members in the sampled district.

Key Words: Human Rights; Mental Health; Stigma; Substance Use Disorder.
I. Introduction

Drug abuse is one of the major health problems with around 269 million people
using drugs globally in 2018 (World Drug Report, 2020). Therefore, the
problem of substance use has become a major challenge for drug users, health care
providers and society at large. India is more vulnerable to the menace due to
its geographical location. The National Survey on the Extent and Pattern for
Substance Use in India (2019), conducted on the population of 10 to 75 years of
age group, found that a substantial number of people in India use psychoactive
substances. The substance use has been highly prevalent amongst adult men. There is
also a wide variation in the extent and prevalence of substance use across different states
in India. Amongst the total cases of substance use estimated in India, more than half
were contributed by the states like Punjab, Assam, Delhi, Haryana, Manipur,
Mizoram, Sikkim and Uttar Pradesh(Ministry of Social Justice and Empowerment,
Government of India, 2019).

“Dr Namita Gupta, Associate Professor, Centre for Human Rights and Duties, Panjab University, Chandigarh.
**Ms Monika is a Senior Research Fellow in Centre for Human Rights and Duties, Panjab University, Chandigarh.
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Punjab state being surrounded by the ‘Golden Crescent’, overlapping
Afghanistan, Iran and Pakistan, having a long history of opium production, is one of
the most vulnerable states in India as far as the drug abuse is concerned. Punjab’s
proximity with states such as Himachal Pradesh and Rajasthan where Charas, Hashish,
Opium and Poppy Husk are produced makes it more prone to easy supply of drugs.
Punjab consistently ranks among the states with the highest rates of drug-related
crimes and quantities of drugs seized by authorities. According to the UNDP Report
(2004), around 73.5 percent of Punjab’s youth have been addicted to drugs which were
sold at a price as low as Rs. 25 per dose. The Punjab Opioid Dependence Survey
(2015) found that 230,000 individuals in the state used illicit drugs — a prevalence of
836 drug users for every 100,000 people. This was very high as compared to the
national average of 250 illicit drug users for every 100,000 people (Government of
Punjab, 2015). A study undertaken by Government Medical College, Chandigarh and
National Institute of Mental Health & Neuro Sciences (2019) revealed that out of the
survey of 719 households in four districts of Punjab, 251 households had at least one
person suffering from substance use. It further stated that the age group between 30 to
39 years was the most affected (Chaven et al., 2019).

Despite such a wide prevalence of drug users in India, people with substance
use disorder are being judged and blamed for their dependence on substances. Drug
Addiction, as defined by National Institute of Drug Abuse is ‘a chronic, relapsing
brain disease that is characterized by compulsive drug seeking and use, despite
harmful consequences’(Singh and Gupta, 2017). The definition itself claimsthat drug
addiction is a mental condition caused by excessive use of drugs. As the person
dependent on drugs is considered to be suffering from a mental illness, he/she must be
treated with compassion. The scientific literature has also replaced the term
‘Addiction” with ‘substance use disorder’ because of its derogatory connotation.

The UN Convention on the Rights of Persons with Disabilities of 2008 ensured
the human rights and fundamental freedoms of persons with disabilities including
persons with mental illness. In India, the Mental Healthcare Act of 2017 while defining
mental illness specifically mentioned mental conditions associated with the abuse of
alcohol and drugs (Mohan and Math, 2019). The Act further recognized the need for
care, treatment, social acceptance and love for the person with substance use disorder
as the person is considered to be ‘mentally ill’.

Though there is a consensus that drug dependence is a complex brain disorder
that causes behavioral change amongst its users, the society, healthcare services and
judicial system continue to see it as a problem of moral weakness and flawed character
(Volkow, 2020). This stereotypical mindset has led to stigmatization of substance
users in Indian society. The menace of drug addiction in Punjab is clearly incurring a
significant human and social cost. Many families grappling with substance abuse are
witnessing their lives being ruined (Gupta and Gupta, 2021). Therefore, the objective
of the present study was to identify the various types of stigmas faced by the drug users
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in the sampled district. It further endeavored to identify how this stigmatization affects
the mental wellbeing of the drug users as well as of their family members.

Research Methodology

The study was carried out on drug users, who were receiving treatment at the District
De-Addiction and Rehabilitation Centre in District Sahibzada Ajit Singh Nagar
(Mohali) of Punjab. Interview schedule was used as a method of data collection. For
the study, the stratified random sample of 50 respondents was taken. The 25
respondents consisted of both In- patients (patients admitted in the rehabilitation
centre) and Out- patients (patients receiving medicine from OOAT clinics established
at centre but not staying at the centre). The Focus Group Discussions were also held
with the family members, medical and support staff present at the centre. The
narratives have also been used to get a better understanding of the issue. The survey
was carried out in the month of September- November, 2021.

I1. Demographic Profile of the Respondents

Factors such as age, gender, level of education and occupation of respondents play a
very significant role in understanding types of stigmas faced by drug users. As per the
findings, 72 percent of the drug users were in the age group of 20 to 40 years (44
percent in the age group of 20-30 years and 28 percent in the age group 30-40 years).
This not only validates the outcome of the UNDP Report (2004) which stated that
around 73.5 percent of Punjab’s youth have been addicted to drugs, but also raises a
serious concern that despite various initiatives taken by the government, both central
and state, to control the menace, the crisis continues. Another 12 percent drug users
were in the age group 40-50 years. This further denotes the fact that maximum
respondents were in the working age population i.e., 20-50 years. The age groups of
50- 60 years and 60-70 years were found to be 8 percent each.

The study further found that drug use was prevalent irrespective of the level of
education. While 32 percent respondents had studied until primary level, 36 percent
had completed secondary level education. Another 24 percent respondents were
graduates and 8 percent were post graduates. The discussions with the respondents
revealed that as the majority of the respondents had started using drugs during their
school and college days, only few were able to complete the education and many of
them left their studies after they got into drugs. The drug use had a direct and obvious
impact on the employment status of the drug users. The survey revealed that only 36
percent of respondents were doing regular work. Many of them were working either
as agricultural labor, drivers or daily wagers. The majority of non- working
respondents stated that they had to leave their jobs due to their drug addiction.

The respondents in the study had a history of use of multiple substances.
Heroine was the most consumed substance amongst the respondents followed by
Synthetic drugs, Opium, Alcohol, Charas, Bhukki and other drugs. It was also
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observed that while the respondents of the younger age group (20-50 years) had
consumed Heroine, Alcohol, Opium, Charas, the age group of 50 years and above had
only used either Alcohol, Opium or Bhukki. Multiple factors such as curiosity (48
percent), peer pressure (24 percent), imitation of siblings or family members (16
percent) etc. were found to be the reasons for taking drugs for the first time. Only 12
percent stated that they started using substances due to excessive workload.

It has been well established that drug abuse is a mental disorder caused by
excessive use of substances. Despite this, people with substance use disorder are often
being judged in society for their dependence upon substances. They are stigmatized
and are being discriminated against on a daily basis by family in specific and society
at large. The following section elaborates various types of stigmas faced by substance
users in the sampled district.

II1. Stigma attached to Substance use and its impact on Drug users

The concept of stigma was firstly developed by Erving Goffman (1963). He identified
three major types of stigmas: - a) stigma attached to mental illness, b) stigma attached
to physical deformation and c) stigma attached to one’s identification to particular
race, religion, ethnicity etc. Link and Phelan (2001) stated that stigma happens at three
levels: individual, interpersonal and structural level (Hatzenbuehler, 2016).
Extrapolating the studies of Link and Phelan on stigma and its types, Corrigan, Druss
and Perlick (2014) explained the stigma associated with mental illness in the form of
a matrix (Figure-1). The matrix elaborated two dimensions of stigma i.e., Social
cognitive constructs causing stigma and the types of stigmas that affect the person with
mental illness.

Figure 1: A matrix describing the stigma of mental illness

TYPES

Public Self Label Avoidance Structural
social Stereotypes and People with mental illness are | am dangerous, incompetent, | | perceive that the Stereotypes are
cognitive Prejudice dangerous, incompetent, to blame | to blame. [Leads to lowered | public disrespects and embodied in laws and
S for their disorder, unpredictable. | self-esteem and self-efficacy] | discriminates against other institutions.
T people with mental
R illness.
U
c Discrimination Therefore, employers will Why try: Someone like 1 do not want this. | will avoid | Leads to intended and
T not hire them, landlords will me is not worthy or the label by not seeking out unintended loss of
U not rent to them, primary care unable to work, live treatment. opportunity.
R providers will offer a worse independently, have good
E standard of care. health.
S

Source: Corrigan, Druss& Perlick, 2014

Although theoretically, stigma can be categorized in different ways, it does not
change the fact that every type of stigma has its challenges in the context of protection
of rights of persons with substance use disorder. Stigma promotes hindrances in the
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recovery process and reintegration of the persons with substance use disorder into
society and stops them from being the part of mainstream. It can be dangerous for the
psychological and social well-being of the persons with substance use disorder (Panda,
Sahoo and Saini, 2020). In the present study, the issue of stigma faced by the drug
users and their family has been studied under three subheads: public stigma, structural
stigma and self-stigma.

Public Stigma:

Public stigma includes collective prejudice and discrimination towards persons with
substance use disorder. Such discrimination can prevent their access to basic rights
such as housing, food, education and employment. Since a man is a social animal,
family and society have always been important components for the overall well being
of a human being. As a person dependent on substance use is suffering from mental
health issues, he/she requires support, understanding and compassion from family,
friends and relatives. But persons suffering from mental illness due to substance use
are often abandoned by their friends, relatives and family because of the prevalence of
public stigma and lack of understanding of the condition. Such social behavior
adversely affects their emotional and social wellbeing.

(a) Stigma faced in the family: The family is generally considered one of the most
significant platforms of socialization. Family environment, however, may prove to
be counterproductive and can lead the younger family members into a habit which
has long term adverse impacts on their health as well as their social life. The
researches have time and again proved that family members, siblings, children and
even relatives of persons with drug problems are more likely on average to have
higher rates of substance misuse than population at large (Merikangas, Dierker and
Fention, 1998). The present study also substantiated the fact as 16 percent of the
respondents admitted that they started having drugs while imitating their sibling or
family member.

On one hand, family acts as an influence on the children, it can also become a pillar
of strength for each other in the time of crisis. In recognition of the role of some
family circumstances in the development of drug problems, family-based drug
prevention places an emphasis on the family strengths and therefore also the family
protective factors used to address the problem of drugs (Watters and Byrne, 2004).
The role of family in addiction recovery is large and important. Substance abuse
not only affects the victim but also damages the family dynamics. It erodes mutual
trust and weakens communication. Seeing a family member into substance abuse
often leads to a host of painful emotions. It starts with blaming themselves for
ignoring the child to abusing the victim in frustration and helplessness (See
Narrative-1).
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Narrative-1

A mother of a respondent (Name A, Age 59) was interviewed to study the public
stigma attached to substance use. In this particular case, the mother was blamed
for the situation of her son.

Interviewer: What type of public stigma have you experienced because of the
substance use by your child?

Participant: My child had started taking drugs at a very young age, I was unaware
about his problem. When I got to know, I took him to a rehabilitation centre for
treatment. Since, I am the one who is close to my child and understands that he is
suffering and needs to be treated with compassion, often, I am blamed for spoiling
my own child. The relatives accuse me that my excessive love for my child is the
reason for his addiction. Everyone blames me for spoiling him. They all have made
distance from me and many relatives are not in talking terms with me. They assert
that I should have dealt with him harshly.

1 often feel depressed. I have started taking antidepressants. Sometimes 1 feel that
I should end my life but then I think of my only child. As no one except me
understands him, I fear that he will also not survive if I die.

However, many a time family itself becomes a place of rejection, abuse and
violence leading to serious consequences on the drug users. The survey revealed
that while 4 percent families were found to be unaware about the problem of the
drug abuse of their ward, another 24 percent stated that their families ignored their
problem of drug use at the initial stage when it required urgent attention leading
them to more frequent use of drugs. During the survey, 60 percent of the
respondents revealed that they were abused and beaten up by their family members
when they first got to know about the dependence of their wards on drugs. The
family members of the respondents also confirmed that they even took the help of
the police to threaten respondents so that they quit their habit of substance use.
Fear of rejection and abuse from the family led to many substance users hiding
their problems from their families (See Narrative-2). Only 12 percent respondents
stated that their families supported and motivated them for the treatment.

Narrative-2

Another Respondent (Name X, Age 41), seeking treatment from the centre was
interviewed to study the public stigma attached to substance use. In this particular
case, the family was found to be unaware of the problem of the respondent. The
public stigma caused him not to disclose the problem of drug use to his family,
while he eagerly needed the family support.

Interviewer: Is your family aware that you are seeking treatment for the problem
of drug use?
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Participant: No, they are unaware of my problem of dependence on drugs and
also about my treatment.

Interviewer: Why did you not tell your family about your problem of dependence
on drugs?

Participant: I will be humiliated for my problem and it will cause tensions
between me and my spouse. Earlier my dependence on liquor had caused
problems in my marital family and I had taken the treatment for the same. My
family life will get disturbed again if I tell them about my dependence on drugs.
So, 1did not tell them about my problem.

Though the medical treatment of the drug users is carried out primarily on the basis
of the consent of the drug users, many a time, family members rather than
convincing the drug user to take treatment, forcibly got them admitted to the de
addiction Centre. It was also revealed by the family members that they took the
help of police or used force and threatened the drug user to get him admitted for
the treatment. Force, rather than counseling, was used to bring them to
rehabilitation centres, many of the drug users wanted to quit the treatment because
of the withdrawal syndrome they suffered during treatment. This not only made
the treatment more difficult, but also violated the right to personal autonomy and
self-determination of the drug users.

(b) Stigma faced from friends: Among the most important factors in the
development of substance use is an adolescent’s peers. Indeed, it is well
established that adolescents who have drug-using friends are more likely to use
drugs themselves (Ary et al., 1993; Windle, 2000). Friends not only provide
immediate access to substances, but also model drug using behavior and help shape
beliefs and positive attitudes toward the use of drugs (Farrell and White, 1998). 24
percent of the respondents in the study stated that they started taking drugs under
peer pressure. They further stated that once they became addicted to the drugs,
their friends (in 64 percent cases) left them. Only 36 percent of respondents stated
that their friends stayed with them and understood the problem and encouraged
them to take the treatment for the problem (See Narrative-3).

Narrative-3

Another respondent (Name W, Age 32) shared how his friend persuaded him to
take treatment.

Interview: Who has brought you to the centre for treatment?

Participant: My friend suggested that I should seek treatment at the centre for my
dependence on drugs. He knew that there is a problem going on in my family, due
to my dependence on drugs. So, he wanted to help me out. I visited this centre
with him and with his persuasion I voluntarily got myself admitted for treatment.
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(c) Stigma faced in Society: The strong social ties and cultural attitudes can play a
key role to alleviate the psychosocial and financial stress associated with drug
addiction. The respondents revealed that in 60 percent of the cases, their relatives
ended ties with their families when they got to know about the dependence of
respondents on drugs. It was only in 40 percent cases, where relatives were still in
talking terms with the family of drug users. The study also revealed that the
siblings of the drug users, especially sisters of the marriageable age, were the most
affected ones. The respondents stated that due to their drug addiction problem, no
one wanted to tie the knot with their sisters. The regular instances of public stigma
faced by the family members of the drug users led to stress and depression among
the family members. It further led to abuse of the drug user in the family because
they felt that they faced problems because of his/her addiction (See Narrative-4).

Narrative-4

A mother of a respondent (Name B, age 55) was interviewed to study the public
stigma attached to mental illness caused by substance use.

Interviewer: Did the excessive drug use have caused mental illness to your ward?

Participant: Yes, he was very active and sharp in his childhood. He was very close
to his father, but when his father died, he started feeling depressed. As my kids
were young and I was the sole earner I was always out in search of work. When
1 got to know about his problem of drug dependence, the damage was already
done. He is suffering from mental illness that causes him severe mood swings,
sometimes he gets violent in such situations.

Interviewer: How does society view his mental illness caused by excessive use of
drugs?

Participant: They do not understand his problem. The people in the locality call
him ‘pagal’ (mad), ‘nashedi’ (drug addict). Often the choice of words of people
for him triggers him and when he gets violent, there have been instances that he
was beaten up by our locality’s people. The whole situation made me feel helpless
sometimes. The situation became worse during corona times. It was not possible
for me to work and take care of him at the same time. As no one else in the family
understands him, I have to be at home with him. This affected my work as well.

Social stigma proved to be one of the major hurdles in the treatment of the
substance users. Many of the family members did not want to take treatment for
their ward in the de addiction centres due to the stigma attached to the drug use in
the society. This was more vivid in the case of female drug users. This can be
substantiated from the fact that not a single female respondent had visited the
centre during the months when the survey was carried out. The parents fear that
once the society will come to know about the addiction of their girl child, they will
be stigmatized for life and their marriage prospects will dwindle down. This can
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be substantiated from the fact that despite an increasing number of female drug
users in Punjab, out of 31 government-run de-addiction centres, only one is
exclusively for women (in Kapurthala, established in July 2017).

(d) Stigma at Workplace: Work is an essential requirement of life. The basic desires
such as food, water, clothing and shelter can be fulfilled when a person is earning.
However, it is a challenge for the person dependent on substances to get a job.
Even if hired, most of them are thrown out of work because of the stigma attached
to drug use as well as due to their lack of performance at the workplace. The survey
revealed that while 16 percent of the respondents admitted that they could not find
a job due to their addiction, another 48 percent of respondents lost their jobs when
they started using substances. The loss was due to physical and psychological
reasons. They admitted that as they were not in a good mental and physical state,
they were unable to concentrate at the workplace. Few acted irresponsible, always
arrived late for work and left early. Such behavior was undesirable at the
workplace. Though the employers had no fault in such cases, this rather than
helping them to de-addict gave them more time to take drugs.

Structural Stigma:

It refers to those policies and actions of institutions that cause intentional or
unintentional restrictions on stigmatized people to grab opportunities. For example: -
negative or discriminative behavior of health care workers or people within the
criminal justice system.

(a) Stigma in Healthcare: The health care professionals play an important role in the
recovery process of a patient. For this reason, they are called the gatekeepers
during the treatment of the person with substance use disorder. Therefore, a
perceived social stigma from primary-care providers can act as a systematic barrier
in the treatment of drug users. There are studies confirming that primary care
providers and healthcare professionals many times have negatively biased views
of substance users including beliefs that such individuals are violent, manipulative,
and poorly motivated to change (van Boekel, 2013). Such reactions to substance
users may be so subtle that they are felt by the substance user, but are otherwise
ineffectual (LiY, 2013). The ill-trained service providers with stigma and negative
attitude towards persons with substance use disorder, can become the major hurdle
in the treatment of the drug user as well as can cause potential harm to the dignity
of persons dependent on drugs. The present study revealed that though at the
rehabilitation centres, counselors and the medical staff were sensitized to use the
word ‘patient’ in place of ‘addict’ or ‘abuser’ but still the word ‘addiction” was
used frequently by the support staff. This societal disapproval further triggered the
lower self-esteem within the drug users which added up to self-stigma (See
Narrative-5).
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Narrative-5

Another Respondent (Name Z, Age 35) was interviewed to know the structural
stigma attached to the illness caused by substance use. In this particular case, the
respondent spoke about the structural stigma he faced at the centre.

Interviewer: Since you are seeking treatment at the centre, kindly share your
experience.

Participant: 1 attend classes as per the daily schedule provided to us. But
sometimes the staff other than medical staff is discriminatory toward us. We are
hungry and we do not get food on time. Sometimes the language being used by
them for us is not good. They address us by calling ‘nashedi’ (drug addicts). This
made me feel humiliated and has many times caused arguments and physical
fights with the cleaning staff.

Interviewer: Did you complain about it to the Centre’s authority?

Participant: Yes, we did it many times, especially when heated arguments turned
into physical fights. But most of the time they advise us to ignore the choice of
words for us.

One of the major factors responsible for the same was found to be the acute
shortage of infrastructure for the treatment of drug users in Punjab. For instance,
the sampled district with a population of approximately 10 lakh (Census 2011),
had only one de-addiction centre. Besides this, lower quality of treatment facilities
and limited availability of demand reduction strategies in these centres have been
highlighted by various studies time and again. The treatment meted out to the
patients in these centers is inadequate and sometimes proves fatal, owing to the
utter lack of sympathy with which drug addicts are handled there. Due to the
shortage of government run rehabilitation facilities, many illegal private centres
have mushroomed in Punjab leading to gross human rights violations such as
involuntary detention, violence, torture etc. of the person with substance use
disorder (Tondon, 2015). During the numerous visits to the de addiction centre of
the sampled district, the researchers observed that the environment of the centre
was quite depressing. The respondents were found to be kept like prisoners in these
centres. The skill development activities for the respondents were meager and
sporadic. Though family counselingis a very important component of the
treatment, the interaction with family members of respondents revealed that the
counseling was inappropriate. Majority of the respondents and their family
members were found to be suffering from severe depression, stress and often felt
helpless. The government recognizing these gaps has endeavored to make changes
in the treatment being provided to substance users in De- Addiction and
Rehabilitation Centres. To overcome these infrastructural constraints, the
government of Punjab made a drastic shift in its conventional methods of treatment
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of keeping the drug users compulsorily in the rehabilitation centre by approving
the provision of providing outpatient services at Outpatients Opioid Assisted
Treatment (OOAT) clinics. Furthermore, the De Addiction and Rehabilitation
centres have been renamed as Navjeevan and Navnirman Kendras respectively to
end the stigma attached to drug use in society (Government of Punjab, 2018).
However, unless and until theinfrastructure upgradation is carried out at large scale
along with training of the staff at these Centres, the situation in the field will not
improve.

(b) Discriminatory behavior and harassment by police: Article 3 of the Universal
Declaration of Human Rights provided that everyone has the right to life, liberty
and security.But in the case of drug users, the personal security and bodily integrity
is often violated, especially in the countries where the possession of drugs is
criminalized. Disparities and discrimination against the drug users are prevalent in
many countries of the world. For instance, in England and Wales the black people
were six times more likely to be arrested for drug offenses than the white people
(Eastwood, Shiner & Bear, 2013). Police harassment with the suspects of drug-
related offences is not only racial, but also discriminatory in nature against young
people and economically marginalized people. Though as per law there is no
discrimination against the person with substance use disorder in India, in practice,
they are always seen with a doubt by the authorities. In case of any crime reported
in any area, the drug addicts of that area are the first to be questioned. The survey
revealed that 56 percent respondents experienced discrimination at the hands of
police. They were stopped, searched, misbehaved with, beaten or harassed by
police in public. Majority of the respondents experiencing such behavior by police
belonged to a marginalized section of society.

(c) Stigma in Criminal Justice System: Drug addiction breeds crime. As per the
government records, total population in prisons of Punjab in 2019 was 23805, out
of these 10782 prisoners were of NDPS Act cases; and 7483 were identified drug
addicts. Sections 39 and 64A of the NDPS Act stated that people caught with small
quantities of drugs can opt for de-addiction treatment in a government approved
centre instead of imprisonment. However, it has been substantiated by various
studies including a study titled 'From Addict to Convict: The Working of the NDPS
Act in Punjab' that between 2013 and 2015, no person brought before the courts in
Punjab was directed to de-addiction and rehabilitation through the courts (Singhal,
Mitra and Sanyal, 2018). Besides this, prisons in Punjab face multiple challenges
such as overcrowding; old infrastructure; poor maintenance; very high number of
under trials; low use of technology in prison administration which further makes
it difficult for prison authorities to stop supply of drugs in the prisons and breaking
the criminal nexus. The main problem with Punjab's drug addiction crisis is that
the addicts were viewed as criminals by the police, prosecution and courts, instead
of viewing it as a public health concern (Gupta and Gupta, 2021).
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Self-Stigma:

Substance use disorder is one of the most stigmatized health conditions. Stigma
internalization is one of the main consequences of the stigmatization process, and it is
associated with lower self-esteem and self-efficacy and worse recovery prospects. It
may also bring guilt, hopelessness, anxiety, self-devaluation, and depression (da
Silveira, 2018). The World Health Organization (WHO) also highlighted that the
dependence upon illicit substances is the most stigmatizing condition. Experiencing
stigma can be highly stressful for people with substance use because they often feel
shame, guilt, anger, rejection and a sense of worthlessness. Such conditions of life can
trigger further substance use in them. They can also develop risky behaviors because
of trauma and humiliating experiences they face on a daily basis (UN Economic and
Social Council, 2019). The social stigmas and negative attitudes may also directly
impact the behaviors of drug users, as research has shown that individuals who
experience discrimination are much more likely to engage in behaviors that are
harmful to their health (Richman and Lattanner, 2014).

The survey found the prevalence of self-stigma among all the respondents.
While 84 percent respondents admitted that they felt embarrassed due to their problem
of substance use, 92 percent felt guilty for indulging into substance use. The majority
of the respondents (72 percent) felt that they did not want to try to get out of their
problem of drug abuse as whatever they would do but the label of an addict would stay
with them for life. Registration in a de addiction Centre was seen as a lifelong ‘stamp
on the forehead’ associated with loss of employment, confidentiality breaches, and
stigma. This was more an issue with female substance users as they felt doubly
stigmatized by their sex and drug use. Majority of the respondents (76 percent)
admitted that they have lower self-esteem and felt worthless. They were found to have
developed a feeling that they have become a burden on their families. The 64 percent
respondents stated that they feel stressed because of the rude behavior of their family
members, friends as well as of the public in general. Because of the prevalent stigma
in society, 60 percent of the respondents admitted that they felt suicidal many times.

Table 1: Self Stigma among the Sampled Substance Users

Self - Stigma No. of Responses to | No. of Responses to
‘Yes’ ‘No’

Felt Embarrassed 42 08

Felt guilty 46 04

Believed that they have been | 36 14

labeled as an addict for life

Felt worthlessness and low self | 38 12
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esteem

Suffered mental stress because | 32 18
of the stigma faced
Felt suicidal 30 20

All the respondents admitted that they delayed seeking help because of strong stigma
against drug users in society. The government system involved registration that
followed one for life, and was thus mistrusted and avoided. Therefore, respondents
stated that they had been reluctant to seek treatment because they felt ashamed and
humiliated by their need, which was revealed by going to the treatment facilities.
Stigma led to more problems in accessing services when the location of the service
was somewhere one was likely to see people one knew, especially in tight-knit
communities. Rural patients were especially concerned. This led to many of them
going to other districts for treatment rather than going to the nearby de addiction
centre. The family members of the respondents suggested that a mechanism must be
developed to have a treatment facility that ensures anonymity and confidentiality.

Narrative-6

Another Respondent (Name Y, Age 28), seeking treatment from the centre was
interviewed to study the self-stigma caused due to substance use.

Interviewer: what caused you to take treatment for your problem of substance use?

Participant: I started taking drugs with a few of my relatives. Once I visited my in-
laws and they found out about my problem of drug dependence. I was humiliated badly
by my in-laws. I was so embarrassed that I tried to commit suicide. My wife saved me
and persuaded me to take the treatment. I feel guilty that I have spoiled her life too.

Conclusion

The study reflects that there is high prevalence of public as well as structural stigma
against the drug users in the sampled district which consequently led to self-
stigmatization amongst the drug users. There are various cultural and social factors
which influenced the prevailing stigma attached to substance use in the sampled
district. This prevalent stigma not only violated the right to dignity of the drug users,
but also caused hindrance for the drug users in attaining the highest possible standard
of their physical and mental well-being. Stigma attached to substance use negatively
affected the whole recovery process of drug users. Due to these stigmas attached to
the substance use, a person dependent on drugs continuously lived under the threat of

145 -




social disapproval, experienced discrimination, social exclusion, violence and
rejection. Drug shaming and labeling of drug users as an ‘addict’ was found to be
common. The terminology used for addressing drug addicts such as ‘addict’, ‘junky’,
‘druggie’, ‘crack head’, ‘drug abuser’ in English and ‘nashedi’ in Punjabi itself was
found to be stigmatized. Such words, found to be commonly being used in public
domain, were dehumanizing, discriminatory and insulting for the person as well as
his/her family as they had already been going through a tough phase of their life.

To lessen the effects of stigmas attached to substance use, there is an urgent
need to have better understanding regarding the problem of substance use amongst
people at large. Specific measures such as orientation or training programmes must be
carried out for the public, health care providers and other professionals to create
awareness regarding the substance use disorder and impact of stigma on the substance
users. The terminologies used to address the drug users need to be reframed to promote
the evidence-based treatment of drug users. As the de addiction and rehabilitation
centres have already been established with the aim to cure substance use, the mandate
of these centres must also be to eradicate stigma around substance use. The centres
should use family counseling methods more effectively to sensitize the family of the
drug users about the effects of substance use on drug users and how to deal with the
substance user in the family. Once the problem of substance use and stigma attached
to it is addressed in a more humanely and dignified manner in our society, we shall be
able to curtail the menace of drug abuse more effectively in Punjab. It has to be
understood by public at large that:

“We all make errors in life, but if we have someone to tell us about how to correct
those errors of past, we all can have better future ahead of us”
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SEXUAL AND REPRODUCTIVE HEALTH CONCERNS OF
PEOPLE LIVING WITH HIV/AIDS IN THE STATE OF
PUNJAB: A CROSS SECTIONAL STUDY

Dr. Gaurav Gaur*

Abstract

Sexual and Reproductive Health (SRH) is an important component of our overall
health as it is a prerequisite for social, economic and human development. A global
concern, SRH of vulnerable sections of population is a significant area of study. The
present paper thus focuses on one such section i.e., people living with HIV/AIDS
(PLHIV) and tries to record the narratives of individuals from the state of Punjab only.
Through the method of in-depth interviews, the researcher has tried to record the issues
and concerns of people living with HIV/AIDS with special focus on their sexual and
reproductive health from different districts of Punjab. The major findings of the study
show that ignorance about the Sexual and Reproductive Health and lack of awareness
about HIV/AIDS, is the prime reason for acquiring and transmitting infection. Stigma
around the disease is a major factor that affects their journey in seeking treatment and
eventually affects the quality of life. Though Government programs are available but
awareness, de-stigmatization and education about SRH are essential components for
improving the plight of people living with HIV/AIDS in the state of Punjab.

INTRODUCTION
Sexual and Reproductive Health: The Nucleus of Human Development

Sexual and reproductive health is an important component of our overall health as it
is a prerequisite for social, economic and human development. Reproductive health is
a crucial part of the general health and nucleus of human development. It is the
reflection of health during the childhood, adolescence and adulthood. It sets the stage
for health beyond the reproductive years of individuals and affects the health of the
next generation. Reproductive health is a global and universal concern and becomes
very important for women during their reproductive age. Most of the reproductive
problems arise during the reproductive years and even during the old age, continues to
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reflect the earlier life events. Reproductive health is not limited to disease or family
planning programmes but must be understood in the context of relationships;
fulfilment and risk; opportunity to have desired children; and to avoid unwanted
pregnancy. Poor reproductive health is frequently associated with disease, abuse,
exploitation, unwanted pregnancy and even Sexually Transmitted Infections (STIs)
like HIV and sometimes even death. Programs like family planning, measure health
only in the quantified manner but not in the qualitative manner. Such programs target
only married couples and here also special groups like People Living with HIV
(PLHIV) are usually neglected.

The important Sexual and Reproductive Health (SRH) events include -
Pregnancy, Delivery, Miscarriage, Menstrual disturbances, Abortion and
complications related to abortion, STI, HIV counselling and/or voluntary testing,
Sexual inadequacy, Premature ejaculation and Family-planning counselling and
related services. While interpreting the sexual health it encompasses pleasure and
safety; sexual rights and it’s broadly emotional aspect. In case of reproductive health
it is about healthy sexual lifestyle, reproductive freedom and capability, correct
information about contraceptives, safe pregnancy, childbirth and healthy children.

Adolescents are an especially vulnerable population when it comes to Sexual
and reproductive health. The widening window of sexual opportunity is to be seen and
noticed as puberty begins quite early and marriage happens very late and hence the
role of adolescent sexual health starts to take center stage. The adolescents are believed
to experience poor SRH in many countries, there are many obstacles in obtaining good
SRH for young adults. Even this is true in the context of the study undertaken, where
PLHIV were married at a young age. The young people themselves may be hesitant to
seek SRH services due to personal objections, lack of financial resources, and
inadequate knowledge regarding SRH needs and services. Women are another
especially vulnerable section of population when it comes to SRH. Despite having
special rights and privileges these are seldom exercised or done justice with. The
violations of women’s sexual and reproductive health rights are often deeply engrained
in societal values pertaining to women’s sexuality. This is mainly because of the
patriarchal concepts of women’s roles within the family which means that women are
often valued on the basis of their ability to reproduce. Besides adolescents and women,
poverty was another factor closely related to SRH. The poorer population suffers
worse reproductive health, but the mechanisms and extent of the link remains difficult
to specify. The relationship between poverty and SRH is bidirectional, and research
has been widely conducted on the effect of poverty on poor SRH.

Sexual and Reproductive Health & Role of Government Programs

The linkage between SRH and HIV /AIDS can further be studied from the perspective
of Government programs. The National AIDS Control Programme (NACP) launched
in 1992 is a comprehensive programme for prevention and control of HIV/AIDS in
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India. There were two broad objectives which were set-up to be achieved in NACP —
IV, these were, to reduce new infection by 50% (2007 baseline of NACP — III) and
Comprehensive care, support and treatment to all persons living with HIV/AIDS. The
care, support and treatment needs of PLHIV vary with the stage of the infection and
to some extent with the area they belong to. The HIV infected person remains
asymptomatic for initial few years; it manifests by six to eight years. The immunity
falls over time, the person becomes susceptible to various opportunistic infections
(OIs) and the need for medical treatment and psycho-social support arises. The access
to diagnosis and treatment of Ols ensures that PLHIV live longer and have a better
quality of life.

HIV/AIDS IN THE STATE OF PUNJAB FROM 2013 TO 2017

The total number of people who visited the Integrated Counselling and Testing Centers
(ICTCs) were 42,81,062 and out of these 56,975 tested HIV positive (1.33%). The
geographical area of the state has a total number of 12,581 villages spread over 22
districts and in contrast has only nine ART centers catering to 56,975 PLHIV in the
state. The table highlights the PLHIV in the state of Punjab from the year October
2013 to March 2017.

Oct Feb Oct Apr Jan Oct Feb Mar | Jul

2013 ) 2014 2014 | 2015 | 2016 | 2016 2017 2017 2017

Estimated | 0.18 0.18 0.18 0.18 N.A N.A N.A N.A N.A
Adult HIV | % % % %
Prevalence
as per 2011

Estimated | NA |N.A |NA |NA (019 [0.19 [0.19 |0.19 |0.19
Adult HIV % % % % %

Prevalence
as per 2015

Estimated | 31961 | 31961 | 31961 | 31961 | N.A N.A N.A N.A N.A
Adult
PLHIV as
2011

Estimated | N.A N.A N.A N.A 36794 | 36794 | 36794 | 36794 | 36794
Adult
PLHIV as
2015

HIV 38426 | 39625 | 43492 | 45948 | 50058 | 54612 | 56411 | 56975 | 59483
positive
cases
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detected

HIV 196 |1.88 |1.72 1.63 1.52 1.40 | 134 | 133 1.29
positivity | % % % % % % % % %
(%)
PLHIV 27988 | 29662 | 32685 | 34819 | 39027 | 43444 | 45089 | 45640 | 47991
ever

registered
with HIV
care

PLHIV 16666 | 17900 | 19944 | 21587 | 24375 | 29002 | 30848 | 31385 | 34685
ever started
ART

Currently 12423 | 13274 | 14553 | 15575 | 17827 | 21167 | 21841 | 22222 | 24856
on ART

Cumulativ | 3063 | 3367 | 3750 | 4221 | 4920 | 5595 |5987 | 6081 | 6389
e Deaths
on ART

(Prepared from various Reports available on the website of PSACS-2013,2014, 2015,
2016 & 2017)

Various studies throw light on the different aspects related to HIV/AIDS which
include sexual and reproductive health, issues of stigma and discrimination, and
vulnerabilities of populations at risk. There are various social determinants affecting
and SRH, Gender dimension, quality of life and peculiar things like impact of nutrition
on the health of PLHIV and the other interventions made for making the life
convenient and easy for PLHIV. To understand the effect of the stigma and
discrimination, the following studies have been reviewed.

Ulasi et al. assessed HIV/AIDS-related stigma and discrimination of People
Living with HIV/AIDS (PLWHA). The regression analysis indicated that participants
with higher educational attainment were more likely to favour policies denying
employment to PLWHA.

Pharris, et, al. analysed patterns and determinants to stigma towards PLHIV,
they performed an exploratory population-based survey with randomly sampled adults
within a demographic surveillance site (DSS) in rural Vietnam. Participants were
interviewed regarding knowledge of HIV and attitudes towards PLWHA. Data was
linked to socio-economic and migration data from the DSS and latent class analysis
and multinomial logistic regression were conducted to examine stigma group sub-
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types and factors associated with stigma group membership. Result found unexpectedly
high and complex patterns of stigma against PLWHA in this rural setting.

Nattabi, Thompson, Orach and Earnest quantified the burden of stigma and
examined factors associated with stigma among people living with HIV. Verbal abuse
and negative self-perception were more common forms of stigma. The association
between antiretroviral therapy and stigma suggested that organizational aspects of
antiretroviral delivery may lead to stigmatization. Result suggested using interventions
such as counselling and education of health workers as these would lead to reductions
in negative self-perception and verbal abuse.

Lau and Tsui examined the level of discriminatory attitudes towards People
Living with HIV/AIDS (PLWHA) and factors in association with such attitudes. It
was found that around 42% of the respondents exhibited discriminatory attitudes. The
discriminatory attitudes towards PLWHA were common and cover different aspects
of their life because of low knowledge and poor attitude towards HIV/AIDS.

Mathew Flynn examines Brazil’s experience with the public production of
antiretroviral drugs (ARVs) and highlights the important role of the state in
guaranteeing access to life-saving medicines and fulfilling human rights
commitments. Further he states that ‘three key factors led to the government becoming
a direct producer of ARVs: 1) a pre-existing infrastructure of public laboratories that
have served the public health system to a greater or lesser degree since the 1960s; 2)
strong civil society pressures, including public health activists both inside and outside
the government; and 3) a pharmaceutical sector characterized by high prices and
controlled by transnational drug companies’.

It was concluded from all the above-mentioned studies that SRH related to
PLHIV, is a totally neglected area. The social care systems, poverty, STIs, RTIs,
availability and accessibility of affordable health care services are not being able to
reach out to the PLHIV living in the state. High level of stigma is associated with other
psychological problems like stress and depression. The discrimination against them by
family, friends and the community negatively affect their quality of life. The Quality
of life (QOL) with HIV reveals that there is a relationship between coping styles and
QOL and also age, education level and employment status as well as the cross-cutting
factors like gender, poverty, illiteracy have a great effect on the PLHIV.

METHODOLOGY

The study used a Case Study approach where in-depth interviews were conducted with
PLHIV to understand their issues and concerns with special focus on their Sexual and
Reproductive Health. The study has been conducted in the state of Punjab and
respondents belong to a cross section of society. During the time of data collection,
most of the respondents were between the age group of 18 to 49 years. The Data has
been presented in the form of Case Studies with excerpts from the interviews.
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DATA PRESENTATION AND ANALYSIS

CASE STUDY -1

GYM TRAINER

An interview excerpt with Mr. Shankar (name changed)

My life was going on track and with an excellent physical fitness, my dream to be a
gym trainer was almost fulfilled. With time I started diverting from my studies and
getting more into physical training to have attractive looks with the only purpose to
attract more girls. With all the hard work, I was successful also and drew more
attention from a lot of girls. I never realized that when I got distracted from my track
of body building towards hunting of new bodies for my gratification. In the
appreciation of my superb physique and masculinity, the trap of having more and more
sexual partners became the web. I thought, this was the most amazing part of life and
once I will get married, then I will leave everything and become a committed partner
towards my wife. At present [ am an unmarried body builder, 27 years of age, weighing
86 kg and eating a lot of non-vegetarian food, but unfortunately living with HIV/AIDS.
I have good physique and my CD4 count remains above 1000 but now the status is of
a person living with HIV and on maintaining myself on ART only. I was not aware
about the repercussions of HIV in detail before I got myself tested for the same. When
studying in school, I was never educated about sexual and reproductive health at all
and not even about HIV/AIDS.

For youngsters like me, it was almost impossible to cope with HIV/AIDS, because it
is very difficult for me to share my HIV status with my friends and family members
especially parents. I am facing a difficult time even now because I am having a lot of
pressure to get married. I have this fear of disclosure about my HIV status to would be
spouse or [ may not disclose it to anyone at all. It is a big dilemma for me. Sometimes,
if I have any medical issue, I am scared of sharing it with anyone because of the fear
of HIV.

SUMMARY

Mr. Shankar’s lack of awareness and the need to prove him as a so called macho-man
made him indulge in unsafe sexual practices with multiple sex partners. He ultimately
got trapped in the vicious circle of HIV. Barely 27years old, he was an unmarried man
and in a state of confusion over sharing his HIV positive status with his friends and
family members. He was also in a dilemma over sharing his HIV positive status with
his prospective spouse. He was not even aware about HI'V before he got himself tested
for it. The ignorance about sexual and reproductive health and rights was quite evident
from his interaction. The ignorance about contraceptives and shyness was also a major
cause of him acquiring HIV. The lack of awareness about life skills had made him fall
into this trap. Even after having HIV, he was totally ignorant about the other health
related aspects like having a life partner after her informed consent only,
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contraceptives for men and women and all other issues related to SRH. He also shared
that except ART, he is not aware of any other services available for the people living
with HIV.

CASE STUDY -2
GUILT FOR PASSING THE INFECTION TO HIS WIFE

A bus driver from a private company was also interviewed, who was residing with his
family in a far-flung village of Malwa region in the state of Punjab. He seemed to be
healthy but was very much worried about his family because his wife was also
suffering from the infection. His wife could not accompany him even for renewal of
ART medicines because of the following reasons; first of all, she was not keeping well
and secondly they could not afford to leave their children alone at their place. This
ART centre was quite far-off from their village which was deliberately chosen to
maintain confidentiality. While interacting, he admitted that he had been to school till
class five and later on he gave up studies. With the growing age, he started going out
with truck drivers on long routes and developed the hobby of driving as well. From
there only, he acquired the skill of driving heavy vehicles. He said that initially he was
apprehensive of going out and away from home for so long. He also shared that he
started making sexual relations during these trips. But the major factor was ignorance
about STIs and especially HIV at that stage. He said that he was totally ignorant about
all the issues regarding the spread of HIV, modes of prevention etc. He said that he
could not imagine at all the problems associated with it. He informed the interviewer
that, he was totally unaware that when and how he had acquired the virus. Besides this
more shockingly, when it had got transferred from him to his wife. He also shared that
his wife is really very simple and a humble homemaker. He was feeling guilty, as he
had wronged her. He was not able to share his and his wife’s HIV status neither with
the members of his family nor his professional friends or his employer. He was aware
that HIV has made life difficult because of multiple reasons. The pressure of having
ART medicines daily and acquiring opportunistic infections from time to time is a big
challenge. He said that, the thought of sharing this with his children in times to come
is killing the couple everyday.

When asked about having any knowledge about his rights, he said that poor persons
have no rights, they are meant only to take orders. He was told that no-one could take
away his job on the basis of his status of HIV, then he said, that he was not aware
about all such things. He was also asked about the availability of contraceptives
especially condoms in his area and he replied that it is always difficult to ask for such
things publicly especially at local markets. However, free of cost accessibility in the
government hospitals would make it quite easy. All such issues are now irrelevant as
he had lost his life to HIV.
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SUMMARY

The bus driver had acquired the HIV virus during his professional visits and had
infected his wife but he was totally ignorant about HIV/AIDS in his most reproductive
age. He had deliberately chosen a far flung-off ART centre to maintain confidentiality.
He was also worried about sharing the HIV status with his children. It was found that
he was not at all aware of his rights.

CASE STUDY-3
DRUG ADDICTION LEADS TO HIV

A couple living with HIV was interviewed, who hailed from a village of Malwa region
in the state of Punjab. The husband was totally under the influence of drugs, even on
the date of interview and hence only his wife was considered for the interview. She
was very thin and weighed less than 40 kg. Her appearance was clearly indicating that
she had a lot of stress. It took a lot of courage to start the interaction. As soon as the
interview started, she lost control and she broke down and cried a lot. It took almost
20 minutes to normalize and to initiate the interview. After, crying she felt a little bit
relaxed and started answering the questions. She narrated her story and said that they
had agricultural land which had been outsourced. All the agricultural land was in the
name of her husband and he was a regular drinker.

She continued that he started consuming alcohol, every morning and did not listen to
her at all. If she tried to intervene, he scolded her and even sometimes tried to beat her
as well. She had also tried to stop the supply of alcohol but it was of no use because
then he asked his friends to bring other form of drugs like opium etc. He was always
willing to take even injectable drugs. She said that she was suffering from multiple
traumas being the wife of a HIV person and above all, she herself had got the virus
from her husband. She had been isolated by her in-laws and other relatives completely
because of her husband. She was also worried about the source of income, as her
husband had continuously been selling his agricultural land in bits and pieces to fulfill
his addiction and other bad habits. When asked if she had taken her husband to a drug
de-addiction centre or not, she replied that she tried her level best to keep him in the
de-addiction centre but every time, he tried to run away. He has never stayed in any
drug de-addiction centre for more than two days. She was very worried because, under
the influence of drugs, he missed his ART medicines which had put him in very bad
health. She said that she was leading a life of misery, stress and helplessness because
she was suffering from STI or RTI, for which she had to undergo treatment.

SUMMARY

This interview clearly highlighted the plight of a common woman, who had been
infected with HIV virus by her husband and faced multiple problems from family and
the outer world. She was economically dependent on her husband which made it tough

156 --



to take decisions on her own. She was also on the receiving end of physical and sexual
violence perpetrated by her husband. The lack of knowledge and scarcity of resources
made her more vulnerable and pitiable.

CASE STUDY -4
AN ILLITERATE FATHER WITH HIV INFECTED SON

There was a youngster of 24 years of age having HIV and his father who was
accompanying him was totally an illiterate man. The father was totally ignorant about
the different modes of the spread of HIV and the ways of prevention. He was thinking
as if his son had acquired some kind of virus because of some mosquito infection or
some other similar kind of infection. The young boy was also hesitant to share the
cause of infection with his father. In fact he was not being able to find out words to
make his father understand about the cause of his infection. The family was from very
low economic background and belonged to a remote village from the state of Punjab.
On inquiring about the detection of HIV, he said when he was not keeping well for a
few days, then he was taken to a Government hospital, where it was confirmed that he
was suffering from HIV. Even, there his father was not able to comprehend completely
about the HIV status but the doctors advised his father to take him to the nearest bigger
tertiary care hospital, where, there would be an ART centre. While interacting for a
few moments, he requested to talk separately and he shared openly about his journey
with HIV and very candidly said, that he was not aware about the proper usage of
condoms and hence he got this but he enjoyed himself a lot. He understood that even
with ART he could live a long life. He would live his life on his own terms and would
keep on enjoying every day and his source of enjoyment was quite obvious..... He also
said that a lot of people have diabetes, hypertension, and high blood pressure and so
he had HIV...... He said he would get married to a girl of his choice and he would
think of sharing his status with the would be spouse at the time of marriage only.

SUMMARY

This interview completely highlighted a different way of looking at HIV by an infected
person. This perspective might be because of his young age but he was taking HIV as
any other infection or ailment. He was very much confident of enjoying his life like
the days gone by. His ignorance about contraceptives was quite evident. He might
spread this infection to others, due to his casual nature. Because of illiteracy, his father
was not able to understand the severity of the problem. He was quite certain of getting
married to a girl of his choice and he might not share his HIV status. After this case
study the researcher felt the need to disseminate relevant information about
reproductive and sexual health among youngsters / adolescents because it is always
better to have an informed choice.

CONCLUSION
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The study brings to light the ground reality of people living with HIV/ AIDS in the
state of Punjab. The in-depth interviews with people from different sections of society
in Punjab shows the diverse perspectives towards the HIV status. Though stigma
attached to HIV/AIDS remains a constant in all respondents but the journey of each
respondent had an individual touch. However, there are some common findings which
can be put forth. Ignorance about the Sexual and Reproductive Health becomes the
prime reason for people to acquire STIs and HIV/AIDS. Vulnerable population like
adolescents, women, and spouses of PLHIV showed a further worrisome plight.

While collecting data, it was seen that a majority of PLHIV visiting the ART
centres in the state of Punjab belonged to lower socio-economic class, which was
acting as a major hindrance in their health seeking behaviour and especially about their
sexual and reproductive health and rights.

The situation of a woman for contraceptive use hinges on the power dynamics
inherent in her relationship with her partner. There are a lot of widows living in the
state of Punjab, who were innocent and they acquired the virus from their spouses.
They are mostly from the rural areas. In urban areas, however, poverty is also endemic
— resulting in health consequences that are sometimes as bad as or worse than
outcomes among the rural poor.

Although the World Health Organization states that reproductive health
implies that “people are able to have a responsible, satisfying and safe sex life and that
they have the capability to reproduce and the freedom to decide if, when and how often
to do so”. But interactions and in-depth interviews with the PLHIV, clearly highlighted
the role of their families in choosing a life partner, age of marriage and even number
of children. They also shared that after acquiring the virus, it become all the more
difficult. After the infection, it became altogether difficult for them to have stress free
sexual relationship with their partners.

During the interviews of the PLHIV in Punjab, the situation was quite identical
as mentioned above. The four variables that are mainly responsible for fertility
variation among population, identified by Bongaarts are also closely related to
poverty. These include - the proportion of women married; contraceptive use; induced
abortion; and duration of postpartum amenorrhoea.

It was felt that the women's ability to insist on protected sex is affected by
socio-cultural barriers to women as decision makers, limited literacy, mobility and
access to information. The cultural and moral attitude towards sexuality also affects
them badly. It was also concluded that women may not be able to discuss sexual
matters in public, or even with their husbands and social and sexual passivity could
make them more vulnerable. All these things in turn make the transmission of HIV
easier.
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FORGOTTEN SITE: TAKHT-I-AKBARI,
KALANAUR, PUNJAB

Pratibha Sharma and Dr. Renu Thakur*

Abstract

Takht-i-Akbari is a raised stone platform where the Mughal Emperor Akbar the great
was coronated on 14 February 1556. The monument situated 2km northeast of
Kalanaur in district Gurdaspur, Punjab has been declared a monument of national
importance. A visit to the site by the author revealed the monument to be in poor
condition. It lies in the middle of agricultural fields with narrow roads and a garbage
dump is located right next to the monument. The monument itself has blackened and
has been vandalized by the public. There are no signposts or information boards near
the monument. Proper care and maintenance of monuments is vital to preserve our
history and heritage.

Keywords: Takht-i-Akbari; Akbar coronation; Monuments of national importance;
Punjab; Vandalism

Introduction

Takht-i-Akbari is a raised stone platform where the Mughal Emperor Abu'l-Fath Jalal-
ud-din Muhammad Akbar also dubbed ‘Akbar the great’ was coronated on 14
February 1556. At the time, Akbar along with his trusted advisor Bairam Khan were
away from Delhi when they heard the devastating news about Humayun’s death
because of an accidental fall.

According to some sources, Akbar was at Kalanaur campaigning against
Sikandar Shah Sur.! There are others that claim that he was travelling to Punjab as its
newly appointed head when he received the news of Humayun’s death.? The Mughals
had only recently retrieved Delhi and defeated Sikander Shah Sur on 22 June 1555 at
Sirhind leading him to retreat to Shiwalik hills in northern Punjab. After
misgovernment by the previous head of Punjab, Sikandar tried to recover his territories
but failed as Akbar along with Bairam Khan travelled to Punjab and Sikandar then
took shelter at Mankot Fort in the kingdom of Nurpur?

* Department of Ancient Indian History, Culture and Archaeology, Panjab University, Chandigarh
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Due to political tensions and unrest, Humayun’s death was kept secret. Bairam
Khan decided to crown Akbar soon after. He was declared the Emperor and crowned
on a stone platform at Kalanaur.*

At the time of Humayun’s death, the Surs still posed a threat to the Mughal
throne.> Hemu who had risen to the post of Chief Minister and General Supervisor of
the State under Adil Shah Sur, the last ruler of the Sur dynasty marched from Bengal
after Humayun’s death to drive out the Mughals. He drove the Mughals out of Bayana,
Etawah, Sambhal, Kalpi, Narnaul and eventually Delhi after winning the battle of
Tughalaqabad against Tardi Beg Khan. He lost to the Mughal forces in the Second
Battle of Panipat on 5 Nov 1556. Sikandar Shah Sur also became active during this
period. He defeated the Mughal general KhirzKhwaja Khan at Chamiari near Amritsar
and started collecting tax from the people with Kalanaur as his headquarters.® Akbar
and Bairam Khan left Delhi to pursue him leading him to take shelter at Mankot fort.
Akbar besieged the Mankot fort for six months until Sikandar surrendered on 25 July
15577

Akbar was entitled ‘Akbar the Great’ by historians because of his
administrative policies, military conquests, and religious tolerance. He reorganised the
existing structure of government inherited from the Delhi Sultanate which was being
used by the kings that came before him. The functions and responsibilities of the
various departments were reorganised so they did not encroach on each other but
balanced and supported one another.® He also reformed the land revenue system to the
Dahsala system based on measurement and organised his army with the Mansabdari
system where each officer in the army was assigned a rank.” He was known to
conciliate his conquered rulers with marriage and diplomacy. He is most regarded for
his religious policies notably the Din-i-Ilahi, a new religion set up by Akbar which
was an amalgamation of existing religions like Hinduism, Christianity, Zoratrianism
etc.! He made decisions that garnered him the favour of his non-Muslim subjects in
order to maintain peace and order in an empire that was religiously and culturally
diverse.

Takht-i-Akbari

The monument is situated just 2 km northeast of Kalanaur in the district of Gurdaspur,
Punjab. It is surrounded by an enclosure wall with metal railing. In the middle of the
enclosure lies a simple platform of brick coated with plaster measuring 11.4 m sq and
1.2 m high. A tank, 4.2 m sq and 1.4 m deep in the centre of the platform is one of the
main features of this monument. The water of this tank has overflowed down the
scalloped chutes of red painted plaster into four miniature reservoirs at the bottom of
the platform. Little flight of steps, on either side of the chutes lead onto the platform
from every side except the west. On this side is the throne, a plain brick structure with
a single front step extending its full length.!!

~-161--



Image 1: Location of the site on the map of Punjab 2
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Image 2: The entrance to Takht-i-Akbari

Image 3: A view of the south chutes with carving and the stone throne on left
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The monument reflects the start of Akbar’s illustrious career and rule. Akbar is one of
if not the most well-known historical figures of Indian history. A strong and stable
economy was established in Mughal India, which promoted commercial growth and
increased support for the arts. The Mughal Empire expanded in size and richness under
his control. He created a powerful military system and instituted effective political and
social reforms. His religious tolerance, administrative policies and military conquests
led him to be one of the greatest kings of the Indian subcontinent and gain the title of
‘Akbar the Great’. The monument was first put on the list of objects of archaeological
importance in the Punjab by C.J. Rogers, where he suggested repairing the monument
and adding iron palisade around it.!* Subsequently, conservation of this monument was
proposed to the government of Punjab.!* The monument underwent some repair work
in the following years.!> It was put on the list of monuments of national importance in
1920.1

Observation

A visit to this site on May 12, 2022, reveals a far less spectacular and more displeasing
scene. The monument lies in the middle of agricultural fields about a few kilometres
away from Kalanaur city. The roads that lead to the monument are narrow. The
monument itself, once impressive is now just a platform having blackened surface. It
lacks the magnificent veneer that is apt for the coronation site of a ruler like Akbar.

The boundary wall of the monument has a railing for protection but that is where its
protection ends. At the entrance lie boards with name and location of the site,
declaration of a protected monument and its background information in Punjabi. The
information board is rusted and cannot be read. There is no information about the site
in any other languages. On the platform itself there are no signposts indicating
different areas and their significance. The secluded nature of the monument itself
makes it difficult to visit but lack of information and signposts at the site make it a dull
attraction and hard for any visitor to comprehend the importance of the site. The water
tank at the centre of the platform has been vandalized by the public. There is a garbage
dump right next to the monument.
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Image 4: A view of the water tank in the centre of the platform
completely vandalized by people

Image 5: A garbage dump lying next to the monument
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Conclusion

A site such as Takht-i-Akbari should be cared for and promoted. It has the potential of
becoming an important tourist destination. Accessibility to the site can be improved
by providing more signposts leading to the site. In order to keep people entertained
and interested, information boards should be placed at the site. Information regarding
the background and significance of the site is very important. At the monument itself,
signs indicating different areas and their use should be provided. The monument
appears to be blackened, so the monument and the surrounding area can be cleaned
and restored. It is apparent that the monument is not frequently visited or maintained.

This is a protected monument and declared as a monument of national importance. But
the monument lies forgotten. Negligence of the Archaeological Survey of India is
causing this monument to slowly fade away. Kalanaur once was a major urban centre
in the medieval period. It has been described as an auspicious and beautiful place in
Akbarnama.'’ 1t was also one of Akbar’s mints.!® A bustling Mughal city, full of
Mughal architecture, today only the platform remains. The grandeur of this important
Mughal centre has been lost to time and negligence and it will continue to fade away
if steps are not taken to restore its identity. Public awareness can be elevated through
community archaeology or specialized education programs. More targeted actions like
issuing pamphlets to the local communities, conducting plays, and workshops and can
have a more immediate response from the people.

Like Takht-i-Akbari, many sites and monuments lie forgotten in Punjab. If we are not
able to maintain and protect these monuments of ‘national importance’, our history
will slowly fade away. Monuments are part of our heritage. They are our treasure and
a symbol of our shared past. They are also important sources and evidence of history.
It is vital that we hold onto these traces of history, if not we could lose our past forever.
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THE POSITIVE INFLUENCE OF GURBAN!I
ON MENTAL HEALTH
Dr. Parmjeet Kaur Sidhu*

Abstract

The Corona pandemic of the last two years has adversely affected humanity. The
most deleterious effect was on health including mental-health. This led to a
resurgence of interest in religion. Spirituality in general and Gurbani in particular
was in focus. The basic concepts of Sikhism and quotations of Gurbani are
harbingers of mental peace. The concept of detachment and contentment were
mantras for mental health and balance in life. Sikhism teaches us to shun worries and
trust in God-as life itself is transitory. The paper spreads a message of universality of
Gurbani.

Keywords: Covid-19 (CORONA), Gurbani, Sri Guru Granth Sahib, Meditation,
Spirituality, Sikhism, Mann, Maya, Depression, Detachment.

The Positive Influence of Gurbani on Mental Health

The last two years have been a very trying time for humanity. The Corona pandemic
overwhelmed the entire planet. It affected all aspects of human life-whether it was
economic, social, educational or family relationships. Undoubtedly the most
deleterious effect was on our health — on both the physical and mental fronts. The
pandemic brought to the fore the hollowness of our health system. The medical
infrastructure was found to be wanting, especially for the deprived classes. All the
claims of health infrastructure by even advanced, developed countries and other
agencies proved to be false. However this is not the theme of this paper.

One area that came to the fore was the resurgence of religion and faith in
God. Gurbani emerged to the fore because of its positive impact on life and mental
health. During the pandemic, the strength of Gurbani and other related religious
discourses was highlighted. Sasan Vasegh et al. in their study had shown a close
relationship between religion and its positive effect on mental well being.

In research based on effects of religious intervention, 61% of studies
show a decrease in depressive sympotms and a faster relapse
recovery time after religious intervention, while only 6% found
opposing results. High risk participants (individuals with parental

*Assistant Professor, Panjabi Department, Kurukshetra University, Kurukshetra
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depression and/or higher ratio of NLSs-negative life events) showed a
76% decrease in likelihood for major depression, and a 69% decrease
in likelihood for mood disorders in general with an increase in
attendance to religious institutions. *

These figures prove a strong relationship for those who identify with their
faith and mental well being.

During the lockdown, depression and other problems surfaced in a major
way, due to the fear of death and enforced solitude. To keep physically fit, people
started exercising. At the same time, they took to meditation to retain mental
stability. Whenever the lockdown was eased, people were seen on the streets either
walking or cycling-which was a new sight as the world had gradually turned
lethargic. Large numbers also visited places of worship. To overcome physical and
mental tension, people gravitated not only to meditation but also to religious
discourses. This was given a fillip by the news of the vast spread of the pandemic,
and of the death and sickness of near and dear ones on a large scale. This trend was a
direct result of the helplessness in face of the pandemic and its dire effects. There is
no doubt that Gurbani and meditation are a wellspring of peace and harmony. It is a
scientifically proven theory that singing and recitation of Gurbani produces
vibrations which leads not only to mental peace but also seeks to address physical
illInesses.

It is therefore apt to bring out a paper on this theme during the post —
pandemic period. It is abundantly clear that the subject of Gurbani is basically a
spiritual one. Its strength is that Gurbani is for the good of the entire humanity. There
have been commendable efforts to analyse it from the spiritual and philosophical
aspects. In addition to spirituality, Gurbani reflects on the social, political and
economic aspects of the prevailing time. It addresses all the issues and gives answers
to the problems and perplexities of the followers. This aspect is debated across the
world in seminars and debates. Gurbani plays a major role in boosting the mental
strength of believers — surprisingly this aspect has been neglected in studies. If it is
ever touched, then also it is only to show how desires can be controlled by achieving
spirituality. However, Gurbani plays a major role in strengthening the mind and
hearts of believers. Though Gurbani was penned 500 years ago, it is still very
relevant in addressing the mental problems of today.

Health science has made great strides — so much so that doctors are
sometimes called Gods on Earth. Yet medical science has not been able to give a
holistic approach towards health. In reality, sickness and medicines are not related
only to the body. World Health Organisation in its definition of health says

It is a state of complete physical, mental and social wellbeing and not
merely the absence of disease and infirmity.?
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This means that for complete health, we have to move ahead of biomedical
science towards mental and spiritual aspects. Recent research has proved that mental
and physical illness can be handled better with the use of spiritualism. In reality,
religious beliefs provide strength to humans and recovery is facilitated. To
comprehend this concept, Victoria Valetta’s statement is very relevant:

Following this train of thought, and relating it to the concepts of
karmic forgiveness Hukam and Nadar, the individual can begin to
find peace and improvement through their faith.?

Though Gurbani is reckoned to be primarily spiritual in nature, yet it guides
the entire life of its believers. Their daily conduct and life style is affected by this
belief. Morjaria-Keval & Keval reaffirms it in his book that “To be on the path to
spiritual enlightenment... also involves a range of re-engagements with personal
identities.” # This includes what they wear, what they eat, how they talk, what they
think, and dealing with others etc. So our food habits, thought, conduct and
interaction are guided by Gurbani.

In Sikhism the concept of submission of the self and one’s ego
supersedes all. Faith, trust, and devotion to the Guru is considered
the supreme surrender. ®

Therefore, a true Sikh always strives for a union with God and to be of
service to mankind.

Today’s human undergoes many forms of stress- both internal and external.
Our life is subjected to myriad complexities. Stress arises from one’s own physical
and mental intellectualism, and also from the behaviour of others with whom we
interact. Sometimes, even natural forces produce stress. One’s personal problems,
difficulties at place of work and the requirement of adjusting to the ever changing
environment adds to the stress. This cumulative stress takes us on the road to
depression, disappointment, worry, anxiety, anger and sometimes even violence. The
regular shootings at public places in developed countries is one manifestation of this
stress. This stress gives rise to numerous mental and physical diseases. Gurbani says:

ETES TYPHT HT HHTT 1 H FYPHT 785 37 Hq7F /] ©

Gurbani does not talk of “Mental Health” under one particular head. This is
spread over the entire Guru Granth Sahib. Therefore any systematic study will lead
us to the positive effects of Gurbani on mental health. However, the constraints of
the paper dictate that this paper covers only some of the gems of Guru Granth Sahib.

Guru Nanak Dev Ji gave the world the gift of the Japji Sahib. It is believed
that this was a celestial benediction to him. Japji Sahib is the essence of the whole
Guru Granth Sahib and it is through recitation of the Japji that one can enter the door
towards mental peace. The bedrock of mental peace is the resolution of worry.
Gurbani teaches us to control our mind and reduce our desires - to read the Gurbani,
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listen to it and to imbibe it - that leads to resolution of worries and brings mental
peace. The Japji Sahib has a very important line “Man Jeete Jag Jeet”." This is a
marvellous mantra for mental peace. Conquering the mind and keeping it above all
worldly desire, is the real conquest of the whole world. Yogis through their yogic
practices tried to acquire occult power and through them make men and women their
followers. This, however, is only a temporary and ephemeral phase of subjugation.

One who has conquered His mind, and has controlled himself is a
real and permanent conqueror of this world. &

In fact, this is a distillate of all religious thought. It is the ‘Santokh’
(contentment) of Hinduism and ‘Nirlepta’ (Detachment) of Buddhism. “Man Jeete
Jag Jeet” says that one, who conquers his own heart and mind, is a victor of the
entire world: in other words winning over your mind and heart is equivalent to
winning the world. There is no power on Earth that can overcome and enslave a
person who has won over his own mind and heart. This battle however is not easy
and winning over one's own mind and heart is a very tough call. Anyone who can
win this battle, in reality is a “Brave Heart Soldier”- and this victory leads to all other
victories. Gurbani therefore places such a person on a very high pedestal.

MANN- The mind and heart have been addressed in the Gurbani at numerous
places. In actuality, the mind is very strong, it is very complex in it’s nature and it’s
behaviour is unpredictable. The velocity of activity is very high and its reach is
unlimited. The Japiji, at the very outset, stresses on the importance of the mind. The
mind can become the den of Evil, which is embroiled in the worldly “MAAYA”.
The five vices of kaam, krodh, lobh, moh and ahankar (lust, anger, greed, affection
and arrogance) always hold the mind as hostage. The mind is ‘Chanchal’ (very
fickle). The real release is in the channelizing of this fickleness into positivity. It is
believed that if your mind is free from disease, then your body will follow it and
become free of disease. If our mind is clean and pure, the world is seen as clean and
pure too. It is this principle which is the foundation of a happy society. In actual fact,
it is the mind which gives rise to diseases of the body. If the medicine is given only
on the external symptoms of the physical disease, it is not likely to be effective. Till
the mind is strengthened and controlled, the body cannot be free from disease.Guru
Nanak Dev Ji has said:

e gBowT et YalF 888 FT//
IBT ST & AL I IBH HTTI°

Gurbani therefore stresses on strengthening the mind first, and then the body
will follow. Man’s nature is like that of a parrot’s gaze (tota chasham). If something
is achieved, it has been due to my own effort if there is a loss, then God is to blame.
Man searches for God when he is in dire straits, but in happiness everything is
forgotten. Gurbani focuses on the fact that we should achieve a state wherein
happiness and sorrow should make no difference to us. The person who achieves this
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is the one who has understood the truth of life and the world.

FY &Y 83" HH ad 73 HT6T H1E HUHTETI/
TIY FIr 3 T 3137 315 Adr IF ya'37/11°

This state is achieved when Man takes everything stoically, as the
dispensation of God and accepts His dictate with equanimity. Admittedly, this is a
difficult state to achieve. Even Guru Teg Bahadur has said that “Maan Apmaan and
Gold and Dust” should be held in equal importance by the “pooran purakh”
(complete Man).The other aspect in Gurbani is the acceptance of God’s will with
humility.

3TT FPHT HIET BTTT TIT ETH UETTH ZTEd Hidr /]

These are the last words of Guru Arjan Dev Ji when he was being tortured by
the Governor of Lahore, Murtaza Khan, on the orders of the Emperor Jahangir. Guru
ArjanDev Ji retained his calm and composure even whilst sitting on the hot cooking
plate. This is a great sign of absolute mental peace.This became a source of
motivation and inspiration for Sikhs. Gurbani teaches us to be happy and accept the
dispensation of God. As per Gurbani, happiness and sorrow are to be taken in stride,
with composure. Everything is as per the will of the Almighty. He alone knows as to
what is right. It teaches us that His will must be accepted without doubt or regret. A
person who understands this is called the “Sugad Sujan” in Gurbani.

When we learn to live by the will of God, then we are relieved of
unnecessary doubts and worries. Worry is the biggest disease of the mind-it is like
the termite in the wood which slowly eats into the vitals, Gurbani reiterates this a
number of times.

TF TF 7 ST BT, 135 a6 oy fazm dari 2

We sometimes envy the rich and powerful — failing to realise that they are
beset with worries — the English saying is very apt “Uneasy lies the head that wears
the Crown”.

foza=z gt elrfa ra afe, g3ty 8o Fai 7y arei*?

The person, who is always worried, does not remain balanced and sometimes
takes wrong decisions in life. We should remember God at such times. If one is not
at mental peace, then person worries even more, and is frightened till he becomes
depressed. Gurbani teaches us that we should not worry. Nothing is in the hands of
man, everything happens as per the will of God. There is only one controller, and
that is God. We should always be beholden to HIM — who is present in every speck
of the world.
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FIE FITE YT EF T, EHT 37T a1/
313 [TH GIBTTIE A8 g8 HIPHIB HiE

The person who starts accepting the will of God becomes poised in life. He
becomes calm and understands that circumstances and events are beyond his control.
He then channelizes his energy into positive streams. Sometimes, whilst worrying for
the present and ruminating over the past, we jeopardize even our future. Gurbani
counsels such persons by saying.

F T FSIF YT IT THTT HIAST T/
fHfs gerfer 7 aam Agt efa waail

33 937 HIF &96, o3 37 at d1/
A8 HIT AF BufeeT, (55 31 fadar efalr ¢

Gurbani exhorts us to have faith that the Almighty will provide for our
sustenance under all circumstance. This will give us equanimity and poise in life.
Guru Tegh Bahadur, states in his slokas:

13T 37 at FiFPH 7 wEIST TIE
foT H131aT FR'T & 373 185 377 a1Eil 7

When everything is transitory, then why should the human worry. From Farid
to Guru Tegh Bahadur, all have stated that the world is transient. They have said that
to achieve mental peace and happiness, one has to shed worries. Gurbani always
teaches us to shun worries and to accept the will of God and remain happy in its
dispensation. When we achieve this state, then no incident, no matter how
unexpected, upsets us. So much so that Gurbani says that even death has to be
accepted in the same spirit. Gurbani’s message to all humans is that pitfalls are to be
accepted peacefully and to remain poised and balanced. Everyone has to go from this
world. All of us came empty handed and we will depart empty handed - so we should
not get entangled in the mesh of Maya and worldly wealth and make our life
miserable. Gurbani tells us that any person who is proud of his possessions is an
ignorant man.

gs IHET 7 &3 JTH'S, 7 HITd AqT HidrHs /]

Gurbani tells us that all those who have won the world and conquered,
constructed palaces and built towers - where are they today? Gurbani gives us the
example of Ravan and amplifies to us:

[ET BY YT AT BY 3737, 137 To Wa eim 37 §3111 12
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If we understand this, then worries will automatically disappear. Gurbani
teaches us that in times of distress, if we share our worries and remember God, then
the Almighty will always help us. However total faith in His benevolence and power
are absolutely necessary. He will then help you, no matter where you are.

178 atg Haqiy 138 alg Hig Aaretil*°

The biggest vice which resides in the human mind is ego - and the arrogance
which comes with it. Though this is hollow but it perpetuates “ego” in the mind. In
Gurbani, it is considered the prime vice, out of the five vices. It affects our mind, our
lives, our interaction and our behaviour.

TEH Elgws Iar 7, 9 1 87 HT1 Tl
TEH g TFT AT/

This ‘Ego’ is the biggest enemy of the man. It is this arrogance that did not
let Duryodhan give even five villages to his cousins, the Pandavas. It is this
arrogance, which made him insult and outrage the modesty of Droupadi in public in
the Raj Darbar. There are innumerable such examples in the history of the world.
Alexander, Napoleon, Hitler and many other arrogant rulers, carried away by their
egos, and to fulfill their personal ambitions, laid waste to the world. Ultimately they
all lost their lives and are not remembered today. Gurbani believes that those who
can conquer their ego, are known as ‘Gurmukhs’ and brave hearts (Waryam) for they
have conquered ego.

B3 H HIT SIPAH H1E IS9d TR HIaaS HT1aHTI1 %2

It is because of arrogance, that people treat other human beings with disdain
— sometimes with scorn and hatred. Gurbani reiterates that one should never hate
fellow human beings- rather they should be loved. It teaches us that all humans are
the creation and children of one God (EK Pita, Eks ke Hum Baarak.) and God
permeates in each one of them. So hatred of humans is a direct violation of the spirit
of God’s dictate. This hatred makes a person so selfish; that he sees no other than
himself. As per Gurbani, it is this selfishness that leads to physical diseases. To focus
only on your own self—is a sign of sickness. Gurbani teaches us that the antidote to
this disease is to do ‘paropkar’ (Welfare of the downtrodden).

I a3t yaQyard Enarii

Greed and avarice lead to the diseases of the mind and the body.
Unfortunately, it is human nature, that one is never contented - the more you acquire,
the more the desire for acquisition increases. Material wealth and hankering for
higher positions never lets a person be contented or peaceful. For mental peace,
contentment is absolutely essential.
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f&37 A3y 397 §6& TH, FUS H39G 1598 AF ai /1%?

Contentment can be gained only by living by God's dictate and the
acceptance of His will. Getting rid of avarice is an important step. A contented man
does not harbour feelings of ill will or hatred. Nor does he criticize others. It is this
which makes a person free of desires and a true Gurmukh (a man of God). Gurbani
advises us that we should think good of all (Sarbat Ka Bhala). Criticism is also
frowned upon in the Gurbani - and the one indulging in, is considered to be guilty.
Gurbani states:

18T 3BT a7 &t 3797 HEHIY HaTT FI15 1/
HT a8 [315 18eaT 39a Wid @15 117>
Envy, hatred and ill feelings towards others generate anger within us. We
then harbour anger and angst towards others — usually without reason.This leads to

pent up anger and irascible behaviour- and becomes the major source of disease by
affecting our body. Gurbani states:

TH JT T T a8, [HE Fo1s Aaar e811°°

Gurbani also tells us the way to handle this. Baba Farid says in Guru Granth
Sahib that:

&IIET §T €7 IBT T, JTHT HIS & TeT1El/
ga7 dar & BT, UB AT fag ufE?’

This exhortation should be followed by everyone — this will lead to goodwill
all around and the body will be free of disease and virtues will fall in our lot.

Depression

In current times, particularly as an aftermath of Covid-19 - depression has
become a major medical problem. It is worthwhile considering as to why we get
depressed. It is usually when we are disappointed and disillusioned, that depression
sets in. When something does not happen the way we want it to or when we are
overwhelmed by circumstances. Today's youth is a victim of this malady - because
of the high aspirations set by the modern media and the prevailing environment.
Every third person seems to be afflicted by depression today. It is because our
desires and aspirations have increased manifold and contentment is far from our
minds. The moment one desire is fulfilled, we start yearning towards another. We
seem to be eternally caught in a web of desire. This leads to a situation, when we are
unable to enjoy the present - sometimes we delve into the past, and sometimes dream
about a rosy future.

There are two translated quotes from the Shabad Guru (the written
text of the Guru Granth Sahib) which display the Sikh theology in
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terms of depression quite clearly: “It is said that total knowledge of
God and Ecstasy is an antidote to Depression” and “Go deeply
inside, touch your soul and vibrate at the frequency of the Divine.
There you will find your victory and satisfaction-your self-mastery 2

Gurbani teaches us how to come out of depression and sadness. It tells us we
must follow the thoughts of the Guru. It is the propensity of humans to base their
desires on the responses and support of other humans — and when these are not
fulfilled, and then we go into a depressive state. Gurbani therefore tells us that rather
than trusting humans, we must make God our foundation - and expect everything
from Him only. If you do this, you will not be disappointed with fellow humans, and
your fears will vanish.

8 #H JIT HE THT 373 eI FaH T& 71E11°

Loneliness is another major reason for depression. In today's environment,
this has become a major factor. We therefore tend to break away even from our own
inner being. The depressed person feels unwanted, unloved and uncared for. Gurbani
tells us how to handle this predicament:

WST [EGBT 77T [Fa BT/ *°

When we have come alone, and we have to go alone from this world, then
why should we place so much reliance on worldly relationships- and suffer pain
when we are disappointed. Moh (attachment) is the major cause for disappointment.
Detachment must be practised to attain calm and peace. God has given us this
beautiful, marvellous creation- we should revel in it, admire it and praise God for it.
One will see that loneliness will disappear, and one will be in a state of bliss.

It has been scientifically proven that by being one with nature, leads not only
to mental peace but also makes one free of disease. Guru Granth Sahib at numerous
places has praised ‘Nature’(Kudrat) and the environment (Water, Earth wind etc.). A
depressed individual becomes lazy and listless and this aggravates his problems even
further. Gurbani teaches us to always be occupied in something useful and
productive - this will lead to a disease free mind and a healthy body.

gethir adfen 7i& 3 aH<rem iy 3T/
firieten 7 ya g 373 8341 foz117!

Our literature also teaches us this. The old saying is very apt “An empty mind
is a devil’s workshop”. The Gurus have set an example of work. In fact, the credo of
Sikhism is “Kirat Kro, Naam Japo te Vand Chhako”. 1t has been placed on a high
pedestal and everyone is expected to do something productive and earn their own
living and contribute to society. It is true that such a person is always in high spirits
with love of God in his heart and work at his hands. Depression and disillusionment
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will immediately vanish. The Gursikh forever seeks welfare for all (Sarbat da Bhala).
This direction is also an integral part of the daily Ardaas of the Sikhs.
Psychoanalysts/ Psychiatrists have researched that at least 90% of people do the
Ardaas at some time in their lives and beseech God. Fifty present people also show
gratitude to God (Shukrana in Gurbani). Ardaas is done both for happy and sad
occasions - and this gives us strength- and a sound mind and body. Chardi kala is a
state of eternal hopefulness and to be determined- and never to despair. This positive
attitude leads to a sound mind and mental peace. Gurbani stresses on imbibing five
virtues. These are:

a. Sach(Truth).
b. Sanyam (Self-control).
c. Sabar(Patience).
d. Santok(Contentment).
e. Mel-Milap(Goodwill).
Truth has been placed foremost among these sterling qualities.

HOT 69 FiT a Bula 7g #marail 2

The second place goes to self control. A person who controls his mind and
the desires and streamlines them into positivity, such a person can then be called the
true brave warrior- one who has resolved all problems and becomes a contented
person, who has risen above greed and avarice, hatred, longing and many other vices.
Guru Arjun Dev says that without contentment and mental poise no one can achieve
peace. For contentment, the most important is control of mind. To travel on the path
of truth and to control the mind is to achieve contentment - which is the foundation
of a happy and peaceful life. Lastly, good will towards all is the essence of Gurbani
and Sikhism.

Gurbani has equated the human body to a horse. To achieve “Moksha”, this
mare has to be kept in fine fettle and fit so that it can take you to your destination.
The body can remain healthy only if the mind is sound. The mind is thus the
wellspring of an active life. The mind is the driving force - as the mind is directly
linked to the intellect - and it is the mind that directs the intellect and helps to control
the desires. The mind is fickle and the source of all wayward thoughts. It is a
paradoxical situation-the mind is not only strong; at the same time it is weak; it is
soft as well as hard; it is full of greed but also can be generous; it can become a yogi
or turn into a rake; we can exercise self-control or become uncontrollable; in pure
words the mind is a paradox.

It is axiomatic that the basic necessities of life are all that is required in a
good, holy life. The rest is avarice. Bhagat Dhanna in his ‘Gopal tera Aarta’ — Ang
695 Guru Granth Sahib, states:
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7 A3 IHTT FITT I3 55 & a'd HST37/ JTE 11
TF FIGT HTTE Wie !/

THIT ¥HT &3 1513 A6 11
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T &t Jifas gait, 7a IET BT Hartll 2

The Gurbani of Guru Granth Sahib gives us the message that through prayer,
based on faith and devotion, human beings can seek fulfilment of their desires.

Conclusion

Therefore, it is important to decide the direction in which the mind has to be
moulded. If it is set in the right direction it will give poise and contentment. Gurbani
gives us the way to achieve this. For this, it is necessary to discard evil thoughts,
hatred, duality and negative thoughts - and then to channelize the mind into a solid,
calm state. Gurbani shows us the way to achieve this difficult state - Gurbani guides
us to get rid of mental illness and achieve inner peace. Gurbani constantly guides us
to achieve this state of heaven on earth. This paper is intended to spread the message
that Gurbani is a universal creed and not confined to Sikhism. Its tenets are
applicable to all and if followed it can spread happiness and good health for all
humanity.
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TWO EARLIEST NOVELS IN THE COLONIAL PUNJAB:
BHAGYAVATI AND SUNDARI

Karamjit K.Malhotra and Sheena Pall*

Abstract

Historians and scholars of literature have taken interest in the connection between
literature and historical reality.! This paper proposes to analyse Bhagyavati (1877),
the first Hindi novel, and Sundari (1898), the first Punjabi novel, both written in
the Punjab, in comparative perspective. The novel as a genre had emerged in the
second half of the nineteenth century in India. The protagonists of both the novels
are women though the authors are not. The novels are realistic in intention; didactic
in nature and are used as a vehicle for conveying a moral message. The position of
women in society was an important concern of the late nineteenth century
novelists and the social reformers and pamphleteers. Generally, a woman’s
identity was defined in terms of her relationship with men, as a daughter, as a
wife, and as a mother. Interestingly, selection of women as protagonists made the
focus sharper on both ‘social conformity and change’. Bhagyavati and Sundari
also embody the authors’ direct or indirect responses to the colonial situation.

Introduction

The Punjab was annexed by the British in 1849. Several socio-religious
movements arising out of contact between the West and the Indian people emerged
during the late nineteenth century. The most notable movements of reform among
the Hindus of the Punjab were the Brahmo Samaj and the Arya Samaj
(founded respectively in Calcutta and Bombay, and the branches established
at Lahore respectively in 1863 and 1877), while Sanatan Dharam as a movement
took shape in response to them. To effect reform in Sikh religion and practices, the
Singh Sabhas began to emerge in the 1870s. This was also the period of the rise,
among others, of the Muslim Anjumans. All were responding to colonial
presence, and all were concerned with continuities and change, especially with a
view to adjustments in the new situation. However, the nature and extent of change
varied in accordance with the vision of the past, present and future in each case.? The
authors of the two novels taken up in the present paper were the leading
ideologues respectively of the Sanatan Dharam and Singh Sabha movements. Both
belonged to the Punjab, but one wrote in Hindi and the other in Punjabi. We may
begin with Bhagyavati which was published first.

* Assistant Professor, Department of History, Punjabi University, Patiala.
*Professor of History, Panjab University, Chandigarh.
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The author of Bhagyavati, Pandit Shraddha Ram of Phillaur (1837-1881), is regarded
as one of the earliest socio-religious reformers within the rubric of Sanatan Dharam.?
His father, Pandit Jaidayalu was a hereditary priest of the Bhandari Khatris of Phillaur.
Apart from Sanskrit, Shraddha Ram learnt Persian, Urdu, and Punjabi. He also learnt
classical music from his father. At the age of nineteen, he started reciting parts of the
Mahabharata, the Ramayana, and the Bhagvata Purana in public. He studied the
Upanishads and the Vedas at Rishikesh. He ascribed divine authority to the Puranas
and the Dharamashastras as well as the Vedas. Their sanction was considered
sacrosanct for all rituals and beliefs, and for the social order. Shraddha Ram found
employment with Reverend J. Newton of the American Presbyterian Mission in
Ludhiana, and translated Christian tracts and books from Hindi into Urdu and Punjabi.
On request from the missionaries, he taught them basic Hindi and Punjabi. After he
returned to Phillaur, he wrote books commissioned by the British officials.

For the propagation of his ideas, Shraddha Ram Phillauri adopted the missionary
mode of street preaching. He delivered public lectures, gave religious sermons
combined with the singing of hymns, and held debates in cities and towns of the
Punjab. Together with Munshi Yamuna Prasad, he set up a ‘Hindu School’ in
Ludhiana in 1867-68 to teach both Sanskrit and Persian. He organized a ‘Hindu Sabha’
for the propagation of Sanatan Dharam. He also founded ‘Hindu Dharm Prakashik
Sabha’ in Ludhiana to publish religious literature on Hinduism.* The printing press as
the new means of communication appealed to him.

Shraddha Ram published numerous works in Punjabi, Urdu and Hindi.
Commissioned by the British administrators he wrote Sikhan de Raj di Vithya in
Punjabi in 1865. Most of his works were published in the 1870s: Dharm Kasauti in
Urdu in 1874, Satya Dharm Muktawali in Urdu in 1875, Dharm Raksha in Urdu in
1876, Dharm Samvad in Urdu in 1876, Punjabi Bat Cheet in Punjabi in 1876 and
Bhagyavati in Hindi in 1877. The dates of several other works are not known: the
Bijmantra, Satyamritprava and the Ramlakamdhenu. His Hindi work, Shitoupdesh,
was published posthumously in 1886.

1T

The author’s avowed objective in writing Bhagyavati is to instruct women as house-
holders with regard to familial and social relations, customs, rituals, and ethics. The
woman protagonist of the novel, Bhagyavati, is educated at home and married off. In
one situation when she is wrongly suspected of theft; she is asked by her in-laws to
leave the house and live on her own. She overcomes all difficulties by her innovative
1deas; she stitches socks and embroiders silk sheets to be sold in the market to become
financially sound in a few years. She returns to the house when her in-laws are in need.
She gives birth to a daughter and a son. She deals with different situations and
problems both at home and in the course of her journey to Kashi (Benaras) with the
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family. The bearing of her education becomes evident in her sensible handling of
difficult situations. There are several characters in the novel but besides herself, only
her father, Pandit Umadutt, is the medium of the author’s message.  Much of the novel
projects ideas related to the education of women and their ideal role in the joint family,
with a few suggestions for social reform here and there. As a social document this
work provides insights into empirical realities of the time, including attitude towards
colonial presence in the Punjab. For us, the basic significance of Bhagyavati lies in its
socio-cultural documentation, underpinned by the author’s ideology.

There is a general emphasis on education in the novel. An ugly but educated
person is respected by all. It projects several ideas regarding woman’s education. A
girl remains physically occupied and her mind does not dwell on ‘impure’ thoughts if
she is pursuing education. Bhagyavati studied Hindi, Sanskrit and basic arithmetic.
She also studied Sahastranam Gita, Bhasha Vyakaran, Rijupath, Hitopdesh,
Atamchikitsa, Paksadhni Pothi, Sahitya Shastra, Kanoon ki Pothi and poetics. Her
mother taught her how to cook, sew and stitch perfectly. She was educated at home,
but the idea of sending girls to an all-girls school, where Hindi and Sanskrit are taught,
is also put forth by the writer. Education enables Bhagyavati to run the household in
an efficient and practical manner, and she gains the ability to tackle different kinds of
situations, both inside and outside the home. Although she is educated in traditional
knowledge, she is aware of law and combines scriptures with rationality.’

Bhagyavati uses rational arguments against charms and amulets for the
protection of her new-born son and herself from the evil eye, evil spirits and ghosts.
She says that her new-born is best protected by his parents who would fulfil all his
needs. In fact, no charms were brought for her daughter and yet she was healthy and
safe without such ‘protection’. Bhagyavati goes on to add that these charms hurt the
tender children; only medicine could cure them. On Bhagyavati’s advice, her father
in- law agrees to take medicine from a doctor, setting aside the idea of pollution during
ailment. At the birth of her daughter, Bhagyavati comforts her husband, saying that
God does not differentiate between a boy and a girl: they have similar bodily needs,
are dear to the parents alike till the age of ten to fifteen, and both become distant after
marriage as they get involved with their own families. It may be added that the claims
of alchemy (rasayan) are rejected totally in this work.?

Pandit Umadutt, Bhagyavati’s father, recommends extending the age of
marriage for boys to eighteen years. According to him, boys at a younger age are
immature and without a developed sexual urge. Married at this young age they remain
indifferent to the wife, which is not conducive to a happy marriage. He proposes also
to extend the age of girls for marriage to eleven years. The evils of early marriage are
pointed out in terms of the young woman going astray in the absence of her husband.
Marriage at the ripe age results in procreation and the child becomes the focus of the
mother’s emotions; there is no risk of her becoming involved with someone in the
absence of her husband.” The author makes an attempt to persuade people to put an
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end to some popular practices related to marriage. Pandit Umadutt expresses his
disapproval of popular marriage customs as opposed to the Shastras.'°

Bhagyavati advises the family members to discard certain funeral rituals
because they are not sanctioned by ‘the Shastras’. For example, on the death of a very
old person the family members of the deceased sing and dance in the funeral
procession. At home, however, the women in mourning cry loudly and beat their
breasts. Mourning is observed for ten days; female members of the family wear
unwashed clothes. Solemn behaviour is maintained for a year after the death. During
this period women of the neighbourhood visit the house of the deceased to express
condolence on festivals like Holi and Diwali.!! Understandably, the Brahmans played
no part in these practices.

With reference to the deplorable condition of widows, or the widows being
sexually exploited, the idea of widow remarriage is supported on the argument that if
a male cannot control his sexual urge and needs a spouse, how can a woman be
expected to do without a spouse?'> Men and women have their natural physical urges
which can be given legitimate expression through the institution of marriage. In short,
the widows should be allowed to remarry, like the widowers. However, widow
remarriage is advocated not to uphold human rights but in the interest of moral life:
marriage is expected to curb the widow’s tendency to resort to illicit sexual
relationships.

The patriarchal joint family is looked upon as an essential social institution,
with its built-in restrictions on its female members. Yet, a married woman can play an
important role in keeping the joint family intact. Her place is with her husband in the
home and no other role is visualized for her. As mentioned earlier, Bhagyavati is told
to leave home when her actions appear to cause a rift among the members of the
family. She comes back without rancour. Rather, she requests her brothers-in-law to
rejoin the family as in old age parents need their children most. In her parental home
also she persuades her brother to come back to live with their parents.!?

Bhagyavati is projected as an ideal wife who not only promotes unity within the
joint family, but also cares for domestic economy. To improve the disorganised state
of the household, Bhagyavati suggests that the daughters-in-law should start doing the
daily chores. She believes that total dependence on servants was bad; they took
advantage of the situation and fleeced the household. Bhagyavati distributes the
household work among the daughters-in-law in a systematic manner. She herself starts
keeping account of every paisa spent in the home.!*

However, Bhagyavati lives under several constraints both in her natal family and
the joint family. As a daughter she is not allowed to work in her parent’s home and the
food cooked by her is not eaten by her father. After she gets married, she is not
expected to approach her parents for help of any kind, let alone complain against her
in-laws. She goes out of the home alone only when it is absolutely necessary and that
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too in a palanquin (palki). When she is made to leave her husband’s home she has no
money or help. Here, the idea of a woman earning money is projected, but she works
from within the home. A daughter-in-law is not supposed to speak to her father-in-
law, or utter the names of the family members. Nor can she speak to outsiders who
come to the house. She visits her parents rarely, but in their house she has the liberty
to speak to outsiders and even go out.'

In the social order, maximum notice is taken of the Brahmans and their superior
position in the society. The author quotes the Gita to say that the Brahmans are
supreme (shresth); therefore, the people should follow them. The Brahmans being
intelligent would not adopt anything blindly. They have the authority to approve or
condemn a particular change. Hence, all reform should come through them. They are
expected to take the lead in introducing change in social matters like extending the age
of marriage for males and females and discarding certain rituals and practices
connected with marriage without the sanction of the Shastras.!¢ Furthermore, one
should never keep a Brahman’s money. Two Brahman characters in the novel enjoy
the patronage of the rulers of Kasi and Jaipur. Bhagyavati’s father-in-law takes food
and water only from the hands of a Brahman. The position of untouchables in society
is reflected in the abusive term chamar ka jana for a servant. It may be added that the
other terms of abuse used by the Brahman characters in the novel are malechch, kasai
ki jani, kanjar, chuhra, bharua, and churail "’

In Bhagyavati, the sanction of Sanatan Dharam (eternal/traditional religion)
remains a vital concern; sacred scriptures are invoked repeatedly in support of both
conservative values and rejection of some practices. Belief in incarnations (avatars) is
evident as there are several references to Ram and Krishan as well as Vishnu, Brahma
and Rudra. One can express love and devotion towards God and earn religious merit
by going on a pilgrimage. Rituals to be performed at a pilgrimage are holy dip in the
Ganges and sandhya tarpan. The important religious centres mentioned in this
connection are Hardwar, Kurukshetra, Prayag, Mathura, Vrindavan, Ayodhya and
Kashi. Significantly, the author also says that the worship of God consists of singing
hymns in His praise in congregation (satsang).'®

Scriptural authority is used by the author to criticize some of the existing
practices claiming religious sanctity. Bhagyavati denounces the ascetics who amass
wealth, because a true ascetic should be consumed by the love of God and needs only
basic necessities for survival. She quotes the Gita according to which the true devotee
of God is neither happy nor sad, is not affected by good or bad circumstances, and has
no desires.!” When her in-laws turn against her and want to throw her out of the house,
Bhagyavati gets strength from a sloka of the Gita to the effect that a wise person should
be free from fear, anger and passion, and maintain equipoise in both happiness and
sorrow.?’ The teaching of the Gifa can thus serve as a source of inspiration for women
as well as men. She quotes a sloka ‘from the Shastras’ to say that wearing saffron
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clothes, carrying a human skull, shaving the head, maintaining matted or braided hair,
smearing the body with ashes, wearing torn clothes, remaining naked, conducting
fasts, and holding sabhas to recite verses from the Vedas and the Puranas— all these
are merely the means of filling one’s stomach.?! However, as mentioned above, the
ritual dip in the Ganges and sandhya tarpan are the sources of merit.> The author talks
about a large variety of sadhus and religious institutions at Hardwar.??

Furthermore, human beings can attain to mukti only through God’s grace which
cannot be bought with money, nor by leaving home and wandering far and wide. It is
attained through belief in One God who is omnipresent, omnipotent, all pervading, and
creator of all, through loving devotion to God to the exclusion of concern for persons
or riches, and through an attitude of genuine detachment. Pursuit of these ideals
purifies the inner self and leads to mukti.>* That an old widowed woman could attain
mukti is suggested by Bhagyavati who tells her mother-in-law that there is no need for
her to go to sacred centres like Mathura, Vrindavan and Ayodhya. She could pursue
bhakti by singing hymns in praise of God in congregation (satsang); she could give
charity while living in her home and attain to mukti with God’s grace. The members
of her family too would get the meritorious opportunity to serve her.?

Finally, the author of Bhagyavati leaves the general impression of appreciation
for British rule. The British administrators are assumed to be above bribery and
corruption. They function efficiently and impose no unnecessary restrictions on their
subjects. British rule in the present is extolled especially in contrast with Muslim rule
in the past. According to Pandit Umadutt, the practice of early marriage did not exist
in the Hindu society before the establishment of Muslim rule. The Muslims used to
abduct beautiful girls, but they spared married women. Consequently, the Hindus
began to get their daughters married off at the age of nine or ten. Now that the Hindus
are the subjects of the British, under their benign rule, there is no molestation of Hindu
women.?®

Furthermore, Bhagyavati praises the British for the eradication of small pox
which used to claim the lives of numerous children. She appreciates the use of
vaccination as a preventive measure. Extolling the wisdom of the British, she states
that no other rulers worked for the welfare of their subjects.?’” Enumerating the benefits
of western medical system, Bhagyavati says that its medicines are readymade and
taken at fixed times. Even if they did not improve the condition of the patient, they did
not have an adverse effect. The western doctors received education in medical schools
under able instructors, passed examinations and only then treated patients. Therefore,
they are reliable. The author hastens to add that even though the Indian medical texts
(Chikitsa Shastras) were excellent and Indian medicines suited Indian people the best,
the vaids in India make no effort to acquire formal training under the instruction of
able gurus before they start treating patients. The people are duped by quacks.?®

Finally, the purpose, form and content of Bhagyavati is similar to the novels
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produced by the Christian missionaries. The association of the author with the
missionaries was probably responsible for this. The narrative moves slowly and is
disjointed. There is hardly any plot. This is understandable because its purpose is not
to relate an interesting story but to project a social message. Like some other novels,
the motifs of journey and robbery are used in Bhagyavati, though only to create
situations to convey lessons. The important characters play stereotyped social roles.

It may be mentioned that under the influence of the missionaries, and in
response to the Brahmo Samaj and the Arya Samaj, Pandit Shraddha Ram suggests
some socio-religious reforms. On the positive side are recommended a comprehensive,
albeit traditional, education for girls, a slightly higher age of marriage for both girls
and boys, remarriage of widows, and that elderly widows should strive for liberation
by staying at home, worshipping One God and singing hymns in His praise in
congregation. On the negative side, the author disapproves of those customs related to
marriage and death which do not have the approval of the Shastras.

In short, though professedly didactic, the novel reflects the socio-cultural life
in north India, related largely to rituals, customs, and popular practices connected with
birth, marriage and death, diseases, health, and the beliefs upheld by Brahmanical
Hinduism. The author takes incidental notice also of physical and man-made
environment, features of the British administration, and professions and occupations
of his day. A variety of household goods, clothes and jewelry are also mentioned.

I1I

A leading protagonist of the Singh Sabha movement, Bhai Vir Singh was born at
Amritsar on 5 December 1872. His paternal family traced its ancestry to Kaura Mal,
the diwan of the Mughal governor of Lahore (Punjab) in mid-eighteenth century. Bhai
Vir Singh’s grandfather Bhai Kahn Singh was a vaid and a scholar, and his father,
Charan Singh, was a medical practitioner. Also a poet and a writer, he became an
active member of the local Singh Sabha. Bhai Vir Singh’s mother, Uttam Kaur, was
a devout and compassionate Sikh. Bhai Vir Singh received his early education in Sikh
literature from his maternal grandfather Bhai Hazara Singh, an eminent Sikh scholar.
Bhai Vir Singh did his matriculation from the Church Mission School in 1891. He was
offered a job in government service which he declined.?

By the time Bhai Vir Singh began writing, over hundred Singh Sabhas had
come into existence. He whole-heartedly shared their concerns and worked for the
propagation of the teachings of the Gurus, distinctiveness of the Sikh faith, espousal
of social equality, promotion of Punjabi language and literature, promotion of
education, and uplift of women. He was as much concerned about right beliefs as about
the right practices in accordance with Guru Granth Sahib. Thus, he was an ideologue,
litterateur and social reformer rolled into one. Bhai Vir Singh’s productive career
spanned over six decades.

In November 1891, jointly with Wazir Singh, Bhai Vir Singh established a
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printing press at Amritsar, called the Wazir Hind Press. A regular publication
programme started in 1893 with the issue of the monthly Nirguniara which
incorporated religious tracts written by Bhai Vir Singh. In 1894, he established the
Khalsa Tract Society at Amritsar in collaboration with Bhai Koer Singh, which
adopted the Nirguniara as its official organ. It is worth mentioning that 1300 tracts
were issued under its aegis. On 17 November 1899, Bhai Vir Singh started the Khalsa
Samachar to project the important concerns of the Singh Sabha reformers. His
contribution to the Sikh faith and Sikh history is evident from the works he edited:
Sikhan di Bhagatmala (1912), Prachin Panth Prakash (1914), Puratan Janamsakhi
(1926), Suraj Prakash in 14 volumes (1934), Sankhya Sri Guru Granth Sahib Ji,
published posthumously and covering nearly half of Guru Granth Sahib. He also
produced poetry, epic, drama, biographies and novels.

Bhai Vir Singh was barely 26 when he wrote his first novel, Sundari, in 1898.
Incidentally, one of his objectives in launching the Khalsa Samachar soon after the
publication of Sundari was to reinforce its ideological message on a regular basis. His
other three novels were Bijai Singh (1899), Satwant Kaur (part one came out in 1900
and part two in 1927), and Baba Naudh Singh (1921).3! Generally characterized as
historical romances, each of his novels has narration, description and
dialogue in good measure. Metaphors and picturesque descriptions of nature abound.
Despite being frankly didactic in nature, stories move by sudden twists and turns which
keep the reader’s interest alive.

10%

The first three novels, written as tracts,?? are set in the middle decades of the eighteenth
century in the Punjab which is popularly regarded as a heroic age (the fourth novel,
incidentally, is situated in the colonial period). Elaborating on the eighteenth-century
Bhai Vir Singh underlines the faith of the Khalsa (hereafter Sikhs). It enabled them to
suffer untold miseries and make willing sacrifices in the course of their political
struggle against the Mughal administrators and Afghan invaders. The author weaves
Sikh tradition in his narratives to account for the high morale and ultimate victory of
the Sikhs. In bravery, courage and adventure their characters are broadly analogous.*?
According to Harbans Singh, ‘there is a uniform note of affirmation and continuity in
all the three’.3*

Stating his objectives of writing Sundari, Bhai Vir Singh says that by reading
and listening about their glorious past the Sikhs would hopefully become steadfast in
their faith; pursue spiritual and worldly concerns properly; shun evil practices;
strengthen their religion; love their high moral principles; become united and treat
other communities with equanimity (ik ras jan), neither with hostility nor with
excessive love (moh). Rather, Sikhs should follow the Guru’s teaching that all human
beings should be regarded as one (manas ki jaat sabhe eko pahichanbe).>> Through
this attempt at regeneration of the Sikh people, Bhai Vir Singh also aims at developing
novel as an important genre of Punjabi literature.

- 187 --



Moreover, Bhai Vir Singh is consciously responding to the criticism of the
Sikh Gurus by the Arya Samaj leaders, claims of the Sanatani Hindus that Sikhs are
Hindu,¢ and the propaganda of the Christian missionaries about the superiority of their
faith. He is also concerned about the important issues of the absence of Panthic control
over the historic Gurdwaras and presence of idols in the Harmandir Sahib (Golden
Temple). He addresses the feeling of up-rootedness experienced by the Sikhs in the
present. Thus, through Sundari, Bhai Vir Singh wishes to generate pride in the Sikhs
of his day in their history and religion. He presents models of ideal Sikhs for emulation
in the present.

To begin with an outline of Sundari, the first of its 17 chapters (kaand) is based
on a folk song which alludes to the oppression of the Mughal administrators in the
eighteenth century and the abduction of a Hindu girl by one of them. According to the
folk song, a beautiful (sunder, sohni) girl was abducted by a Mughal while her husband
was away. She helplessly entreated the proverbial messenger, the crow, to inform her
father; he came and offered a huge amount for her release, but the abductor would not
let such a beautiful girl go. Then she entreated the crow to go to her (younger) brother
and his offer of large sums was also rejected by the Mughal. Finally, she asked the
crow to go to her husband who was confident that with the offer of jewels and a lot of
money he would easily secure his wife’s release. When this too was turned down, she
asked her father, brother and husband to leave, assuring them that she would rather
burn herself than have the Mughal’s food or water or lose her honour. On hearing this,
her father fell on the ground, brother fainted, but her husband laughed and said he
would get another wife! After they left, she sent her abductor on the ruse of getting
water, made a pyre of the cooking wood, lit it and sat on it. Just then her (elder) brother
reached there (and rescued her).?’

In the novel, the girl’s name is Surasti, born in a wealthy Hindu family. On the
day of her departure to her husband’s home (muklaawa), this beautiful girl is abducted
by a local Mughal administrator (Nawab). When her valiant brother Balwant Singh
brings her back to her parent’s home, they refuse to keep her out of fear of the Nawab’s
wrath. Her brother, who had become Sikh and joined a band (jatha) of the Khalsa
warriors, then decides to take her along. In the jungle, they are overtaken by her
abductor and wounded and imprisoned. When the leader of Balwant Singh’s band,
Sardar Sham Singh, gets the news that they are to be forcibly converted to Islam and
Surasti to be married to the Nawab, they are rescued in a sudden and swift action.
Surasti is then asked by Sham Singh what would she like to do. She categorically
replies that she would not return to her husband who had forsaken his duty of
protecting her. Nor would she remarry and adopt the grihastha dharma. She would
rather offer her life to her faith and serve her brothers in the jatha.

After receiving the baptism of the double-edged sword (amrif), Surasti is
renamed Sunder Kaur and affectionately called Sundari. She is respected and loved as
a younger sister by the members of the band. She looks after the common kitchen
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(langar) and accompanies them to the battlefield where she takes care of the wounded,
often without discrimination of friend and foe. She is a deeply religious person and
spends her spare time in remembering God. Sundari is full of compassion. Her acts of
welfare of others (par-upkar) occasionally land her into trouble. She gets abducted by
the Mughal Nawab again and again who becomes intent on marrying her, now with
her consent. But she providentially manages to escape, or is rescued by her brother
and his associates. However, she receives a serious wound inflicted by a wounded
Afghan soldier whom she had tried to give succour. The Nawab chances to spot the
wounded Sundari and has her taken to his mansion and treated. When she feels a little
better, her band uses a stratagem to bring her back, but she cannot recover. An
unbroken recital (akhand path) of Guru Granth Sahib is organised by her associates at
her request. She listens to it while lying down. After its conclusion, she addresses the
men and women of the jatha in a moving manner and passes away, with her head
bowed over the scripture.®

Historically, the story of Sundari is placed in the 1740s, with a couple of years
before and after. It covers the tenure of three Mughal governors of the Punjab:
Zakariya Khan, Yahiya Khan (briefly also of his brother Shah Nawaz), and Muin-ul
Mulk (Mir Mannu). Apart from oral tradition, it is said to be based mainly on Ratan
Singh Bhangu’s Panth Prakash and Giani Gian Singh’s Tawarikh Khalsa. It depicts
the grit and determination of the Sikhs in the course of their protracted struggle against
the Mughal administrators. There is a long description of the repression of the Sikhs
by Lakhpat Rai (on behalf of Yahiya Khan) and barbarities suffered by the Sikh men,
women and children. Here, Bhai Vir Singh digresses to give a detailed account of the
chhota ghallughara (1746), or the massacre of the Sikhs by Lakhpat Rai. There are
references also to the construction of Ram Rauni (1748) and role of Jassa Singh
Ramgarhia, Mir Mannu’s measures against the Sikhs, and Ahmad Shah Abdali’s two
invasions. A special mention is made of Diwan Kaura Mal’s role as an administrator,
conqueror and, above all, sympathiser of the Khalsa. Then, there are stray references
to (Nawab) Kapur Singh, Hari Singh, Jassa Singh (Ahluwalia) and Ala Singh of
Patiala. The well-known martyrs like Bhai Mani Singh, Sukha Singh and Deep Singh
also figure in the novel.

The terms Mughal and ‘furk’ are used interchangeably, apparently for the
Muslims associated with the administration. Occasionally, the term malechh (impure),
another stereotype, is used by some characters in the novel. The author refers to the
weakening power of the Mughal emperors, underlines the lack of stability due to quick
change of governors at Lahore, and highlights the terror and repression unleashed by
the local administrators. Common people were forcibly converted, women were
abducted, Brahmans were obliged to carry the palanquin of the Mulla, and the darogha
had to be bribed. The administrators collected revenues but did not protect the subjects,
let alone provide justice. The Mughal and Afghan soldiers are characterised as
treacherous and bigoted: one abducting Sundari who nursed him to health, and the
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other, a gravely wounded Afghan, attacking her because she was a ‘Singhni’ even
though she had given him water.

Bhai Vir Singh goes out of his way to praise Kaura Mal who was not only
sympathetic to the Khalsa, but who actually guided them and sent information, money
and rations in times of need. He was considered a ‘Khulasa’ or ‘Sahajdhari’ Sikh and
the Khalsa called him ‘Mitha’ (sweet, opposed to bitter or ‘kaura’) Mal and regarded
his contribution as a bloodless victory. Kaura Mal cleansed the sacred tank of
Harmandir Sahib (filled in by Lakhpat Rai) at his own expense. After the conquest of
Multan by Kaura Mal he was given the title of ‘Maharaja’ by Mir Mannu.*
Significantly, Kaura Mal did not want the ‘foreigner’ (badeshi) Pathan, Ahmad Shah
Abdali, to find roots in this land. Therefore, Kaura Mal persuaded Mir Mannu to take
the help of the Sikhs against the Afghan invaders. Kaura Mal died fighting against the
Afghans in 1752. Bhai Vir Singh says that he kept the Sikhs safe from Mir Mannu as
the ‘tongue between teeth’ (dandaan vikhe jeebh).** Thus, Kaura Mal is presented as
rendering crucial help to the Sikh struggle against the Mughals and Afghans. It is
pertinent to recall that Kaura Mal was the author’s ancestor.

However, projection and propagation of Sikh faith seems to be the primary
concern of the novel. There are references to Guru Granth Sahib as the basic source of
Sikh ideology and ethics. Belief in One God, with no room for empty rituals (fokat
karam) is emphasized. Sundari’s jatha carries a copy of Guru Granth Sahib and its
daily worship (prakash) is done presumably when not in warfare or transit. Sundari
spends her spare time reading the Granth Sahib, reciting the Japu Ji and the Shabad
Hazare, and meditating on God’s Name (nam simran). The recitation (path) of the
scripture before sleep and the Ardaas and Aarti also figure in the life in the jungle.
When possible, the jatha partakes of the sacred food and the community meal (langar)
There is reference also to the mahaprashaad. The Harmandir Sahib is the premier
sacred space of the Sikhs, and bathing (ishnan) in the sacred tank is a source of merit.
In spite of the trying times, the Sikh men, women and children visit the Darbar Sahib
on the Gurpurab and other occasions. A widow braved Mughal repression to have the
darshan of the Harmandir Sahib. Furthermore, Sikh faith is open to all, though Bhai
Vir Singh refers to the conversion of Hindus alone. The novel lays emphasis on the
transformative impact of the initiation of the double-edged sword on both men and
women. At the time of her initiation, Sundari is called the daughter of Guru Gobind
Singh and Mata Sahib Devi. Later on, Sundari is also compared to Mai Bhago. The
willing sacrifice of the Sikhs for their faith and values is underlined.*!

Certain ethical values are built into the Sikh ideology. At the individual level
welfare of others (par-upkar) emerges as the dominant ethical concern in the novel.
Sundari attends to the wounded irrespective of their faith and the side to which they
belong. Her humanistic concern and deep compassion are regarded as springing from
her faith. A Sikh is instructed to remember God’s Name and act in a detached manner
(nirlep). (Right) action (karni) but not wealth (dhan) is important in life. Sundari’s
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request to her brethren that some money should be sent to the Nawab towards the
expenses incurred by him for her treatment suggests that a Sikh should discharge
her/his debt before death. Sundari entreats each one of them to treat his wife with
respect (satkar) and as an equal (sathi). They should not look at other women with
lust. Killing one’s daughter is mentioned as a punishable act. Despair, or ending one’s
life out of despair, is disapproved. Sundari admonishes a Hindu Khatri whose wife had
been abducted, from killing himself out of helplessness; optimism underlies faith in
God which makes committing suicide a sin. Dying for a cause, on the other hand, is
construed as martyrdom.*?

At another level, as warriors, the Sikhs are instructed not to harm women and
children. Foraging is considered inappropriate; the Sikhs should pay for food and
fodder. When in power they should not regard any Sikh as inferior. Nor should they
discriminate between Hindus and Muslims, nor between castes. It is also emphasized
that their enmity is against the oppressive rulers and not against Muslims per se.*?
Justice and protection of all the subjects, including poor Muslims, is the duty of the
ruler. He should not oppress anyone in the name of religion.

Turning to social relations in the novel, there are indications of hostility
between Muslim villagers and Sikhs and of the Hindu villagers favouring the Sikhs.
By and large, however, there is peaceful coexistence in villages, with a general
consideration for one another’s religious sensibilities. The Muslim women who come
to plead (through a boy of 14) for the release of their men, get food cooked for the
jatha by the Hindu women of their village. In another situation, the Nawab places
Sundari on a Rajput soldier’s horse; has her treated by a Brahman vaid and attended
by a Hindu woman. However, the Khatris and Brahmans of the village of the abducted
Khatri woman (later Dharam Kaur) refuse to have her back into the Hindu fold,
because their time honoured tradition does not allow. Their argument is that: Hindu
dharma is like a weak thread (kachaa dhaaga) which breaks quickly. Thus, even
though she merely ate the food of the ‘zurk’, she becomes a fruit fallen from the tree
which cannot be put back! Sardar Sham Singh gets angry over this response and orders
preparation of the sacred food (karah parshad) and its distribution among Brahmans.
Interestingly, at Sundari’s suggestion, husband of the woman first gives a gold coin
(muhar), each to the Brahmans, also touching their feet, followed by his wife
distributing the parshad. Opportunism and meekness of the Brahmans become evident
when they all accept the sacred food from the ‘fallen’ Khatri woman and leave after
giving blessings to the couple. However, the Khatri and his wife now decide to reject
the Hindu fold. They plead with the Sardar to let them become Sikhs and join the jatha,
also putting all their wealth at its disposal.**

Bhai Vir Singh typecasts the Sikhs, Muslims and Hindus respectively as brave,
oppressive and submissive. The Hindu Khatri and his wife are initially meek and
helpless, but they become confident and resourceful after taking amrit and joining
Sundari’s jatha as Dharam Singh and Dharam Kaur. For fear of the Mughal abductor’s
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wrath, Sundari’s family prefers not to have her back, but her brother Balwant Singh
becomes a tough and dedicated warrior after taking amrit. A Hindu is depicted as soft
as butter, and a Khalsa Sikh as hard as stone. Among other social categories that figure
in the novel is a Mulla who decrees that Balwant Singh should either be killed or
converted to Islam; the Bania trader who stealthily carries rations for the Khalsa when
they are besieged by Lakhpat Rai; the Chuhra who executes a tyrannical Mughal
administrator at the behest of Sardar Sham Singh; and the outcaste or working (kamin)
women who can do anything for money. When the Nawab entreats Sundari to agree
to marry him, he says that he is not a rustic (jatt ganwaar) but a poet (shaayar).®

The novel highlights the mutual relations between men and women in the
Sikh Panth. Just before her death Sundari addresses the men present that they should
not regard their wives as inferiors (nich); they should not be treated harshly. Further,
in the Shastras women are treated as the Shudras, but Guru Granth Sahib treats them
with respect and appreciation. Like men, the women have the right to remember God’s
Name and strive for liberation. The Sikh Gurus praise women. The tenth Guru entitles
them to take initiation of the double-edged sword. Rather, his mother puts sugar
(pataashas) into the amrit being prepared. Sundari exhorts her brethren to respect their
wives, maintain purity in the Panth, and have the same consideration for women as
they have for her. In other words, they should be treated as equal and with respect.
Addressing the Sikh women, she says that the Sikh Panth would be strong so long as
they remain pure in their faith and loyal towards their husbands. If out of love for their
children women turn away from the injunctions of Guru Gobind Singh, worship
‘others’, and adopt the forbidden practices, they would be akin to the Shudras. Their
children would become jackals and the women themselves would be condemned,
losing respect in society.*®

The character of Sundari is a class apart. She combines in herself the qualities
of religiosity, purity, modesty, compassion and service generally associated with
women, along with fearlessness, endurance, courage and bravery commonly
considered manly virtues. Bhai Vir Singh seems to regard commitment to Sikh faith
as the core virtue which Sundari has in ample measure. In fact, with her total dedication
to Sikh faith which is projected as the foundation of these qualities, Sundari is intended
to become the model for the Sikh women (probably also the Sikh men) of Bhai Vir
Singh’s day.

Addressing the Sikh women in the present, Bhai Vir Singh appeals to them to
become true Sikhs like Sundari: ‘O gold laden Sikhnis with faces painted red, look at
the plight and steadfastness of your vadehri (ancestor) Sundari’. Despite the great
difficulties she encountered she did not forsake her faith. She put her life in peril but
never compromised her good qualities. In moments of great trouble, she remained firm
in Sikh faith. The author prefers the Sikh women to wear the ‘thickly woven’ clothes
in place of ‘flimsy garments’. He admonishes the Sikh women for sending their
husbands and sons on the wrong path. The Sikh community (gaum) is losing because
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of the un-Sikh religious practices and drift of the Sikh women. The author goes on to
give a long list of such undesirable practices. He tells the Sikh women that after
forsaking your God and the Gurus you are worshipping stones, trees, idols, graves,
and pirs. Out of your ignorance of the Sikh faith, you drift towards other religions.
You instruct your children also in other religions. Here, the author uses an interesting
expression. He tells the Sikh women that their children would grow to be half-baked
(kachghatad) like you: Sikh from the head, Brahman from the throat, and Muslim from
below the stomach; the torso of mulberry and the legs of china berry! For you, dharam
is forsaking the Guru’s amrit and eating the leftovers of the sham sadhus. You make
your sons turn away from amrit and in its place wear the sacred thread (janju) and
dhotis. You observe the marriage and death rituals of others. You forsake the living
God and give sweetmeats (poore) to snakes.*’

Moreover, continues the author, through loud ritualistic mourning (siyapa) you
make your bodies and mind sick. In your greed for money you should not marry your
daughters to non-Sikhs. They make fun of you even in siyapa and you still sit amongst
them to be treated contemptuously, moving away from your own religion.
Furthermore, by keeping untidy homes and wearing dirty clothes you make your
husbands detest their homes; you make your sons and husbands travel by ship to
distant lands and be pushed around; you scrape your homes to feed self-seeking
people; and you weaken your intellect by incantations instead of reading Sri Guru
Granth Sahib. By forsaking the One True Eternal God you pave the way to hell not
only for yourselves but also for your husbands and sons. Bhai Vir Singh exhorts the
Sikh women to get rid of the mixture of useless ideas and become pure Sikhs. Finally,
they are asked to look at the enormous difficulties faced by Sundari and think of what
all the initiated Sikh women (Singhnis) bore to preserve their faith. Therefore, in their
own interest and that of their progeny they should become true Singhnis like Sundari:
brave, virtuous and chaste, and make their sons true Singhs. Otherwise, for their
husbands they would be like the amar vel (a thread-like twining parasitic weed around
a plant) which dries up the plant and kills it eventually.

Bhai Vir Singh also addresses the Sikh men directly. His critique of the present
is the obverse of the idealised Sikh past in the novel. In the eighteenth century, the
Khalsa Panth is presented as brothers solidly united: there were no animosities and
factions. In times of need the leaders took decisions through Gurmatas (collective
decisions in the presence of Guru Granth Sahib), underpinned by the doctrines of Guru
Granth and Guru Panth (Granth Sahib and the Panth as the Guru).*® The author
presents a contrast when he talks about his contemporary times. Referring probably
to the ideological differences between the Lahore and the Amritsar Singh Sabhas at
the time of writing Sundari,* he says that our disunity is the cause of our miseries.
With a harmonious community life, the Sikhs could come out of the present morass
and strengthen their faith. He laments that like other nations the Sikhs have not raised
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a memorial to their brave martyrs of the chhota ghallughara. Nor have they preserved
their own history. Elsewhere, he expresses his deep concern about stone idols being
worshipped in the Darbar Sahib at Amritsar.>® By recalling the ideology of the Gurus
and laying stress on the Sikh way of life, Bhai Vir Singh seems keen on underlining
the distinctiveness of Sikh identity.’! Incidentally, in consonance with the objectives
of the Singh Sabha movement, he avoids a direct reference to British rule, but there is
seems to be no appreciation for it.

To conclude, Bhai Vir Singh interprets the political struggle of the Sikhs in the
eighteenth century in the light of his contemporary concerns. He borrows the historical
context and uses the medium of novel to project the Sikh ideology, its ethical concerns
and the problems faced by the Sikhs in the present. Cumulatively, his novel makes up
for loss of self-esteem under colonial rule. It is not historically accurate always but the
author is careful about avoiding any anachronisms. The idealized picture of the past
and his engaging style and graphic description, along with dramatic twists and turns,
have contributed towards its continuing appeal among the Sikh men and women. It
also remains a lasting contribution to Punjabi literature.

v
Bhagyavati and Sundari have some interesting similarities and significant differences,
connected respectively with the broadly shared historical context of the authors and
their ideologies and purposes. Both the novels are didactic in nature. Both respond to
the Arya Samaj, though in case of Shraddha Ram Phillauri the influence of Brahmo
Samaj (established at Lahore in 1863) is palpable. Both were written in colonial Punjab
but the locale of Bhagyavati is Benaras and that of Sundari is central Punjab. Both are
centered on a particular woman and both aim at empowering women. Both underline
religiosity, humility, virtuosity, grit, effort, and optimism of the two women. Both the
women born in high caste and well to do Hindu families are beautiful, sober, stable,
intelligent and skillful.

However, while the source of Bhagyavati’s strength lies in her education, that
of Sundari lies in her faith; she experiences transformation after taking the initiation
of the double-edged sword. If Bhagyavati is adept in domestic economy and
management, Sundari learned to wield a sword, ride a horse and nurse the wounded in
the battlefield. She also provided food to her fighting band. Compassion, service (seva)
and welfare of others (parupkar), are her important characteristics. Bhagyavati’s life
is confined to the family and household, but Sundari’s field of action is the jungle, and
her concerns are for the community and humanity at large. Bhagyavati does not protest
against being turned out of the home by her in-laws and husband. Rather she calls
herself slave and servant (dasi and tahlan) of her in-laws and regards her husband as
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her lord (swami parmeshwar). Sundari, however, refuses to go back to her husband
who failed in his duty to protect her. She unequivocally rejects the grihasth ashram
for herself in favour of a life dedicated to the Sikh faith. She asks the men in her jatha
to regard the wife as a partner or companion (saathi) worthy of respect as enjoined in
Guru Granth Sahib.

In fact, there are significant differences in the social vision of the two authors.
Umadutt expresses a pronounced anti-Muslim sentiment in Bhagyavati, but Sundari’s
characters do not display any animus against those with whom they are engaged in a
life and death struggle. Pandit Shraddha Ram unambiguously upholds the four-fold
order and superiority of Brahmans who alone can initiate socio-religious reforms. Bhai
Vir Singh, on the other hand, shows Brahmans as meek, greedy and hypocritical.
When they refuse to take an abducted Hindu Khatri woman back into the fold saying
that it is not permitted in their religion, they are obliged by the Sardar of the jatha to
accept karah parsad from her hands. The two abducted women in Sundari are well
regarded by the jatha. Furthermore, Bhagyavati makes disparaging references to the
outcastes and the lower sections of the society but Bhai Vir Singh does not use
derogatory terms for them. Bhai Vir Singh’s value of humanism, is in all probability,
inspired by his deep faith in the teachings of the Gurus. Social issues are thus
intertwined with the religious and the political in Sundari.

As a whole, both the novels try to preach in accordance with their authors’
ideological positions. Bhagyavati attempts to preserve the traditional social order and
the patriarchal family, with mild socio-religious reforms, but a pronounced emphasis
on women’s education, albeit of a traditional variety. Sundari, however, provides a
vision in which women can play an important role in the regeneration of society,
especially in the contemporary context. There is a marked appreciation of colonial
rulers and western medicine in Pandit Shraddha Ram’s work. Bhai Vir Singh chooses
to ignore them though his indirect disapproval of the colonial situation is discernible.

Finally, in their own ways, the two novels proved to be influential. Bhagyavati
became an essential item in the dowry of Hindu girls. Sundari was included in the
curriculum of the Sikh Kanya Mahavidyala, and came to be looked upon with
reverence as a pothi which inspired people to take initiation of the double-edged
sword. Significantly, ‘Nanak Chand’ became (Master) ‘Tara Singh’ after reading
Sundari.>?
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9g 36 TS T HIA HTHSY
*Hafies fiw

fgar 77 AT I fX HEY wniaT famrs 3 JIfds ads St feg 38 y-2y ud9-
fedhot g51 FE® Uug '3 feost & 9T SG-Judt I U9 gun Uug '3 feost w
gfogr Aeu 1 ferm madt fes 5897 & »must yASE The Story of Pholosophy
few g3 nigEyss B39 3T 91 €F = aEs O
There is a pleasure in philosophy and a lure even in the mirages of
metaphysics, which every student feels until the coarse necessities of
physical existence drag him from the heights of thought into the mart
of economic strife and gain...Every science begins as philosophy and
ends as art; it arises in hypothesis and flows in to achievement.
Philosophy is a hypothetical interpretation of the unknown (as in
metaphysics), or of the inexactly known (as in ethics or political
philosophy); it is the front trench in the siege of truth. Science is the
captured territory; and behind it are those secure regions in which
knowledge and art build our imperfect and marvelous world.'

7 fefomrs, Tams i3 aw fomrs @ fefds uasw a5 feost fefss
g9sst €3 fomrs & Je-feut »3 yfgesthysx yafiasT gesct I1 ©9hs
Wﬁﬁwmwﬁwmfaﬁmm%guwfmﬂwswaﬁwmaﬁ
AR ER(L |€aHdH€THu'oLFHﬁﬁUETU|%@HHWWHUFfEUﬁ%33
W,mwwmwmwmﬁmﬁw%ﬁww
Jget 31 fefomis feg St fegrg »i3 For Jvr I U9 ufos yuar fifg goar § yus
aﬁmfmwmﬁgéﬂwwmﬁ?ﬁwaﬁwa—ﬁﬁm
%@HamwmW%ﬂémaw%wwﬂ?ﬁ%%fﬁrmﬁﬁ
W%WI&(JO'ETHH'OQHM' delalﬂwﬁmw:
f69UTI3 I T gfem™T 33 Had J|

a3 6 nifadt I I fAr feg For »i3 feg9 @@ ARs Jde7 J1 A3 feg
fe99 Hod &% 999 J & AY93 J o f&g SftuasT geasfiasT feg a9 o
uarﬂga@rmﬂmﬁﬂﬁg@a?ﬁﬁwaa%mmmﬁuﬁaﬁfw

J% 83 fog39 ag<r I ﬁ@a%ﬂm?mwgw%?aaﬁmw—ﬁw
AfISx Joa=er M3 U9 feg Hod < e/ »is fomr fod fadt &dt Jet |

Ht, YAt viftmis 79w, 99 aex ¥F gateafAct, mifsAT|
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HASS Hoa®@te Uardt Arfos feg goget, At afe »i= fomr afe & Ao fex
fAaT &dt'| fegat ugret @ HoA-Hava' © UJSS% 8-34d I6| J8% HA-U3J o7
HoJE JY &6k It © el Heds feu g9l © foca® Aad AHST & Uge
F9er J1 fer yuirs fo3 fev & ae® a9 &od ¥ © FoA-g< ©f yfa9st §
fEaUTgs 3T 7=dr 9%fx for € 9 AHa® Jfe-urgrel & FaA-g<e 3 2udsT
€ uge-fdg <t 8H9I9 a9 feu TuE T W36 13T A<dr & Id a6 get faH
faaH & foe®t AaA-fed Uer 9<t J1 HId ©F Wdg J Aed3T| HEds
fefonrat w3 Hafefomiesa nigse J1 Hod AAST HedsT @ d0g Aasut yga
J1 f&g AoA Anie € T9rfad niftmis = fAus I

fer ufauy feg 919 &6d It @ Hod HTA3YT & © 3dtfondt &% 2fan A
AaET JIfea— yus Jfe ARSI i Hor ARSI HUist wisAg 99 5% gat
& For e § AHfewr a2 fem fedt few wot wiftis & @A 39 ot »R
nifimis oz 39st, UsMt afe FAs9 A wufss Aoz oz 9 Aae
I5 12— J9 36xk I3t & fea famrs A3 =7 Jqfos &9 It ¥ famrs-ydu
%wmmﬁﬁﬁﬁo(eoqumsa@ﬂzmgtﬁW%ﬁ'%ﬁ?gﬂam
YUST 31% W98 J9ar U9 8fgs AHSTr I 99 aex gt fex feur &dt, fex
ggr & ySifeu us I1 99 T, 99 feur & »inust Hod FHSST ARas ?Ha;rg
&Tad &t € HIA Het »i3 fdAr-arfe € gon 3 4T I

AW Arfos/afe feg Aor § yefiasT yus Jet I i3 famis e Aes
T deT I & mon fEfondt »i3 HafAx g7 91 ATHSW A3 © HaEs
J9 36d T T Ao ngse famis JE9s JI feo fEfgnmd »= e
g9s%t 3T U famrs ¥sw feg fefos wifs afos-dists gom 3= T 7 Aon yIt
AUgs Y3HE ©F 6939 376 oder 9% der I ferm yAq feg ‘fadtemar few
99 9 &6d I T Yfowr I8UET U3 HISYTS It

W3t 3 reg €rafa 336t 3 If A8
FA3fI Ja »arfg gefs @i nie I8
H3 ©fy 3% AT 397 3 & e &8l
agfg fos #18 Afs afs 781

H »uET 919 yfe Sftmm nieg &t a8 1°

U3z yHar <8 I 36k Tl & HoA feir © FAds mUAe uge
Aae Jdo| fer S ufgdhnt € 3 BOR € AT Wl y3uE § fanrs
It I&5 A8 HedsT T 3T UTT9EA J WWWWWU
%HU%WWWWWWH?WW?EHWW
o(chﬂ,&Hd@é’eo%?wwmﬁgﬁ%m@ﬁmﬁsﬁa‘dgﬁaﬁ%aﬁ
<1 feg fgm ©9 3 ©0 AEI3 He ©F Hod fomr T FEa J U9 nigiemrt €55
33 feu fer moA forr § 799ers ¥-<Is (u-turn) © 37 famr I feg 33

s,
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TIA T I8 & nifigr & 3= fx fer uegad HedsT © niadAs feg @A &

HEY USHSHT © &H § feA9 €21 IfT 3 faer »mey 7%-8% Al J1 99 3

fer wE9g @ gu Jev I fX ugHsHT 3 f¥ar 99 ot ' fearer adt JIR fem

VIJE T WA% Aec »udl 35 Yadhnt feg J1 9 a8x Fat nigA9 89 HaA

fenigg I fags o, Ifd »3 I9 © fois nigse I Ifo3 1 Tt g o ©
feg Hg Aefg niuzr afg ofy HAte Ifar Ihi°

& nigse 3 st He Hed &dt I AT &M nigse H& ©f g3
WTAET T AU J1 39 a6 &t feg &H &t R T qux Tgfznr famr I
395t UaH T9Hs T uduer few S famrs w fees 91 e v der We §
famrs &7 IT6E FHAET J1 &TH © 68 &% A3 9€ HE & Jf FTel g Hed 3
AIASHA Hfant famr I ug feg o1 @ dieT 24 € 3% &% AT J | Iar MTHT

Ial

<9 JIJ &T6d ATfog €7 JE86 J:
gfer ¥9T &Y &Y Ty fefg utfenr 301

feg g3 =939 s I AU9S He=T Y3y fog Ao AueTet nigs<e J|
HIA T I HBHI WMEE surer J Ud gt & Qudas yrar fer § g ¢
nEse &% 13 foor I Tonms e fAdh gar feg “H3t 3 Heg ERafa” o
YA ATT96 Ha=! Y3y 3 8% niggt & AY9 ader J, B8R 377 oo yra &
AUd6 Hae! ySue © fudls gt § ATTfos a9er JI AHBW Hae! YSuE &
HIH Ma3T HE M3 9387 T MEAT8 mierer ¥ yrd feg ufggms Jer 91 feg
Aod YEHE 39 83 7Y w3 »ée &% dfgnm I ug It & Jod o3dT o
Mg It 27 M3 TJ AE€I3 HG 3 U &H n3 famrs © ¥ssw 3 Jer J1 fer
e He & MA® HEJST JUAT % &'H € €97 €J JT€I3 HE © B & gAE
TH ¥ 3% &% 79T J| H IS ¥ 7IA Migse ©F m98 yEiHa 39 83 Tfent<t
3 yT9Ed mit & g gy, fEsT w3 99 e e I et few fem @
‘IR Famar’® = & a3 famr T

St T HIA § HEs ®El gy € g »ifurH Agdt I s E Iw MY
JStI3T ¥z feaagsT 2% 39T J| f‘?ﬂﬁé‘fa’l—q’d'do( et feg g1 § =9 »i3
Y § 397 9T famrr It

Y 'Y AY 39 Ifen 7 7Y 3H & I 11

d9 a'ad I3 T HJIA HAST oHfHH HedsT 35 ugarHdt J1 fer &t feg
gfemmet 39 €3 ¥ o g9E v I XTI T | T FoF He ©f fam for 5
feang I, 8o uHfex & I & He © ‘Af3 AgY’ THF JI ISt © AIA HASI ©
fsﬂu%aﬁw&aﬁaigmﬁww&%sm'wau&lﬁaﬁgm{%ww
AT J1 UAEt faAT afe T god wigse YEHA 39 83 ¥0 3wJ3 J1 fey Tv
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€ »JE TAITS &dF 88 YEIAESHI T61 ©7 3 32 UEI9EAST M3 BIFA3T J|
Hoassh YAt afe feg fomr arfe It fex nifdar niuee I fAg Sfax fimmg w3
TJ ATI3 AIA ¢ HG3T Y3 It J1 fer © yaes met T fev fema Jatdt
T AE'S YEHA I w3 fema fat a=® 81/ w YIH enig A ufast UFt T
%(Warrf%@ﬁmr"q’mgzq BII »3 AIF °J JAed3 J| for »et fomr afe feg
>IHT & HIA € drfes I IR w9 < ‘d9’ feou fer sufam mor < fAug ©
Teg ¢ I&:

36 ASY Tg3 Q" &% 9HaE,

38t Ag I@fest A9 feo'|

T8 foa® gAs nieg fag'|

3 MBS JHGT = fuus €,

A%< & 5o ©f 979 feg|

g€ Ag gfons I5ag fes'

J9 g%3 ¥991 go'9 fe9'|

A8 gmy € g nigg feg'|

dol foR3 € I & UAR T,

Ug HHHS ¥R AII9 fed'

RS A AZ6 HieS fed'

Aodt Jot €t &3 dEHs T,

1 Y39t &3% g9 fed

3T HdT HIHT diaurg feg'|

Y Ut & 3T UA g% I,

ISt 99 & 99 g79 feg'1®

AdA @ Budss I @9 JAed3 JI f&T HIF T HAIAE wigde J

fegaesT fer T U ASXT ad'| fdAT afe ¥ foudis a9 aax I& € Had
g fogqesT o yEiEs @% J WWWWFW?S]DEH
nwigEdts s fimr 31 TEt feg AS Aea3 f aHTs3T © yHd feg °9
ATII IAG © JAI T IAG 37 famr I fEH yAd fou ‘Aex T9 3 Ui’
fe9 €97 J9 &'6x ATTIE T foHa(SYS Aga 937 mIeyds J:
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ASS <797 3 UL HI& 1 I

€34t UGt arfadt distat|

AAfE Adnr fa= adt faes & 7 gt
Jg A &ar forgest mdte uBsadt |l

A 3t go% fso ¥ ¥u & a9 gati’

Budas yrar few a9 Ffog & ufos fex Aga<st fersdt © ASSX oA
?M‘%’Hﬂ?ﬂwﬁafﬂaﬁwm feg fer ©T ATI3 HIA T 316 FIA [GHIS
3 I3 T nigse T Afad fer<t gor 37< T Ho93 o137 I Sudas yHar
feg ufgs’ Heg 39 AT T Ag6<3t 56 i fom €59%r I 7 afdet I fx
H aHAag fom 39t &7 HI 399 8 € 839 M Sac &d fiTl fem 39 HEF
¥ €39 7 39z adt fée, A5 € JA9 ETHtJo( Is | fer Addt a9 Ao wiar
fearg 2 75 fx T mAE g6-d9 a3 I uos 3 €9 e & v S 2w
5| fer ®Et I Hfews | 2 »uE 8t T Ja9 & a9 | fen AR fe 919 aea
& ¥ HIA H'AST ©F oAl Ao f&fo3 31 gat oHes AII9S gAs B3 Jeds
Hod @ {5939 3A6 a9 He < famis wiarfas ferr = gor 3= GR9<t J|
St ¥ € gAG '3 murf93 Hod © AR 3w »iz Hawy § 33t J I afe feg
87 =fHH JAG @ #Hs J1 HAw feg feg sdt g feust gt feg fxast Aon
ferm alg J1 HAST Sta At 983 € &7 I o= fen 38 g ugEs © J 7 gat
w3 foA ofe © Hor U93® H-u9 I6| oA afe & gor yEiHx 39 €3
¥7 AEII J i3 I T Hod gfentet 39 '3 He Jed3 B8 & fagr A Aeer
J fx foaA™ Sfe T FaA »igge gfontdt 39 °3 AIAEST '3 I€d3 J W3 IEr =7
HIA 3% U gU feg foggesr '3 ©of ot feg fsggesT »3 AJgEsT &<
T Yyfaz 76 U3 AT® YEHES ©F J1 ‘ASd 9 3 e’ fed Gufes a9
aod g3 T QuIRs Fex fegt AmUHEe Jer I fx fey AgaesT fodaesT © <3
Ufety feg 7 3 7St J1 39 8761 g1et €7 € gATe He ©f Heds' € gianst
AId y=dgs Bra<t J1 &8 He & Aegz & fomat aH »3 fams nigse
J1fegst a9 9 foamr afe @ god I< o Yfagst goget 3° &8s I1 =
JTI3 HIA A% 9367 3 HA3 &dt d Aer fa8fa ©0 © UAT sAS »i3
SHAS J¢ J6| J9 SA® © I W3 AT ©F F339 YIT HEI3T © AT
HUTE 9-24d I Is| Tomr feg IRt aA% T Jar w3 sart & Yfaasd
I5-A<o3T fefeu T1 »A® feg Heds™ i3 HedsT @ Aaey feg »izg Jer J|
dE Hed J »3 de &t feg 9% fonast #f @A © qu, 301 & »ra9 3
f5989 &dt° I9<t Adr feg for 3% €3 fodsg a9 I & Tus T®% J&% Aegds™ =@F
Hawy fad fagr I1 Aa9 =Ag 7 fen@St & qu, J91, »iaS 2o @8 © Ho feg
UT HedsT ¥ AI®YU © SR J< 3T B § AYU3 @3 A fondst Hed Sae d
W3 79 wifddr & 32 3t B 87 3§ Hed ad ®diT 31199 ANH AN 3%
Hegs © fex fodaw Hawy der J1 Aod o= fed gedst He yfeast adt J1
fer & y& 897 yfagsa I U3 ferm & AHA Hafefomisa AT AfsnE<R J|
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TINASG AIA © Ueds & AHH end 5633 J¢ JI61 3979 fagst diF Aed
ot I 3 faot st feg mmw feres a9 féer I gon ¥ fegst fouss
Afemaga Uedat feg nifentt IHSIST »i3 goH & fimrm Jer 31 &g A
Afgwmag feg U/ 3Igt € Ja1 3 sart g’ Hod & Aasust fAgdt At J |
HA®S YAt AT AfSmaTg feg Adlas Aed3T ©F AceU YEHR 39 '3 319 JdT
% dfsnr 1 fer et Uardt a3t feg @9 J91 @ Ao are A7 J6| e a3
T Jar § 8§93 yTedt fHE I, 89 d=® HIw € yAd feuw I e T
fersdt gAs © AT 99 Ja1 v I yT's 9T I&| IJ &6x gl T HIA I
I T I9 A7 & Id I UT &H @ I &% AYUI J| UATET AHTH Afgnag feg
H&YT 29 T fET HIH AowU ST w3 839t J1 feg feme fenmdt &t 9 AT
&7 BIIE UJ JIHT AHH A HIA HA®U H38d 89 RJe It J€ I&1 A <1fdA HI
<% Jt9 @ aufr gAs @ 7 Aad T8y fasfonr famr I, €0 Taonms Jatg et
ret & grs 3 (fodt dts 3Rt amfls e, ae AY gfons J&as feo)|
Jaret foAT afe feg fex uTH A3t @ A% arfedse € Hod g< 839er J|
‘JI I Wz fhowr Ao’ € fan fem et ySifeu it 9 | “Ji9 efarm
Y’ o9 I3 T o%6E 5% foHsfous Aee I3 & sHst @i & §ex Ut

A YA 1T UIE B |

3 AE9 © U9 IR/ =2 3|

AE YUdt 3 &7 A A1,

AE &dF e €3 2<¢ 3|

I&t 58 7 I Ifentt B,

g g & 95 A g=z 31"

Hr

A3 J< Bdie3t, HEl, &ET

TJ B9 TIfE QAT WY.L

# H Aeer do 3 U3 T8,

feg Hed Hoer AEET

71 7eer foag 8t vt 96,

39 &8 '3 a9 & Haer 11!

foaaT arfe Tt Qudas Berads’ sA®I AIA Aews' ©F Yy<ds Is| fer

Bt gt T gfonst Ao y=us few di9, I3 nife darst & araet @ afed
ySia &dt gee| fea 3t fegat @ QRfonr For-3= How=T 3Ax J1 oA

feg sAdt & T JT ex FEt feost AW QU '3 AT HoA AASU § 3T
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&, gIH, I »3 famrs € ufouu feg AHH AfgMEax mifont T s

9357 3 UTT € &1fEd3e € Hod fAdAe J:

st viefg St 73 atdt g »if3 st

a6g 35 & Afar AfE =fanr G fomr A

A8 &9 A@mifs 38 sefd 39t gurta I

fex feiH U9Ts® »i3 HIHS T7fed feg HIA € »iffd qut & »eT HIse

Jor J1 f&T SHS i3 AfSWO9x 26-H<&3T € AdA J Ud A¢ fEr sA%r Sa3r
fog' 3Tt fea A AT MTUST IEIATT AEUS J9o "UE SRS BT § it
3 AHe TIATET SaeT I »iS TRt & THMGAS ader I 3t uifadt seer fee
@ﬁmyﬁwﬁmémamﬁm dd &6 It HIH
& nifadt s 3 nifenryds Aasus § 33 I TInms g AfsnETa
Hae fefomrsa fefga3T (cultural anthropological variety) € HIH mgge J1 Jg
a6l TTE = gIA fER Hiee fefomisa uass 3 ug 83T feg €37 € nigse
%, gfaHst »i3 AIIfenmdt (cosmological and universal) HId »ag< J |

s M3 a3 © AUGs YIuT BT Id 56 I Afgd U oo
mlawsm?mm%ﬂﬂﬁmmﬂwmm%mma@@
AIAT MUE HoIg & |<HH%#WW@WWU|ME
HJJ H™H3J 3 HHSE C’)Z:'I 7}1'(‘)6 @' HO((V)LT ?)_ HHI3T Hddl a'l <‘:|'55| YMAHTT V)‘I'(‘)'d
T AI3 I9 J1 I9 393 U9 TI9HS ©F UdUTT T FasY I ° gfenret 39 03
MWW%HWEMW%?W%%UWW
wde T 2R 33 T w31 foR AN 3. ofasms B wud fex By
“gIgst ©f gaA e’ feu foue Iw:

Sfe3T Hod B @ I TAIT € II&T It I n3 el
nide o nieAET UTT J9et J1 fEa nide 3= A T nde I
w3 fer & yfadst mmuHdg3T  (spontaneity) I I
get T wide fem 3 Sugr J1 feg Afzqg ugE T nrée
JI ASAY a3 & &dt Ad A’ © famrs = yESi7 J1
et JI I M3 a9 & Yyt fams & yist 91 A gt e
BT BT & FF fEAMHIIT 7 nidve &It famrs =
nEe I TH wE JuE I J I yEH ST 99 5T
aémymwwwwﬁaﬁaﬁ?m:

famrs ¥ Hfg famims uggs |l
38 aw fgse a3 nise
ATHSH e f%ﬂ FTESHI HIA § YEHAST Yu3 Jet J w3 famis 3
THST AE'S YU Je7 J Al gat fog HoA-3< famis nige & HaoeT nidts

fal

fegger J1 AUGs orfe ©F gfene Yyudas A ©F A9 oJeT Jer J AR =

pllt
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ynE ‘g Tfor mo’ feg' & fordidee I J1 @for Ao & ‘d9” & Juar =
yuirs &8 wamfenr I:

foar 9 T =t gavEie At

TH YH <t S T Ag fom,

g AUt @ &% AEEIE AT

&% vAg 999 © g I3,

Jt9 I3 T Hw fHoEle A

gt 5% gfg o feg HAf®AET 2,

HeT J19 © fera e utste 7P

Budas dv feg =rfon 79 & »uE fSR T YUns I=aSHA miae (HAT)
o yust TIRTenT I mwwmwm%ﬁwm fer © Ha®y gt
ﬁqﬁaﬁﬁmﬁ@m?ﬁduo fer yarrg 3J:

THT B e YAH o gt IA3T a9t fams @ %01

famreysa yfgast I 96 a2t © wde feg Iea=HA FFAHUT St
J1 f&g F=a3Ha 837 T Fod &dt J1 feg Afow wide I1 fem medt a9
YHIEH Ht T JE8 J:

& Sfenm HIT HE Af3gg H utfenr i
Af3a9 3 ufewnr Afor AT His = i gt

B g&-née Af3dd 3 U8 T nide J1 Af3dd A9 »i3 famrs e fogs
I 52 T-dE A »i3 ni famis @ wide J1 fER o feo fem o afe-
née 3 93T T F39 f&fg3 I 3. IfgsHe fw wigAs, “afe-nee &t
“WUHTTTST W3 TEt-nide © Afod fegara gfenme! g9 J1 .. nuHaasT fas
%?%W@W(powermloverﬂow)%,J%??%HT@WW?F%W%%(
Usx © U9 B3 A€ | HaY WH nidifex fiedit feg wa9g € 379 Jo g3 niyr
niur HfgAR ader 31 Jfe-nigse feg €9 fer »ivy 3, vg9g © 83 3° I J&'
HITHA JIe T fer 3q° 5% Tfe-ngge, Mes-ngse 3 TUIT 7T §F9 wIT
W%’Ulﬂﬁmfaié"d?w«m f?s(em ygg & Ates-936 = 8 T
W%%wméwgmﬁﬁ?,ﬁeﬂﬁg?ﬂ%mﬁ
I3&T AGET I W3 @J &Ar3Td g3 Ifdet I ‘Af3dg 3 utfenr Afod AT Hfs
T TuE feg 35 33 fiiatiar 96| ARSI AfTA € s@ yus der 0 3
H& oo Sushnt eAen J6| SUTET TR ©F N9E J nide ©F yust| fEg nide
Af3ag (famfs) yus I= = AfgA nide J17"

J9 a6x g2l & fern fenm Ao e a9 It feg AHew FfesT 3
2udT 373 T yeus J1 A3 fAw Ad & A wet § ‘ugr Aoz’ faar, €9 mfee
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s3I At fa8fx aat &t feg yfaast Aruds dfax arfe 3° 2udt 373 & J
f&g HJ3T A3 fiw 7Y € H3 &% AfoHs JT #F & dT @ ad, Hd3< fer ai®%
E!T%%(H'QﬁETHdHﬂT)-I'c’)LrI A3 3 UTgdrHt I AR T »if AT »i3 g3 AdS
gt g9 A3 Ay & foud few fefos 91 fem 3 <t ufost 4. ugs fAw & The
Spirit of Oriental Poetryﬁgaﬁwaﬁwm fsug o3 I fer yrss
feg 8 3 23 Ffesr, I3 AT d@F AfeIT M3 AHEH Jfe @7 wizd-3¢
TIATenT J1 fer HAegs feu Y. yds fiw & faTr fa fogr Arfos fodt 3u Sar T
e 3 2= feg Yi3H T 39 @ foms & H®, 8¢ 39 A9 fom ¥ss HeAs Jer
J1 Br € maet feo:

Mere literature is starvation. Unless we see His tent
somewhere in the forest the landscape is empty.”’

Jd 56k I € gTIGr JU-MTATT »i3 STHET HIRIT ATHTGY (<37 SJdT
J U9 fer & sge3Ha yfaas o(l'%:fl 3 85 I AUds Hadt ySuE fem T
Fadt qU-nrag © wag €3 feR & IfesT AHSE T U9 THST feg o ¢ gIH
fegrg’ J1 grat & fem yfxas § a3 odlg At ¥ miEe w3 IECEC] feg
e warfenr J:

®a1 76 feg I3 T g 38 gou dwg i ?

M3 arfe, & M3 Hod © fousx J Aefa ‘gon doa’ famrs w3
TIHG T JqHIT HI WEHT et HE U feg atmzﬁw J U3 & fem § 3
AHSE I5| fer yarfe g9 a6d gl fog forafeus Has o3 T

di'ed dllé 5 9393 & JJH gora 11 2

e

JIH S99 T JEs d<® <A Ud3® 83 A< &dr | f&g afea Aod 3
U9 T H3® J1 I9 &6d ATfIE WigHT H Hes (AHeW a9 e & & ‘god
o9’ © fer U93® 39 A9 © '3 & &dt Udg Ade:

39T gH &7 At 33 iy & 7 AfE
7 AR Arfeg mesifo 35 & yaefa Ifen®
FfesT (AM3) M3 Tt (FoH Ji99) T &g 3T I Tans Ufefex 2are
3 AAJS AT © 3¢ J|

Jd 58k IS € HIH HTH3J ¢ H3J9U JJ6 &Er fEA € Halts ARSI €t
s & st 39 03 SFE 31 Jardt $fiw A3 few gE 39 gt < 999 wet
¥ AJ9 HASJI ¥9 Jet J, B9 fe AT I nigrfas J| forr fog ot &
HdZ AASST ANS Hagdl Jiger & §99s Jar feg JIfewr J1 ‘HY 39 o8
Afog’ few ot § fenm T, 3%, Us »f3 drfes Bl wigH9 arfes a96 ©
fogerm nifaz I51 feast A3 ARt fooort few &t fox feAw 373 T FoA
TIr6 f5fd3 J1 J9 aex g2t © g1 9u I I fen © HIweT 93 HoA
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vigge ©F fordt J1 I T HASS feus Hafls & fams Sufir »is Aoer
% A3 o fer § nmygedr adt JT fder| gar € Jar & egudr 9 5%
L@Hﬁ?{&ﬁ%@UlHﬁ?Wﬂﬁaﬁﬁwmﬂ?stdéfl%s' feg
3T @ I 83 wufas I 99 a6 gt feg €39 3793t HHSST A3 BE
¥ 5®%-5% THT IS A q9aeelt HASSt Hofts Aet © g & o 95199
‘Hg Bl 3 ‘yFEt Tyel’ I 839 39St A fJeAsSwr AASS Hats At
feg Uz 393t AT AIaTeal HINS BH © AHS Tt Y3y STragst I61 I&HaT
Haz A&t T feg AHe? T9AET J X I9 &'ax o7&t & Adfsa Ao fan
fea ferm Afgno9 37 AHZ & J A SU-AMESE  (multicultural) JI I
aod It feg IBHS HIt3 W3 & HIl3 € Auds < for @ foea® mad
HAAST T YH'E J| & HIt3 feg miuyaaus e I w3 ATt A3 feg
FHHA fETH-YST T HIT=T | B A3 »3 IS H Hall3 gHI'd HITET HaS
W3 HIWET U HaN3 & € -4 niggel Ud3% J6| fEast @< ¥ HH® WAS
foea®@ AR 3eaT & o J 1w & ¥9° feg ‘€3 wmIw & s’ 3
HA3 U5) & I WA (ATASST HafZ) © &% JIftorm famr J1 32 fa AR
Haz Hes Ju feu 81 Hats fed" &t Qumer T ug fer < I&Hat A3 w3
Zfames d'do%ﬂﬁﬁaﬁaﬂ??%m@wwa J9 &6x Tt feu
uﬁﬁﬁﬁaﬁaﬂ?ﬁgﬁ@ww&d'dé o?lo("lle?fleUEU?r@
BI-NEFT NI HAS-NEST & JITHST Hurs J 1 fere @ fefzon feg ufos
9 J9 ook TEr feg Tufanr I &8 &x HN3 ©f s & 991 ©F AA3
HIGTET 3% 13 37 famr J1feg Hatsa AoA © S3-nase niS fHEe-niase
T HGAS J1

Budas TIcs ferdme To9rfer I fX a9 s6d gat @ HaA fouH <t
3IHH BT g § qTS 57 niftis A3 @ Sus o sfE e & fex famrs
A93 @n Jfuz &96 ©F #g9s J1 fem @it gomsHa femet Avew afe
AASIT god A3 3 &7 de® U9dTHt J6 9%fd X &<a® Had fAUS It
A9 I51 919 ook It T Hod fAUS ToH®S 8637 3 U9 9367 HBA Hae
WAfSSS 893 'Y JE93 I f£T HOoW 0 aT9s JE9S HE yfeadhr €3
WOTfes & § & He B famireyes nieREr o mEUs I feg goA weut o garg
feg QuAEhft fozar & FoA ad! ¥8fa feg ATA »i= 93 H&x v<e’ 3 UT
TRE-HI33T & fams wiorfgs 976 =7 HaA J|

= =~ ] 0

I8 m3 feusntt

1. Will Durant, The Story of Philosophy, Garden City Publishing Co., INC, New York, 1933, p 1-
2-3

2. H g9g gg miug, & 14
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11.
12.
13.
14.
15.
16.
17.
18.
19.
20.

21.
22.
23.

H dIF g A8, UsT 400

H JIF g A8, Ut 358

“gfy Ifra FTaft & fee ®aft a=g & e feaftmrm i, 77 g9 ga 77oF, Uar 1122
H JI9 JiF AT1Is, UaT 469

“H& 3 A3 AGY I nUE ¥B UET”, H J9 g7 F10F, daT 441

gig far ma, (RJ.) A3 fiw A, Afas nigert, fost, 2006, U8 48-49

H J9 Jig AT1Ie, UaT 1410

gig efgm 7T, UaT 147

83t, Usr U& 145-146

H g9 gig Afos, ar 15

afggns THw, A7U3 felomis, 39 a7ad €< @atedinet, »ifysHd, 2002, U 107-108
H IF g 719, UsT 7

g &fgm 7T, U 30

H J9 Jig AT1s, T 722

H J9 gig AT1s, s 917

gfgsms fiw, 7793 fefamra, Jat 108

A3 fiw AY, A7t arfe fHons], &7dd §9 7Y, BmiEr, 1964, UaT 133

Puran Singh, The Spirit of Oriental Poetry, Kegan Paul, Trench, Trubner & Co. Ltd., London,

1926, p 1

H JI9 gig A1os, T 335
H JI9 g Ao, UaT 581
H g9 g7 A1e, UsT 53
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g 55, e m3 =foes-Eu-=ge

MIIH HY

3TI fugas feg feg & a® o9 udy feg AoHE wi@dt I fa A8
Ufgst Hagst aadnT (TefHa ferdiae) Uast Hf © 927 % A, fAgsT mig <t
far a7 fan Has feg Hge Jifex mier /it 7T fears yox &t 35w feg ardf
3 g9 feas Haet, 9t feg o wier A/ oy e 39 Tt wiast =
HgHE™ 9T Uer A, FEt et 893 Tfde 3 g #A69 & HE &P A5 | »iA
fesAs MUET 49 T 3 »iy UeT gder JI83TEEt ader J1 fAg fammer
SH® Jet J, B8 898y 3 fewe &3t g3t yInft I3 St 93 Aer I

feg A9 e fears ot fHass @ &317 Jinwre 37 f£g HHe 99 o5 J9
vidl 0 famr €1 fHos3 T &% HHtedr & i it 8 gfol & Ut = TH®T
sdt Ifg aret| feger ydu & fesrst 735 3 afogt & uest It &9 four 21 AT
gfam ¥AH feg uet feaar a9 & Baet THAHT @93 &t 34 3 §u <t g2 3|

SHS' § B3 HrY diwe I Bov 3 grfee gac BE oA g S gt 9 3
I9 SHS BE AHts T Qo Tudt duedt AEThE (Wer3T) § wet Ut & §99
farfonr Afer 31 3 feg §a3 difant 3 g8 &t Teehnt T fersHs & o3
Aer J1 AY A36 € gege Hew' fa9e9 als ¥ Jer J, fioe feu uast A
gat get ¥, fast wmuE gfont § vige =9 finrg g9t T 3 feg feo wt &
MUET Mise J&% HI g3 3 Iunm &t Har a9<t J1 89 u39 fan & fan Aa®
feg 290 AHSY f&d yar 9¢ &1 Bgt & AHW feg &t Gfonret 3 =fanret
ICEGIEIRE

IfI90® yax &% g3t It feu qarat g fos 3 gg It oA & arat

«

3§99 Fedt IS, &t 3 Bf99 weE J96 @8 UH & & At I, frae o
898 fHoss T 29 & et J1 fém & gahm & Fas 793, Ja1 U U
feg Baet guel, Adedt feg ol feget st § ot fearat 7S 3 fioss
T AS 3 A3 Jdg I€B o 94 fe 3T &

& 87 fears faar € &7 €0 ARg, & €U 39 3 & Gaw g9 fegg|

A fears & a2t I 3 I¥ © U I & 29 &1 feeAw & T 83
et B3t 837 BeAT 3 FIOt I efonres i A 3 feg 898 AE I
TSt 393 g I nigHt 3 faofenr| feg feers I I fagd 39 & neEt T
g% fanTl §I§ HAG € J47 Ba1 3 JU AV feu faorfen |

*579, U9dts fAdt, gaat 33 &d9, fHuniza: 3. niseg foamr,
Uret gateafrdt, ufentsr
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Baer g9 feus a3t feg wiy 88 niust 713, niust IASt, e g ©
foA s=fenm| »iv feors 3 I &< fex g e A3 & fomA &1 &= fex &
o g3 98 &1 ¥t v fex g 3 fael gurer ot 99 & fex g & ugre o)
gH feoe &t A9 ey 3 A3 @0 @ox ¥ fio 29 3= foor & d°, 99
mﬁmﬁgwﬁwmawmﬁr wa I Ig T feg uzt
%%mzrmsfmmwaéfgwaﬁm 8ot uJg wHls & deerg,
ﬁmz@rmwf&af&mﬁrﬁswaww@ﬁmm
Wsmﬁﬁgmﬁma—daﬁm

frsfontt 3 mits 3 fonre © ¥R 39 Idt 1 el Ueew g fesrat
AS & U WS ¥ AJ Jd6 3BH dd & & U feg < 39 nia < faans <

"o feg Hge T At fed »ida ur, 3, gignt 3 IF feg BT 3aeld T
wfooor Ifenm &

fesrs QU3 ¥ee 3 vAge I o feT fea feggua few €0 fears 3
MUET iy Haer faar €1 3 Qe I A9 3 fada < wiadt I A €1 nidr
38 8 gmsw g Efawr ¥ G nmuE 3 fAer fam 39 § Has wEt fanrg
&sat |1 U9 feaet 3 geef, HAHT 3 337 fog »igeds 3gdiami It €F JA3™
fEsH™S 3 WUE My HeT=eT J |

25"7:' R:'(’)H'(’)IHFI Q H@'saemmﬁ%o('dh 5(\’)'H3(Ht|0(|§ UEB’TW
TH 3 <t 99 TH »id IF et €1 A € yeHH3TSt 3 AY ©F »iEE 3 5=
I 9T BT 517 feg H3gw® g7 F a<l fegguar & AeH fe3T I »my &
AT 9378 & 3 vy ¥ €% 799 3% H 13 & 3 feg @W T 3Terer (89 ) 3
W?@B@WW&@U@%HWM@TIW%UWWWW%(
ITeEr € 293 ®E At o" ©F 7993 Jef J1 Q9 AR »e agdt 3
STeTEl € f3nrdt 3 3ITHH BY I A JE93 T gerfent dfenr feam,
st HeRA (ferm) der feu ®df, J93 A% 3 8% foor I 7 fex gan <t
mﬁgmwﬁmmmﬁﬁwm@m(m)
g 9% f9or €1 mId, 95 A3V, dfa, W%WMW%‘&
whrE fXTed wiET o9 99 31 T X3 AT & a8 oxm e 9% ® o7 feg
fesrs & Hile € fan fex yIn & <F 236 & JfFn 13t 2, Bovr Axs Ie-2-
nHS (YSIFIH) & AIHE nifenr J1 feg 388, T 3978 A TE-8-nHS ©
REIUR

fesrs § gdter J fa »must g' feu Jov, fAost filbedt G9g st
It I, BR g T fau39 39 &% fogBe <F afim a9 f&d & Govr fages 9
3 fer foo F Bact 3fomrst 3 AT ©f faos3dt €1 adt I feg A de d foor &
87 fammeT 73 & J AQeT J1 feger faneg & €0 »my €t J=ar 3 7F Gaer
YTHBETHT (F9H U3dh) AHE fenifer aear, €9 €aF 3 fesag & st &9
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AodT | 87 HATIH 9T & ¥&3T d<ar| €J¢ % Ugs< 3 3¢ fues 3 femer a3
&dt 391 fen BT fAre 3 gsTs Gug  dfenret € yIer fée »muE fagee
3 3AdAST et Ifde &1 & Tudt TS J X fesA® niust yeyus<t @ 70
fes" ga9 foawe st fonrg &t A feg €9 AT i ags g wust 3dts
(IfEa3t) AHser T

T%ifa fAg alet 32 3t 75 ey &7 AT B9 Je7 J1 »ug vieg @8 &F
573 U T miudt 73, et gAst, »uE ege o IT & feudt it 9 3 feg
g Az & f539 & AOHE i AEt I TSt Joez < Hew feu 99 3 W%
feg 1 3 feT 89 Ao A=T & AoHE nrr AfET J fAgs™ 39 § Tfonres J96 3
feg nmst 3 mitst a9 fen@e, AT < g9 I feg GTet I 3 Hgedh
Jur Ifentm fesAs @ nied 3 nifen 3 wig B0 U'X 39 & o a7 dfent €|
fed € gt & QU T 3 &3 & a9 a6x © 3 fed € fearst & vt v
gl

N

3dte (Fa-girege™) o €9 3 foger fdAgt 29 3T A7 AgeT J°

fesAat waw 3 7S fimrey 3% €9 udw & a0t faodt Ide(fEx-
FHeITE) § mMuE yI Hmifent (n9eh) feg fos a9 mal 3de(fEa-
EHEIT®) ¥ H3®BY § niudt feg s & adt disT 77 AgeT| gae gdeTEl
Ffde &, ‘3Jie € I9 3 THI® &% I J o & Aaer’ 13 feg Go fgg &
Ffie 3, 3T 8T gdiazs & fan feg A9 feo 3 A8 fommait fea go oo ws
fH® Jee &, fAde 99 & 99 Ifg Afer 37|

oy st sfde &

‘It @ feoH A9 fE@HT @ nidt oe €71

A9 fewnt & nifts 3 At 21 Bgt Ehat Ardhett, uSst, mast 3 Jar <ar
H& AT 31 fer &t 98 7o feg vaegr féer Ot

fe®H gF7 a9t § w9, fed nifeg 39 939

fegd wwes afder J:

‘far gge feu T »iuT € &dt fAgzs 3dte € wmifentt (nmEh) § U8
s a9 AaE’ |

TH € IEE (UF3) HoHT I8 © TR » § 2 fhset 3
‘fesrsl g5 fist & Goe o9 ¥ u9y 9 J, §ug I93 I fAm I3
&F ®ger |

feg < HoRg TeW T 30t ¥ 99 83 fmrs Har &
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‘ot ug's BT »y J& 3 BT nry J& T Gt Jaias T feg
A9 e 2t BaeT 3w I

‘Idte dF gEgel adl ISt 7T Aael| Badt ot 7€ J T &I

‘TI IX T 3 HBA HEBR T 1 BUg fer 377 &1 vis & grdter 271

‘Qut yet feg T fx Gaet ydt fors & I ARt |

AH g 3T QR I U T IN, rars g m3ifeg s
fesr| fa€ 7 7¢ 773 Uer 9T 3 773 ©F <foes & I’

fea fegrgurgr €3 & 8F % 3 US J9<t J X 3dE = A ©F niFtg I
3 fege 9 AgT & nmfew 3 we a3 el fesAsl »ias Hivge (W)
J, 80 f£x R TF I »id 59" 7 Al | A< fx 89 TE 3 g9 T Buer a=t
i3 &It A feg <t &fag B2 78 iz AHS fonrm Afer 3, 68 3 Gaer nigg Jer
J1I fea viz T iz 3 eI 68 nE »iz T Fy, feo sfiesr o5 Ifder der J1
fEGHBT Ma® 9T H J J MIUSH WIE &7 H3H 96 &dl Udt J1 8Ie 3% Talo
3 w3 et g9 a4t IfJerI At Aet 3 feg 8t T »iz & Qov ¥ aFt
ud WSt 13 s I9 AaEtl 8T gU I 3 HAgT I At 317 feg €
gnft §aEsnrt €8 Jo F@mit AT 31 919 &Ted J Ay Ht ATIY feg gIHEE
&

Ao Afg & J<t 7 A9l &Y 9| |
U gy & JeTt 7 &y Jar fwe 3791 |

g %Y g Aat 8 AYt feg st wi@er, AY ¥ A I gY 99 3
U I &t Ifg AdeT 3= QIT a% & & I |
Hft HoHe gud Jfde &
7 3 dH T fe 8F =, iyt E3 fomar
feg 3dtT HIHT TuFT, TR o Faot
fegs nradt afde &:
WHY AT »iges (J8t 2a37) ° foa® of, 2a7 I & 3 niigen3 (st
g3 feg A A1 feg gar (AT dtes) H&dt, He & feg fex =gt 79
H.\,l

fed € 8T At sadr I fAgsT I39 © A9 foT Iufont a9 »is oo
79 (WH) © 3% &% fHBE °F 1% J1 8T I fAoe 3 g9 <yar dfenr AT feg
<t fege feg 257 3 3 @ oIfHnial 3AST & J Uah €67 o A3 &fad J1 €H
3 WIS fex Tt a9 w3 fHeet 3 fem JuSt § oHEG <9I FBT AHES
&% fi® 3 miead < T3 (fers3T) 3 onmdt & forr g Aeariug feg <&t
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feg Ae® gt Ifde I & feors & »wust JAms of d<dt Ifesrs 99 3
fegfanr Ifenr 7e° €odt 73 feg IH d_ar 3 feg ot 80 F3-T-3» =« fomr
gz Aedr 3 §JTr o of d=dr| feger A<y fEgd ni9dt 39 fex g€ fe 37 I ¢
YIS S I I T A IA & 7|
AAS feg 39 3 e fon =" Jet ege &t J1 sge fAide 99 & 9 3
I3 Hnf fe9 I9 ¥ige J1 f&J & TgE T HE® sEdmr I
w%aﬂ%%a%maﬁ%%ﬁ-

EEE{HT?[H—%"'BHT);I'E Wu—degﬁrmmé‘m%u-&am a?%ﬁrraé’rﬁeﬂ
T® 3 ufaret feuret nir .

Hivs arfeg HE &< & fore, Sfoes T feg mm @
Ae efoes feaadt A3 few wr AiEt T 3 fe9 Got ez (ewss3n) feu
a9 it fmdt It sa9 »rBEt 91 ofs o9 feu 3 o9 ofv few I Hemg T&w
Sfder T aﬁaT%HEGTHﬁm| HITE T O HAgS T fege w9 3t T iy
o AEer I feger SA®T A€ U &3 I9 AIET| HiHG & Jfed 3 Jfed &
Hfie &0t gefenm 7 AaeTl feg »ied 3¢ 2 fo fost o 9@ € fagw

femt @ 3t & Arser J7 |

WHS % <fdes ©f A% 3 8o 3 udoedt JI feg €9 Uz T fAoz
ﬂ@wﬁgﬁwmﬂ'w| ¥ 5Hd-2- J9H (J9t fHog) dI= 37 foq uw feg
A9 U0 HY Ae 31579 € o9 Jer I Jot edfimis feg adt Jeri J8t 3HT ,
& ferfanma adt Jeri & HiHs & Jfeg, 3o & gdl, JeF sl &d° Jel,
WIHETS T WHES (IgE MET &ef ©F feudts) der I

TS AT T I AAIJI Tl e S feqd Tl @ € g9 & |
TH ®E Hgrer gH & g o w3t famrs Ao § At 7 ¥ ‘Ae 898 muE
J9H ¥ A &% nffs § HISTI ASE! 3 Adel &f 3HH ¥3H J JreT| 3 feg =foes
= U&t u3t 5% To9 dfenm| Tt w9 2faes € UEt T Ag9 dfenr, AeEt
3 moe! e ege feu e o’ | 3 e ¥orer gH wiftnm 239 3 de fex g+
o fen e 9T & 7 feandt 73 3 ey Boer fanimA & ad" 9 AT |
& g 893 TFe v v & fanrs i3 7 AgeT I
THE Sf €7 HAST € AJAST | UHS T
famrs &, fonrs €, foges 2
87 M3 (Ha-nieAE") € fAge feo® & &df Je7| A8 I8 A'S feurst
fder J1 3T B9 It 591 < BT few o IS IS IT AT 3T 3H 3
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JY I AOHE uB3T &ud mBer J1 fAde 3 fAde I93 &t J<t J1 I fume &
& ft I niyg gars 3 femg feg vewer I fex god midg few onx foor
Jer JI fE!'F[HdIc') feg ®dt HId A I B | iR efes e g ot 3de ®
fAast fod 2B ﬁaamméfagwéﬂaﬂas’mﬁ?mfﬁawﬁaﬁﬁa

‘FIS T HIE A IS A JAS GR 3T

feg feo &t s nmdt T

‘Tg & 73, TH AAY & 7S 9 € ge T, faug 99 a4t

‘Ig feq I U9 GRS TH AAT & niueEt 73 feg AiHs 13T Ifemr 271

3 feg feo e & T fa feow 99 99 sea #t © fevw o &1 Qufeme
gfde & &g AAT I9 & A%<ard €1 I9 M fo5 B & JU Ag9 (y@re™) 3
fagr 2, 87 3 fast fan & gHEat TFs &t

fed €t 3ATe @7 &g Uu'Eg €1 Ufg® qeH |

feg &t Jotas €1 Bu feaw 3 wadte €1 Qudt <foes feg It fon
foarH &t et a0t wBeh fd yT I vaT A T TR g S At Ta 3
et B3 nmue 31 39 &ed 99 A 89 IFHH 9T 9T Al
w1 3 feg feo Afse fai fiamrs 3 fai fsuz feg st v AaeT| I
femH st fe3 feo adt & Aol fer &t 3 98 79 3R feg & us
et 3 feg o9 ufAG o5 g I feo niws a9 fe3m:

femn g7 9T € w9, f5d nifsg 39 g9x9

dd &6 Ht HII™H TH HAG € 939 ¥4 feg feua feée Ta:

‘Ffores 3 gEHT AHfentt 3 nidgr I wigar ged e dfenr HH w
THe |, & niAHS, &7 I3 d9, fAde ‘gad’ € At

‘frgs™ w9 &d° nr@er H, 8T »my & ¥®e I miy & R e M,
fAATT It A9tg < adt AT 89 it €t 79 J foor A

‘7e° BHS Tgnm gar U JiSt| 8Hint 3 fast wimHs ug 39 fe31 3
It afed 3 wfex I, ﬁa@ré}a—dtﬁgm?ﬁﬂaﬁﬂgw?rfwﬁw—d
gErfent J1 R a1 891 AR 8 5g3 A AI3T & fAgs’ § 3 993 Ao 3
He fi8e 39 o gerfent J1 3 & Aeer I 7 3 fegf & far Aor fesm 371
(T3 H3, UGt 99 1)

‘8T TH HAT § T aHfont 3 g 907 € U3 BAg IR &% It gAHeT
&t fa€ 7 €7 fog<g €1 & 8T AoH &% J &7 HIeT J| TH BT GAG T U
2 adl’ a9aT eI’ (THISE, UBST 59 15)

w0,
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g Mt Ay A Afog UGBSt F99 5 e eonBeE 3 ‘A H Aew 3 feg &
HI I3 & FAdeT |

feg <t A9 f&g €t ¢ fg Qo Ieast g¢ & Ao 3 3 U9 U39 &1 Ba<t
<faes fous 3 fanurs feg adt »r Aaet| U9 feg AAQ 3 feors & d€ €5
fergT I9T 9T I &ex f & AY 7 Afow & UGSt 399 16 feg nrftmr I
fa,‘=fges ¢ fen fox 39 feg ggHa efonr 9w 3’ Ifege 3 2foes §° AT
(g373) T sAIhAT I AIOHE W8T I 198 HTI nimeET

e niwe € f3a g9 98

dd 58K Hl MgHT A8 §H €7 JaH T

‘BaT TaH o =t feasA® for Tdm 3 wifenr €1 €99 TaH &% oF
€A% Tur 7T €1 feg A9 Aus < €T IIH &% T 7799 IT &1 BIT IAH
5% T 763, US® 3 &g gamm & J9& JgT ¥18Je gaH ©F masSt IF gamr
T 379 nyE fAg 3 gfomr Jfenr €1 8IT TIH 3% MANS 93 31 J<7 3 UTEl
& mfts § nuSt faes oo fonr Ifenr 1 B gaH &% JT fesAmdt fmd
feg wre J% @ 52 S I1

‘80T TaH &% MiAHS fast faR o9 € us3 JT &1 f3af &« feg yral
3 39t feu Jfgz @@, BIe gav &% o fuedl € fes yJ a9e &1 8T gaH
&% € 87 A &2, uie U 31 GueT gaH 1 B3 & Hoe uB3T I1 GaT gaH
5% T ez, gfges 93T, 3 IIHA UeT 5 fraa 8J€ TJIH & IHIBMH
g9 J ,8F 3 € Guet g9ard (F9E) feu fewzs fheel J1 Gov gaH 3% 36
AHS JHd &, AT 3 Ao < 8a€ goH © uge &1 89 Hfsx € € fars a9
g8 g9 Wl § vt faes feg Thmr fenr €, faoe 3 Goet fiog 29t €9
[6H™S ITAS JJaT | "(HTg AJ®)

‘Hfenr ud F g © fow feg g @S T TgeR, IH I AT
Jd&9) 5% & 3gdt »reEt ¥ 39 fast g dT € 3 fXF J? AT a1 A
feg €3 f&x fogme Hae € 1°

‘?ﬁ?ﬁ’*é’?ﬁ%’wﬂ%%d'dl? feg J9 % BF @ gss yer If, §J Aoz
mﬁmwmw@?

‘Bt fHag a7 &t FI fem Sfanr Ifenr €1 Af3d9 3 ©f 1o for fea =
3T AHSTENT ¥ 99 o fHaguat a7 Bt i for fa® 99 & ugteor ¥, At
Eﬁwafsﬂﬁra—eawfswm Wﬁeﬁwgmﬁg@ﬁwﬁww
JI %ﬂ%ﬁ%?ﬁwmﬁgmﬁm It € & U3 Hfex fex J1 9 ©
i 3 fER ‘gaH g ugEl’
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I9 &6 Jfder J, ‘GJ feaw € feges T sfex J199 33 I GAF €9
ST AHS | %meé%am@ﬂuae—qﬁmsffawwaﬁwaﬂ‘l

aed Jfder J, ‘€7 fedwr & A feg AHen dfenr g1

AT AsdE € fer aam < fer a@H <, fer ve3 3 @ fimrdt <&, us
¥ 8o fourdt frad €0 ‘w9 o ' fSftmr | (379 HE9, FES 399 1)

I9 He 3 fEedh® Idt &dt ufen a7 Ager, &7 Gaet Sfumrst andt ar
Aael €1 8T iz I, aifed, Hfed 3 S9iH €

TR nREt € I AT € ug €T IIH & o Ifos T £

arfeq §Ag afde & fAge HE 3 3aeld et Sdidt &d" &t |

HHIG niHs, A8 & fe fes 3979 3 7& €1 ug Jfoe B8R fed® & & I

fes & HId, I3 § d6 g% Ifde &1 B4 39 HIHI JI¢ HA AE 3,
a6d A9 Jfder €1 89 € nmud waH €3 o dfos T J1(fAdt 94
IASUTHHT)

‘S AT, 3 aud It &9t »i@ET 3 3T It TE & &I, I geIIT
o & It geg Bt @UWWW%W%WW % 3

99 (Ja9) feg effmr Ifenr &1 govfz © f&3 ot fegg 3 fx 99 T 58
®<, B AHsT ©F aftm a9 1 ot 3arst 5% T vas 39T 31

‘frgst fer a1 § 3RS 3T 88 AHfSwr, 85t © He & He g9 J At
J 3 8o ufes9 T AT 3IvTex © g9, mﬁéwmﬁwmh@v
yIedfoarg ¥t I 7 onEt Ifgs T €1 83 ot 99 P fem mfor Ifenr ® fi
A3t feg gee der J1 3 fex Ao geAg o feg At e 3 wdlEw
gal 3 €1 (9 WS, uB3t 99 6)

89 & onmr Ifgz T 3 e Aaer 9, 89 »mwt 3 ¥ge 7, &3 HeT 9,
A ¥ T3 J|

Aoz dioy & niug uge I B3 &% T M®H s g J|

# e Us3 TH fams & 3T A &< 187 § o9 fex feu fea A, nrust
W H9 221 ¥ AJt &7 J9, TR feoH o gt A9 fE&H Ha AT &1 (AT ot
)

7 AT A s g I IIg oate I feg feo Ts S ¥ys & AOHE § &
Jg 7t HO9H J9T T I 9 3 T SAET dF &< A fodaw adt Al feg €9 &
AT fagsT fears 3 nEst 3 niusfen Ifenr #Y faoe feg 99 fears & &3
& A 3 HAgST & T T Bowr I 3 wt usg AITE € Qo @3t
geHMT 3 TIIT § YT a9 AdeT HT | feg 2udt 71 J X fesAs € B3 3

217 -



Bae feIsaEt (anm=h) niHe feg Hadhtt 3getdnt vEert gdt, 8ot
H&3T € Ha® HIS < 3g€i® Jet It |

fesAat 73 & I 39 »igrt €3 fhorfen| BAE wiust ude 3R Ha®
I3 & feSh) feg =udt Sust A fa€ 7 fesAat 75 nmuE wuE Sfodtt
Aed feg Tudt @udt At1 €T Ao AHST 3 UT © nied 3 F<lE HIS ©
Jud A5 oA ®ot faug Goer &8 I3 A faugd I3 ugd feg =t f&u A=
et 578 Hge 9o I 99 & =ge 3t 7 ug Gost uA fa= J Aaet J1 Goer
JaT U 3 HSS HIS & J? TH ASS € Tl TI (AUAS) A &t fHfen |
Soehnt fest 7e” far foest feg st wedht 3 8geT &9 3 UAS, AOHE
nifen| §Rg fimm a3 7 Aaer At U9 €T 99 g€ 99 B fev Mg T,
Ba fedw <t At 3 €'arg &1 GRS <fhemr &3t frge HigaR 3T &7 /T ITH HATS
feg Quehntt gegst 3 fHest ¥ige MIBRS Tuz &Ft fan femr € &dt fige
wdte € 83 HI et € AW fewH 3 85 & ude g3 Hfgge (FW3) A
fen fugaz feg &t fag fomrs, fonrs, eaes 3 feges (F9t famrs, Haegs) <F
IS JeT 1 Bt 3 3913t fen & B AZ 3 Tuber 3t nifimr |
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*3T, gBHIZ a9, ** I3 fAw

HY 39 3 &g ¥9-UI9T 2011 € Aa-dca" © midfant 3 nurfds J1 fer
femsnz fe9 iy »ig<t € 0-6 A 3 & Ifont & mfHsg i3 famr T
I AG-dIeaT HITIA fSar-maurs wiids &2t fan 76 At feg y3t fex
gag HIet fUrg wigst &t fasst wifelt 7et 31 g%-f&ar migus § nifgs Bt &t
fer Hu-€3 ©F T93 i3t ot 1 fem Aegs few AEfo3 3E & femw9 5
AoE et 3foAt®s uTg 3 niftmis 3T famm I A7a9 Uamg <t 2011 < 7s-
aEeT € widlsnet @ ¥ 9 o6 9T 3T A € g6 S g i3 A339
3fortst Is1 Tme € 35 Jefest gafsx s W™, Weer »ig ‘enmar &
fer ¥9-999T T nUg 9T JE IS |

»agar fUg® A39 fanlt 996 Uerss f&9 dz @& AHfAx i3
I 3T I Hodd &dt Ifent 77 AQET| 338 3fey fog fgr feg 99 &
SHt 5% 3T € 3T ST AT IIt J| TR AT IT © Fede I e u e
gHIt = gfey 937 9991 Jer FTHET J (Hatti et al., 2004) 1 IS ITES o
niftmis BT glen fomr AT fer Aegs o8 ©F © Hodt fufant feg mrils J1
fem yor o9 gg-fasst fay W3 € niswehrt & 31 2R = <F for yer &t
76 Aftpr T fem vy foR & T8S un-uge © fen @n gfour foor I fem =
HY 13< fAy sdtog oo for J8ia @939 @ Adledt &% fTrdns I9d for
2939 ¥ H ffentt y3t AagasT feg = a9aT J1
UfaAss &% fufanr dfewr J1 for T ¥39e® 50,362 <941 fa@Hied w3
wrETET 27,764,236 T (2011 € AG-dIEaT WigHE)| TF ©F AHOT naet feg
Ay & Y33 de® © YSTH3 T a8 d ©97 o131 et I °F 39 o9 fige
U I wiffar AET I 8 Ay go-foest feg 981 &8 89 WY oont © &x
AT I5| fAgt €9 fAy uon © wigueht & fasst A 3 <09 (BaFar 58
yStAs) J e & I »irgret & 38.49 YA foAr fIT U9 &% HeY JueT J|

nifiree Yenq, Haget fegmr, Immst uateafiet, ufenrsr |
“garadt, Haregt fegmar, Inmst uateafet, ufenrsr |
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fer A9y fe9 gHe9 ItATT 3 I8 AES HABHS (1.93 YStHI) »3 StAEmi
(1.26 y3tH3) ¥ J1 fem 3 fewer g7 (0.12 YIHI) 3 75 (0.16 YIIHI) H3
€ NEEE HIEB3s 993 It we faest €9 I51 7Y € I3 S fafentt
A% o9 gg-fasst wrat fryt &t 91 fsgieog dmme &9 fAy nraet & &%
¥ AT, MR w3 IAsISA B9 9 IHAT YWy SfHar Idt I 43 fer ©
gege & iyt f©9 Bfox usr w=w sdt 3 Afanr for GH-ugy T T
MWWWEWWWUI

mafant © fersas © miug 3 foas fAfont & vee o for At
et fineg 9at § 8A9T 595 ©F JfEA st et I

THS EHMm T &1 nisus FEU fosmex AfE ST & ot AET © nisd
Tafant feg gt At ot gt oo for g9 dstas &% gdur 23 fe 3t A
(Sen,1987)1 TH-T9 fyfanit feg" 3793t Gu-HIThU (Indian Subcontiment) &9
feg AfEst <09 Yare Ju fe'9 899 o ATTHE »iel| 3793 & 8 39-UuaHt Hitmr
i feg AfESt 39 & Y=ia® a9 T © 55576 feg oF © d9a ffani &
It Ut BUe fe9 &<t 579 et (Agnihotri, 1995)1 &R Haidhy @ €34t 3
€39-ueHt u39 ueHt S © Afenmofax a3 v &t femeg o511 fom 43
€9 3% AN 3T HI® IgH3 JT I fe T fersndt Afenmes & ufous ygre
J (Agnihotri, 1995)1 & mE™ »igATT NIST T HIIBIS ale’ AHAI I3
g3 & a3 g&snt & 899t ¥3 ©9 v I9s foor 1 T wafamt &
WEde J9d fer nug 3 &g AT J9&" A< &dt J1 &g niy 92 I fx faA
A ©F €331 @ wiear €7 AN fT9 wig3s @ mifaa e99 3 Afon It sfewnr
AT AeT J1

Ay gov o8 THAET NIg3-HIT ©F gIadt 3 u9 fe3 fomr T 7 w93 §
AHTAS w3 nigfax wiaet feeBs @9 Aot Je T (Gobind Singh,1965) |
ey feg sfoer mifsaEst adt J=ar fx »igs & niE<! & &t fAy 9y enrar
& 34t aret T Ay W3 feT gz § 993 I Afzafoz w3 g9radt € woAr
UJES 3T fami™ I (Parveen Kaur as cited in Kaur and Moghal, 2014) |

nife % 3 I A & fAore f©F fersdt & HoseuTs daes foar
JI %ﬂmzfrm?ﬁrmﬁwwﬁm@ﬂﬁ%ﬂmﬁﬂﬁ
mmﬁﬁr&ﬁwwzﬁ@mwwwﬁ#&wmmmm
3t fersdt yst I Tt nifadnt g3dmt 3 =37 5dt| Ay goH-f9ss ©
6T Ht 39 &6k € A g9 If93 "R I8 e nrfit, 13 werfa 9w (fF

-220--



a9 d@ Afad, U 473) ISort o9 a9 A 3 fensdt § £ feaAs = wam
feT JT 8n & Avw 9 fardt ISt wierer § U9 &S UgH ¥ g9TH9 €7 TI
9T €% Fa3 |37 J1 83t & ydts qEt £ fersdt feddt o3 wida yHart v
g8 di3T (9, 2002)| JSEE nigAT feASIT AHMH T HISTYIS il J|
fersst € It T3 Eff A AETfUS Ied iHST § 99 At & AUAS 39 3
Irfam I

wraEl g 9339 € nidat 33 fegd fersdt-yan wisuts € niust dt
fe'x Ho3TUTT B J1 U3J yRTE e SIS A T ASS Wnee! S8 AH Y
33 3 Nig3T W3 HaeT T AfTWd B3t I €2 &t fe9% AZ®s AHHA w3
nafga U gretegd AS § ysifes g9er J1 fan i3 € nrafaa g9 & At
ufgau fe'g AHST &t €7 U3 ©F A6 Aftmit e ue 7rF =@ & nigurs ©F
HI STYIE FHA™ JeT T (Franklin, 1956)1 W&t A g femsst 3 yam 13
€ 509 & TIAET ¥ 5®-5% A6 Aftnm AU 99&T 33T & & yIfes J9T 76
(Trewartha, 1953)1 TTHSIT UTT I Wid3 § FAHMI n3 IHaH3d 833 f£9
HIE € g979d & T9r feeBE &t Qi AEl € ¥H »fU fe9 AHTHS Uad-
AAIST N3 TTHSILE! Bludh 9T WSe HY J aF As| e fx 'fiw A
Bfgg & fen Aegs 9 iy =3 Ay sht Jaret wiast &2t fegret aret sfia @
iE USY & ST 7 AFET (0EST, 1996)1 U3 21 JF met R & wiss &
AESt A8 & J97s I adt gfa 3913 & a9 et I A g9t § AeH 3 ufast
HT ¥ 3199 feg It U3H 96 © fWaE 35 AronE 8T I |

fa3er9 T&-f&ar niguT3 = ferdns:

TES A-Udd BT g2 dIT H6-dEa" 2 996 gfgni & f&ar niguts <t
AfEst fS3™ad 991 Yer T WiA3s I%-%a wigus 846 faor (Y=t fe's ommg
39 g% T HIg® HET 9% of faE3t) | Aa-dEaT © widfsnt migA™g 20 2 At
T Ufo® Toa 3 & o 393 feg & nigus weer It fgor I1 fAgg 1981 €
feat viafant € fiprg © IASEYR & & T yEHr Tfdg &13T faprm (Bhalla,
2004)1 #&9 YT I8 © &1 nigu's € widfantt 3 a79 H9le 3T AE Afdg
J fx 205t AET @ nig” 3 03 3 fEa-nigus HarsT9 weer fgor Ay &
Afa st for v oo onmEr I fS3™ea 39t I (AIET 1) |
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AT 1
f&ar nisguT3: 1901-2011

T 93 i
1901 972 832
1911 964 780
1921 955 799
1931 950 815
1941 945 836
1951 944 844
1961 941 834
1971 930 865
1981 934 879
1991 927 882
2001 933 876
2011 943 895
A9 393 T A6-dIEaT, 1901-2011.
ATIST 2
TB-f&ar nigu3: 1961-2011
T 93 Ur g
1961 976 901
1971 964 901
1981 962 908
1991 945 875
2001 927 798
2011 914 846

HASS: 3793 o AG-dITaT, 1961-2011.

fre 3% 20 & AL © T iU »3 21 I AEl © M98 (FS-1%ar nigus AEdt
nidfantt & "a-diEsT fT9 AHEMS T AHY) 9 I%-1&ar niguts Afast =
e J fegt gofonrt fo'g IHedt UT9 © 39 wedt I sud »iEtl eR
39t Imme fo'g & fegt oot €98 o8-S nieur3s & AfE ST It Bogsdar
A9 &dI et fer &9 wigA 96 UAg fe9 I%-&d nigus JHAT JTHSIT
UTT 3 nifg e widf3nt 3 w'e fgari 1991-2001 € Tod 996 f&g nigus
=% 798 HI #E fx 2011 fe9 fem nigus fe9 HH® HUT =TI 3T famr
(AIEt 2)1
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A8 3% i7g & fAy nig<t @@ A J Br fe9 f&u wigus 9H <
VASE I5-T6ar nigus 37 16 wid 39 St we fooT) AT I3 7Y € gl HY uaHt
o mirgret fe'g f&0 g3 YER © MiASE niaut3 T Hargs 899T &Hg nirfenr |
A9 HY U9t &t He Aft & foR viHe fe'9 Us 3 Afodt Tude w9 o3|
fer u7 = &% fegeny ufos feg & foor & A9 vy uont fod et 7w
Hftmr U3 fufanrt feg AZ 3 209 %% »igums (907) T30 I9EE It
Hadt It wAsHst feg feg nigums 895, fdent &8 869 w3 fAyt f&F 830
TIH 3T famr | yew € Hiod fewfomit &g HR®HS gt foR A8U feo
956 T MEU3 5% Ufd® AES 3 IJT |

fer o7 feRsHE © WY T9d (2011) 9% UAg © 36 Serfest gafex
39T HTST, 'HEST w3 enrgr feg fRY niget enrgr 850 3 & wie gm-1Ear
(AIaT 3) 1

AIST 3
Iefest safea U39t fog aw-faar nigums: 2011
HTST 810 809 813
HT%T 835 835 835
T 846 848 836
ASS: 393 ©f As-diEaT, 2011.
IJge 1

g YOI AT €9 I8-f8armiaurs: 2011
980 -
960
940
920
900

956
924
895
880 869
862 857
860
84 830 830 830
82
80
78
760
fgg HASHS Ay

gy "dg " Hfadt

S O o o

907
897
I I :
ipzpoiy

AS3: 393 o As-dIEaT, 2011.
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fer m¥ S9w Ay nmadt R uT AT % f5Ga3H nigus =
MEAATeS 38 8399 & AgHE wifenm (397 1)1 yer © Ay setge €9
T6-9E&T & WA3nT 3 vofd3s Ue 7F 9% I%-8d migus @ feAgg &%
ftis 96 Bt Immg & I fu f3a yarg © fufantt feg e 7 Aaer J1
. HE®36 899 I8-1&a nigus @3 f&3 (900 3 T0);
[I. TIHS F8%-f&T nieu3 @& U3 (850-900 © fegad);
. HIESB3IS W TH-HI nigus @3 f53 (850 3 wo) |
(i) Hea®35 €99 T5-1&ar nisu3 T8 43 (900 3* T0):

AHY UAg yor ot g8 3fortst (77) oo fAge © 3forts’ (U9 '
3 &<t 7fag) o9 Ay wiget feg g8-&a nious Harg®3s 899 faor (Arat
41 feg 22 fortst qHe HST vz Torgr fo9 AfES 951 'HEer fer 899
MEUS T Ht fog wiust gwdt & 99 ad I9<T AfeoT |

rad 899 39 3 Uy © Us fewfantt & Ay nEet fF a5-&a
WRU3 € ATIS e 9 % 9T 3T =% o Hidg 3f0A® o9 Hag®ss 8o
% &1 wisU™s (909) BHT mifenm| 88 feg I'® U 39 3 <Josud J fx vt
3 W& fer gat €9 viust gdftest oo J98e g »iFes JJ|

Afadt fewiant feg Trer Y nra<! U5 it 3 for Aegg feg

HIg®%36 Hadt Idtl w3t wigAg U9 &% 3Ifodl®s gg3 It 8997 3
JTEHER T%-f&a1 niguts T9RT It 1 fer T ¥y I9s f£F Ayt & wiget

o yStaz3T 593 I we (1.58 YStaz) I for 3 fewer Hee dnit O 3fortst
e HIg®36 TUJ HfITT IT5-T&ar migu™s niffan famim | efaser 3fodts for
HHS fe9 AZ 3 209 %-f&a1 nigu™s v97 a9d Ufd® AF® 3 9T Aefd gt
it g9 Iforls gAt user (907), Bftme™ A (905), AHTET (905) M3
mdeYd ATIT (903) Ig3 IF We MUAT W3d 5% gHe9 fEA HHS oo fughr
It (EEET 3)1 yer T 33 JeEst FEfRa U3T HIST, HERT »iS enrEr
FHET 8 YITH3, 10 YSTH3 »i3 13 YIH3
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eI G RGN 3forts fry
IS us "fadt
1 I ELE] 819 823 812
(i) MASTS 839 840 831
(i 3 AT-1 813 812 819
(iii yAf3Ag- 11 816 827 810
(iv)TTaT TSTH 805 803 816
2 TIGTH 845 842 856
(i) I 847 846 850
(ii) 3uT 842 836 879
3 EICEY 847 848 840
(i) IHYTT B 853 855 843
(ii ) gf&3T 849 853 840
(i) 3BT A 834 833 839
4 eJlede 846 848 840
IJteae 844 847 834
=E 852 850 872
5 ef3garg Arfag 824 823 832
IAT usTET 869 865 907
cf3g9r3 Afag 812 805 845
MHST 815 824 786
HHE 820 813 892
6 fedaug 858 854 875
CIcH 829 830 822
fegmys 829 830 822
IR 833 837 784
Trfa®AT 877 872 947
P EGE] 819 811 856
7 J9e YT 783 781 804
Ug J& 903 806 3000
UBTEAC 787 776 803
J9e YT 783 784 773
TTH 787 783 810
3IT I 5B 762 755 894
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8 Ifamayg 831 833 822
THT 790 784 851
HAInit 787 793 748
RIS 859 872 811
JFHAT 897 896 909
9 852 859 838
AT 837 839 816
RECE) 877 873 929
fe®g 874 877 857
A%TI-1 839 849 836
ARTI-11 853 858 819
10 835 834 840
EfOL] 761 765 737
IYIGHT 870 866 888
ASB3IEUT Bt 819 822 775
ERSEY 852 857 844
11 850 855 841
AHIS 836 838 824
ey 823 849 780
Ufes 841 846 805
SftmreT yIdt 839 839 839
Bftrsr UgHt 866 858 905
JEae 858 856 869
EEICHSS 880 881 873
12 826 832 785
CERTIES 823 822 828
EEVEN 829 833 781
H&HT 826 836 776
13 861 864 844
foos i T 866 869 756
TUT YIrET 857 859 838
Har 861 865 848
14 816 806 848
AHTET 810 797 905
ecy 835 830 870
RIEH 798 792 837
Ufene 815 801 839
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IJTHYIT 825 818 870

15 JUBI 844 844 843
WTEEYd Aoy 864 859 903
REII] 861 860 864
UGBTI 840 831 865
IHAg Afag 832 840 786
16 YWH.E. YA, &d19 804 798 813
HIT&H!
E5ES 820 815 829
WH.E. WA, 3419, HI& | 807 796 818
ECUR] 776 775 778
17 Hargd 819 817 830
HHIIEH 839 832 890
gat 810 811 799
Hargd 816 811 831
AS™ 808 808 810
Hfagr 836 831 893
Hod 807 811 776
18 WH.ST. vA. 895 902 845
&g
&<t Afdg 903 909 868
THIT 870 883 762
19 HSSHI 819 822 801
oS 826 827 813
foreggmar 810 811 797
HSSAI 820 826 798
20 HI6396 819 818 828
ugt 808 808 807
396396 836 834 853
EECIUGE] 803 803 AR
UAg 830 830 830

AdS: 393 ©F As-diceT, 2011. AR* At U3 AeAltmr (w39 Aoy 3fors feg
Hfgdt AeRftmr Hae &3t )|
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SIHT 1

A93: 393 ©F AG-dIE&T, 2011.
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SAHT 2

A93: 393 ©f AG-dIE&T, 2011.
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SIHT 3

A9S: 393 € A6-dE&T, 2011.
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3foAtst 9 Haam3e 8997 %1% nigU™s T9d J9<8 e 9T add »e | fer
g fog mfodt o3 U3 fufart 3 Hodt 991 Svrar u39 €93H g-f&ar
VIQUTS TIF FOERET Ifenm Hodt faar (A9t 3)1 Sy ® firut feg U A
TH T% A vieu3 § HAE®3s Ut AT €9 &% A3 T Jier I
a3t & AHIzT w9 < sfHar fem AEU o9 €99 39 3 <Jasuar J1 Godt
ATHIST T4 Sat fe'g fifoe mesT y=t Arargerst fenm@t amg niet fewm 839
8997 I 7 M d %S fER3IT-yaH &t AHH g AHs3T I 99 feer 31 e 3
fewrer fen 439 © ®af ©F 9 AN 3 gg-fasst o9 feafis o7 @5 Y= a9ar
3t fem Aou fe9 faooua 31 fem yem T yge g% feg fusr wiafaa w3
AHHS U Hrg®3s 993 Y &3 IfEn | ANTAE M3 virgfaa 39 3 »iet RSt
o 8939 © B & FS-03 & gIgdt T wifgAA a9e@E ff¥ Hewdrs
It e =7 g8%-f%a nigurs ¥ Aegg fe'g sg-H=T & U3 g6t 8§39 3T W
fywer 31 fem 3 fewer & niaus 3 yse U8 ¥ a9 fe g fom u39 &F
Ay A5 Aftm = gafimr g&t fe'g argrars d& w3 fER 986 @ g9add
Jfgsr feRm 39 3 TJocudr I AT ftmi g%t f&9 AT niedt d96 ug grJdl
ys< & ferm Adu fee Jat € At A” & TIA3 ads €9 AoUTfesT 1St guAgy
fer Y=t 3 & HafasT 9 gesml »ifenr & »id 881 nidfant € qu fee
fem wee U3 T g9 gfenr (Kaur, 2015)1 feR & AHY 39 3 &7 nigu3 3
yge fimm| Tas &t gese qedt aH3T a7 fEg yge g8%-1%ar nisus 3
g 39 3 Sag miBer J|

(i) TIfHrd TH-f&ar nigu3s T3 '3 (850-900 ¥ fegama):

o9 Tafimd Tad @ T%-f&1 nigus Tgq 3T famm enfgr 839 doff
g&%-f&ar migurs TuT § fHfen maefa wst fu'st fem At £9 doowe foor
IH € €39-y99 3 BT I & HU 3 ¥ B U9 U39 oA Hat €9 AiHs
JJ (@ 1)1 fer gt et 3fortst o8 gfimrous fnd <t asiee 3forls
yst f£x o9 &9 g% fug 897 HeT SIt Tad 97 o Ufd® AEG 3 arfad
IIT |

SIS T T I%-f&d U3 TIF JIfent| JIZHAT 3forAts fer Aeas
feg Y3t g9 a9 " fUE 896 HET I% TIA J9< o Hadl fagr| fem #Et
feg g7 € B39-uId fegfomt AHS JEdt U39 »i3 I3 § TUS-UEH! 39
AHS TS (BHT 2) |
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=0 UH "Afgdt fesfont feg At Ay nig<t & g9 Y=tz 3fortst
fe'g Tahmid Toa T TB-T8d1 nigU™s T SgeTfenT | feat 3fortst fe9° 397
WhlodlﬁruwdWWW8Q4WWWWWWEW|
fer 3 fower Hmer g39 dnf Jef, onfgr 839 & 979 W3 H'ST gt &
Ifat®t feg eI Tad T Afadt I&%-1&d misum3 wifaom famm| Ae9 fer
39 o9 ffudhn® ushit a9 mm@T I8 (saHT 3) |
(iii) HEE®3s W' TH-&ar nigu=s T frs (850 3 wo):
we IB-f%a vigus T Jat g AHs I8 we g%-f&%ar nigus @t
ATt 3fortst @5 s» e 3forte Y3t 999 59 g% fUE 761 Her 9% Tad
aJd<r & for Aegs fe9 rs 3 fu2 Idt1 fer 87 fe9 nicsfomifanT 3 I9atHex
37 feg foor & v 839 o9 Ayt & uefia egew d& © g=ae & ¥
gefest gaifed ¥39t T Hargs T%-f&dr nisums T uTg atet foor| wus 3 fer
&% FEU3 I9Eea IE feT A8 I S13s o 9 feg faor & Ud HBA
&9 Az 3 ufow f&ar foguae FEfex for 839 &9 yfonr v 839 feg
1970 € »flg feu use T feo T@feq '"fo€ st widt-des wA.st
IS T & &% dfemT Jer AT (Purewal, 2010)1 It ALY € WHd €
3 Tt AEt © gourst €9 R9 293 ©F 9839 &% niffd adifex 3= €
got fufant feg &t g9t <fqr 85 ume | &3 ufoni® Sufent™ &% 9 IH
fTg & feat qegt e yge Tus i) €3 yg 3= 9 3 uA 39 3 w37
y39 feg 39z ofamr fos fes suet aret E{W)—FSTHBHE"TWWW@‘T
9 o%- ﬁwmwww@sﬁ?ﬁmﬁmmaﬁ|

Hod I € U 839 feu TAel Ay nEet & 778 odte 3T fem An
T YIH Tt ArSnt 3fortst fed” 739 yStas 3forts’ feg varas3s we
&S MEU3 T9d 13T fam | J9eTRYT A% € 397 g9 aex 3foHts =
Afa St fer AgT o9 <9 s It fem 3forts feg yst oa9 &9 g% fue
3<® 755 H'ET g9 ©99 o13 a1 7 f& AT niftmis nitts 839 f©9 A 3 we
HE | HST U39 & AJ U3 fEgfomit € fid »ige! €9 Hagsss we ars-féa
YIEUTS T9E A13T gl IH € I8  §39-yTE w3 Jedt fewfamtt 3 fewer
T ¥39T fe g sI-He I8 € nigu3 fegrs Uz 2ud faar (samT 2) |

iyt &t Bfodt »rat & I It fanrdt 3foftest feg Hag®3s s
ITH-1%dT WIGUTS TIH 13T famiT| SyJEes iy €t 3% 8 3forts <9 &9 I
HIge Her g8t & farest (737) 993 JF we offidt ot (Aget 1)1 ferm 33t
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Stz 3fortst & mfadt iy nraet @9 Hag®3s we (850 3 we) I%-f&ar
MEUTS TIF (13T famT|

f&s Ag € Basa Ad B39, §39-uedt, Tyt w3 Tus-ueHt »3
TYT-YJEr 439 oA Jat nitts v I6 (SoIAT 2 »i3 3) |

fer ferdre 3 foo @ AUHAS 39 3 €99 & AOHE wiret I fa st &
fry wradt fe9 a®-f&a nigus "fodt fufant € Haes we foor U3
femfont oo afodt femfont T yags fusT-yadt fouHt »3 HafAasT =
IET-ITT TUJ HAE3 3 Is®eT J1 UF fewfodt € 29 fry wiat atarst
%%@%W@Hmﬁmmzmmﬂ'mwmﬁeﬁ%%@mﬁﬁ
HofAaST @ Hfsa I 7 fog wais J9et I fa 7t yrst ate Afeee < Ag-
A% a96 et ufgeg feo fe'a y39 o 9z 937 A9dt J1 famg sy o8
W%Eﬁﬂ%ﬁﬂ@ﬂ@f&ﬂ?f&?@lﬂ?ﬁﬁzﬂﬁmfmé
o9sT J fa utest © & HIe Jt AS®IUIeE I% A d&l fAC =
uStast € fa3 feg Yﬁdsi 5% HIET T TUJ AHSMS 3% Haeh & miafax
AfE St ¥igst € HaEs TUT HAgS Ifder J (Hesketh and King, 2006)| fire =&
AT Ufgefdd 3 AHTAS IT&T-97&T HY 39 3 Haer @& WHeT J1 »idfas Uy
3 B I Hiimi® & geU €9 &3t 986 3% et Ardtet wirAt et y'39t 3
Wwﬁsédquomds'a‘déeﬁﬁmﬁlfEﬂB’fEW%’TWBH
3 &9 gfgnt & A<t nirgfax AfgWdr & AI3S AHMSHT HiE J9d Himr =t
s feat & TE T fe'g, ®3dn T Hag® TUJ Je' J (Bardan, 1982) 1
fie =0 U3 fufsnt o9 TRE Ay nraet o AEfts ufgest o9 usq
yust & feer 99 & St9 I A 31 fem 3 9w & Us Ry nraEtr 9
HeT g%t ot farE3t 59 g% €@ Hargs wee feg feu HafAasT 7fag 39 3 HY
Wawmwﬁmfz-afeaem'éﬂwmﬁwwa%(mﬁ?
ﬂﬂamamsaw fer ugar § nird S miY fe'g aet o€ 39 93 U &9 o
srﬁqﬂaa?ﬁmug%uﬁﬁr&%wérmﬁﬁwwﬁqwgmwaw
m?aaﬂa%fﬂ%ewmwﬁfa@m{ﬁ HB&M“?M?W
T B TU-TY I T 9 Téat I w37 TH I3 v & fen feer § udt
Waﬁm@uﬁmwﬁ?amnmﬁ?wﬁwméw?w?
g6t feg Tedait w "eH 3 ufost Ot wsHt a9er & f£E ww 39 3
TI&SGT I (Registrar Genreal, 2003)| fAg3 AUl Tgshit ArE T@8 3AatS
€ TITI3° I9d FIT I 3T T IB-TB nigUTs 3 YF= AT A9 I (Bhat and
Zavier, 2010)| Y33t § dhff T HaIE® T 3Jdlg o © T96 oo fegt &
TUJ IHET I96 € AHIE AHENT 71T, Uae™s § Ml I9%8T % M3 YHAST
%am?%ﬁmw H’be(Heskethandeg,2006)l Ay AHe €9 U3

[,

39 3 3o <t By 3v-3= o nisdE sdt It U3 T3 ¢ &% % TR T 39
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SJtfomit foF 3TEIE 799 MTET I (Mooney, 2020)1 feT U39 yust & fear
T wd T® A 39 M3 HET gfogntt € visus € us § o fodt 91 fAT =
gfey feg feg as Afaa »13 widfaa 3e-g% & 8%s8T ¥ uen UTr aget
JI

g & fAy nraet fe'v g5-f8&a nisus © U9 I fe9 o yar <F
giiar & fearfanT &dt 77 AaeT| T € fRaAst g § 993 A9 aAgEf &
ferETg &® wftmm T (Oldenburg 2002; Singh 1983; Randeria and Visari 1984,
nife) | Yo © U3 festoant & fiy niamet fagh & vy G aterst O fem yar
3 TUT Y3 I5| T0UT ¥ T 3 BT €< AN H'S © YK AHNS AT 59
fem = ¥t yus Ay AHe 3 937 f93Wed yze fimm I gt A9 agHt 2T
frt fe's & o ygr & afaor g3t dgta 91 feg Wit & a3t € AoH
3 &7 UgE €AY 3 T3 A196 UTH 39 3 859 o AOHE wifenr I Ira Ry
W3 ©F Ifgz Higwmer mighg 83t & 1ds 3 must 5% T9fs dtsT famr I
wifagT J570 J96 T § FEgW €9 2o 39 & feemg J1 2R 39 Ay 3
feg w1 ygr = & &35 ot3T foorr I (A9, 2002)1 fem € gede & ®3d
Tfent % TH & & AHHA »i= »idfad U'E YyAdS J © 36 I&E € & st
& 91 feg & yz feg nifenr § & 33 @ fefonia darsT, niHes, i3
ufges & e 3397 figt €997 Jer T €3t & =09 =W &< &t frer y=s
g€t J1 BAIY HU fer nrafex 83 3 fae9r a9e BE sIdmit § "eH 3
ufgst It 19 Ha8'E T SRS & BT HAEY J A® I6 (Bhalla, 2004)| T
forsst o9 o7 we & I wiBT T@ht S3ant § 53 fes Ao®3 swer Ut
J1 = € fEr ydt a7 3T 3 sIAT § T HT Afget UE J1 It T © B
ufgeg 3t B3t § mid 3 8T I I IIA Bt IIT | MUT MB-TS
gt wesret TugeEhT Y B € Ha' feg e Tus 5% B9 Ut § AsH &=
3 JdT T u3s 9% 96 3 o 3fey feg 8xf § vz fHE T Ot § wifadhort
HHTHOIRT &7 HIOHET &7 I3 US| EBATY I6-Td1 »igurs & utgt w8 ©
W3& WASS J A2 Ia |
& s 8 &7 Tue 9T fourg AN S wiefas IHMZ 3° 209 H9eT J96
T 3%-5% BIA Tt § HIT Iofentt a% fseme I8 far o9 Hidshrt
TSt i3 B T aIfgs mird F w951 geAIY °U9 oSt kg et e oe 3
foggd HU-T9dl Ufded wiuE »Ifax »UT IHAT &9 Joe I6| &30 o0
I Ufged BT »9fEx 8% & JU U9 &9 semi 36| fer 85 3 g8
&t gg-fosst ufges g3t & AoH & 3 Jas et aet foaad € wadf3a3 39
J%-TH® & T93¢ I6| €3 v ygr &1 »igus © Us § 99999 JuE €9
mﬁagﬂww&wwﬁ% (Das as cited in Kaur and Moghal, 2014) | feg
AHET 2939 Hae A3t & Bfoa »isss © fonrex fAfent % fa= a9e
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J1 feo fas &9 I vifsaEst &dt fa Ay ugn €9 nigg I 3 It »igs
3 HIE § AHSST T g9 fe3m famr 31 43 ya3s An 3 yoss fusr-yadt
yar 3 ity AHH HOH® 39 3 M3 adt I Afomr | 8 vow yus Y AHH
feg nigst &% fesxar Jar It nEd @ IS I (Wani, 2019 and
Bains,2020) | %J3 & g3t € TIA mi3 feaag o3 e 3 fagt vy gE3hort
(IEI3I3T &1 gT&, UIH fEquysT mi3 IH TF3T) @7 HITgSHT JI&T Wit It &1
9% niAge AUET I (Bumiller, 1991)1 fAC & gg-fasst fAy ufgegt feg
ufent 7re @& fuzT-yadt ge gt St a%-f&a1 wisus € Uz § e feg
fineg 31 fae fa ufos =3t feg &<t Mt o3t & fMbe v w3 fe'o S
g9d ©9S ©F yEr 3 49 &t Hfgwm 7 AT Wﬁﬁgddedl 5% HIS
%ﬁﬁﬁﬁgwﬁﬁmmﬁﬁhmMWMwmmmmﬂ%mm
< g3 fofr fe'9 fi®e I6 (Aravmudan, 2007)1 43 Ay =9dr feafis yis
9 3ol feam € yg< 9o feAe 39 3dta 799 IS I TS| aE?atsé?'a
Hm?mwﬁﬁﬁmmﬁﬁwwﬁwﬂﬁﬁ@ﬁ%wﬁvﬁw
a9 fegt 7t 31 Ayt £9 %39 g9a99 3% It fom arm ot LI'FIZ"T
g9et I H »d® 343 Afdg & Jfenit 39T d|:‘,VHT8"%3uﬁ1%3TUH12aH%
Ae e feg foar I 1%( "fo'x Yy & viud 0t adt Hradt gt w3 & ot 1501
& fon ot © af3% &% It A8 E’H’EF grdter J" (Union of Catholic Asian News
April 29, 2001)| feR g3 JT@T 39 2 &I TF T s I €3 auer I fx
ug 9 &9 ¥9 € »iedT MAfIEHS J U3 afent g3z afenr fAyr o9 o=
gOat T e JII fem fars £ Ay ma 88 U39 I9dto & fearfonr
&d1 famm|

Uardt AHH €9 &3ant § €3 AT @ 993 A9 & & AHH &
Tt Yt HafAasT © ydieer J9¢ J6| fae fa ‘97" (migg feg fa »irt
BIAT FH I AT TT), nfal (FIAt I g e It w3 A3 (BJat A
it &t gsfa gt waret )1 ferm 3 fewet form o5 3 & fesadt ot
dfenr 7 AT fg Uardt ma fe'g y3t & oF § Hare®ss TU9 Afsarg fHeer
I U AHE 3 w9 fe9 yat @@ vy Jder J1 7 fx fer €@ @®%e ot A1 3
HIB WCHAAGR &Hd MT8eT J| UTH 9o 8€ AT TATT g7 & &3 HH | U3
THE 3 HT & B899 39 3 Af3a9 &% fagrfonr Aler I 3 7aH 3 gmie a=t
Hdifeont 3% €F & fAg3 3y yax @ ferm 39 3 fimrs I 7 I
&g feg 3 uH 39 I =9ocud I X fAF »igs T =% Uit It it J=, o=t
<9 GRT 3I®A T 96 gI<T J|

I & AR fraedt feg 5g3 A9 98 7 % miure/feda/ss mifad
I5 7 Ae-mEAe AHH ©F HefRazT ' s3ant Yt sargsfia A9 § 99 &t
Ufguy 9¢ Io1 Geade © 39 I "Uit 3T garer U5 I, "UEI A4 i,
"TH 3 U3t 5%t g% &, 'Uf & 3T AHEl § 35 Uz I S U3 IR il
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P

fed", "Adl A 37 39 AF § =<, "fag Y3t v »igh 3 &g & Fet”, nife

~

HIGR] ):D-I'I‘HO( :5'55 Hrgléd EI?E':"IES'UETUEIBT):ISS'IQO( J| WIIH(JHWI@U
8wt wsfAasT O gwsht § Iut feg I W9 Ha8T T eF® J9 Faet JI
fer A9 TI39 T AT I & vigus T Ug § TuBE ®Et fAnea I
fa3eg Tuee I5| A 3% IAg ¥ 35 gerfest safsx a39t = Ay 7 fegt
&9 onmar u39 fe 9 feg nigus €99 faor| 7e fq gt € 839 ‘W& ni3
‘HTST’ gHET fER 3 wWe T%-f&a »isus TIq 98T IT g »ie | 8 i3
fre fersdht & fefona tosT T g Harg®3s 8997 A B 9 Tw-
f&a1 niputs <t TUI aad wifent| nifad oo fA 8 AA9 © fefAs 9/ €5
JdtI A ftmr g®t fog Aer fegGe @@ u3at feg fom nisus & T®3 <t
HOE®36 SHGEHH I Us fafsnf o9 dsee9 3 HAgs fust-uadt 37e-
g& & gfiar ferm #8u &3 sa9sfia a9 wiQet 91 font &t frgs €t Afg-
A% Bet 293t e o IS € gaes & Myt fee® g%-f&ar nigus @
uz § Tufenr| T i3 fAE T ygr T 9%s TU9 J I%-1&d miguTs T UTd
Siet fey@e 38 oug wie |

Ay 3faz Higwmer nighg Ao fersdher & et e @bt
feema=t & Wﬁﬂﬁ?ﬂﬂmmﬂﬁUudgwdlddoWoﬂHH' feg 37
fomiidt Fre 3 i nEe fe'g gfanit fo'9® TT° & wigus © U & Afgor
3T 7 Aoer J1 fer aon »E gafHa nmat w3 Arget & gfhar g3t
HT3euds A I Aaet J1 |eo'89dcd|jwn@€1ﬁw%%€ﬂaﬁé‘fw
amﬁw%ﬂmqw'dﬁmwwdddoﬁﬁa‘dmgmﬂ'f@?
Gﬂzﬂ?m%ﬂgwmswﬂwﬁmﬁﬁﬁﬁr?mwa
Mﬁmymwmwﬁwwm@wawﬁm
m%ﬂﬁwwmmmﬁﬂﬁﬂmwﬁmmﬁew €9 AU
a% AHNH feg fer Uy A3®s gfenr 391 foR wiAsss 3 UTr dT @ J9 <
WWHW%@H@%@%W?WWW?W&W
a3 7 AA | TH 3FF ASAST € UO9 3 HIE® U39 oY &I fagues a9s
Wﬁﬁm'odsdmwé’rgdqw 3 TUT AT 7% I & & fer us & a
9% o JIfFR 3 2 feaag adt 13T A7 AaeT| o 3 fewer gUHRt =9ar €%
e niAZ®s Yt o ©F HofAxsT foo gve8 © u3st feg J9 &t 3+t fonr &
T%-f&a1 nigurs T89S g9a & wefenr 7 AaeT J1 fegt w=at € ot st
88T & »y I WSS © U fTT nid »ieE U=ar 3t fd AHH © TAY 91 oA
3 AU & J UT-y39 oo g9a fHeBs o HafAdST @5 s JeH J9 <
3 3% U AAE |
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UdH, O9H ATA3T mi3 &89 fafamrs

«

mufes AN STHT, AfI3, AfSnad w3 UgH wife 3337 3 niftmis
fethni® »i3 fersre €3 589-fefomms vat w3 fauist = fior ys= U faar I
feost A U39 T AT Heft forar 5% T1 3 7 fx Heft fonar @ aedt
Wﬁﬁﬂ?ﬁﬁ@ﬂ?%ﬁwﬁ%ﬁ?ﬁl%ﬂmwm
Afggga fHadse! 3 ugfHa meg-fegg feg & fagt Fa-f$5 gut afgsat
o7 ydiem 3T AT J @Uﬁﬂwf&ﬂﬁs@éﬁ?ﬂwm@%ﬁaﬂ?w
Jl I dtm'o('d/quo('dﬁ|5He'ﬁlmr'?§€l%1‘-rf?>‘fa‘€ Ud3 B & guTsardt
feg vt forrar © fafonr-a@y It gagea 7 aeufed qu feg yItfHas I
I fem aadte 3 afest I=° A Iy, mddo(c\ﬁ'?-rr);d:ﬂownrrf%ﬂ'a’w
fermar feg Tuds T8t $5-fds nierg=t g 3t fu3gs Jge I51 R 37
It uoH, ugfHa femem, ugfHa IT-I3F, TugfHa udua=t nirfe T Hdg
oot fermar o Jer I iz feg fourar € SgrEtssT Idt IF GArg JEft
351 feQ3-fefoms & nizgas fsQI-fa&adt fea wifigr ¥39 9, & wow,
gdfHx fepe™ 3 gdfHx wigse 3 feeaad wrfe fafanret & Hat formar feo
TIAHSST § ANST © §36 d9e' J 17 T9H € 839 f© 9 u9fix femem 3 39-
37, niegl, T<-v< I A UIg-Udigdt &% AYU3 I®fus qgel @y-Iy
fen @Sttt »i3 AHA-FE € €90 3 66 nife HTHS J¢ Ia| UIH 9 &
He T feHtar et 8a-f8s fafanret 3 arstfeuin® &% < 93 92 d¢ da1 fEA
39T HE Ul feH™dl ASIHR 13 nigaHx U feg feast fU'e aranHl® <femm &7
Ao J|

o83 3 fefomis Heer I fa g &t gfozardt w3 st = fosau-
Udy ¥ 3% (Critical period) & drfggr Hgy der J, fAR S99 UaH, uafia
fere™ vz ggfHx Adsy ydu I &R fogu-usy © % &% HE Y & odfHx
g™ & gfoe yidfonr €96 It g3 AT g61 foG3 fefomms nigA fegu-uay
T % faar % I, far feg g9 gous 3 S5t gmie It nidees JU &8
aﬁwﬁmmﬁ?m%ﬂmgmau-wswwufﬂ'u?m
U9, TrIfHd fere™ »i3 9g-d3T 597 o A S9s dt gfos ager J1

DI

“nifAAc e Uers, Uamdt fegmar (Ftefdan), daa galesfiet, gstag

239



feg gfozardt 22t 81T 3 It 5y T At T1 ufgdt nierE feg 97 »iuE HsT-
fuzr 3 yrfes der I, fam 3 BAT monrst uofHa feme™ w3 »iedn HafHa
IE-13% o0 ATH® J AT I5| F9Us 3 JF AT fedrar feast ugfia fememt
WEHAT nUE g sadne g a7 J, feg for aadie @ nigAg It 8a »wiust
Aat fiedt »muE ferert feg AgaOH IfJT JT fegst § ufesT How Is|
feust § gE®s 9U3 HHG® HAG® J9d J AT fegst § Hart formar © 33-
ygg miue fo A 5T 8T J1 fegst femedt § fogu-ugy € a1% 3 »idied 3%

<
fal

feg AHTHE S3eds & UadT 9" Ifder J1

J9 UIH ©F gfante feg I3 3f3x a93<T w3 fege™m 93 I J¢ o1
UIHIHT fox J, A feg @A™ 3, AF € S% d9e' J M3 JHET Ad S%aT grdier
J nife wifad 3f3a F93T w3 femem U8, #§ UIH-936T § HaSTHE® g&78e
I5 | feg faor #fer I ugn fast g7 &dt° ug 7 f¥at q€t uIH <t &dt I AT
JET 2 I wifqor &dt JeT, AT ¢ & @ o3 feaew & =9 | feo femeH fon
Je IS »3 nididd UUg 83 UdH @ »iUg Je I& | UIdH BT AR I, 7 faA
AHA-A fgnmag feg Ifoe &t voy § &f3x g fmr@er 1 feo gz vow &
foqu-Uygy % &% W HYU JuY I6 fAGfx Hedt fermar feg u'x qu feg
fegst ot qfacardt for % feg I8 I A6H & 3 Ha9' 8 97 el ©9 3
muEht famrs-feedntt I7at niug Sfarge @ ysuE ader J, feg fer oo
gous feg g9 ¢ fendr feg AEUZ 98 AN ni3 AHA @3<ds feg® niedn
w3 3f3a I GRS ToH U35 &% 73 A TuT I&| feR 3T u9H AF FEs
HO&S Y3 uel famis vox fafan=t w3 A wisa-fafanr »ife €3 grfaar
yse uger J1 feg Az fogu-udy © 3w E9% I »ez U feu A fenrar feo
J&t- J& feAzs Jer Ifde T

fo83-fefoms  fegst uofha femewt & wAdle-fefamrmsa wrog
(Physiological basis) T niftmis sger dfenr feg AusT &t afim a9e I fa
feg feme™ Physiologically A3 fenmdr feg fa< AgaoH J€ J5? 8vgds =
fag" ugH, udfHa fere™ »i3 niftmmstHasT s feg fofoz et 1 fa= feg
J9 AAfGSt »3 AN feg 99 I87 femer a9s I f& Neurons that fire
together, wire together.* 3< fa fiar fimmer ﬁ?@ﬁ?‘u‘@’ fan fea H9ar =
Sutiar dt3T AeT J, 88t It vagst o oo fea-TH 5% g3 961 fex g9 o9
993 A9 339X AGdI de JI&, AR a9s 89 niuE s feg a3 HUES AC
F9% Buat &% It »idl Tuer 1 fegst HuEst € Hitmiy &% &t B et §
wuer J1 683 & IonHiesT g gt o feg I fa A€ »iAt fon 9 e
7 g5 I 3 fimis IEf93 I9eT g€ J9 fie IF 3T feu Foans g9 J A I6|
fer fAus @ wiorg €3 feg <t e fenr 7 AkeT I X u9H feo femem &
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JYT T STHII BT @ < &g Jdams ¢ 9T J¢ I6 faffx €9 feost uafix
femert migrast w3 fAost & &0t »uE 8T | WMTASE B MUE IaHgT © fes
ﬁmﬁawwaﬁﬁfﬂm?gmagﬁaa?aﬁﬁ?aﬁwmaw
mwﬁgﬁmw@ﬂﬁwamﬂwwmﬁ|

uafHa fegrg »3 fere™m uafHa w3 J9-UdfH feeag J96 @& o
AHdt feg Hge yget »E nigHest € d96 AS fenar Ehf gEtfedn 3
feegg ¢ Ueds ga¢ I5| UIHA Y=t m3 nighros fegst § As fenrgr feg
fsyz = A7 AEUS 96 € ffx HAgS »3 HISTHEE 3Idtar g A I5 | fHa
mﬁw%mmﬁgmawmm@ﬁﬁwmﬁww
7T g51 foH &St Ao ast ¥fes, me@wa?@‘ém
WWWW@WWWWWWMWW@U
%@wam?a uraawwwuaaw%m%wmw AUdT 93¢ J&
w3 Udg JT IfFe g5 w3 I f: fegrg A feAe™™ J9 HAES J¢ I8 TIH i3
mft3fHa3T gHET Qust feargt w3 femert § fg33 o® A fenmar fog foue

BET U3 UgH uIudT et YyETRT mi3 MgHGST @ QU Sdet J |

O9H uT3f3at femet & wifiar famer I, fagsr way & niftmm3fiasT
% & o 7T I feg feger fan &t yom3s A feg 85-8a W3t o Fafus
de T fAe fdT W3 &% AIfts fdT uoH, TTHT W3 &% HAfUs SiATe! U,
76 H3 &% HIfU3 16 UdH 3 Ay U3 &% A8fu3 fAY udH nitfe | A Uer
Jer J fg feust udfia I9&" AT H3T &% AU fegat »3 fegem @ der dT
T df 96 T6? HE® % fed Hae AOHE A 3 T3 983t yfgast ot At
yfgast fed AN He b AroHE © Ut feg Hge At 3° Ho ©F TR 7 Yfadsa
IIdst 83 fagsg a9t At 3T QAT feam T ads & ufsast It g=<t At
yfaast T fesmadt U 2 voy gHAT It 9-313 foor J1 f&d 9 I fa vt
FHUS M3 UfaaSt & W9 YT § I3-U3, fis, 938 »i JuEt @ fefds qut =
EH?ITE’f?_a’T u—ds'w Wuﬁa—frmaﬁ@mwﬁaﬂﬁaﬁm RELS
a9 fegat & €< Ft HHS o9 fenr famr | fer €< pet = fears gu Jf gan
T glonmet sa3T I Lﬂ?ﬁ%ﬁtﬁi&ﬁ?ﬁ%@‘d»@%ﬂ%ﬂ)—wmﬁg
aifdd U <9 AHET & d11 AR I Yigast € BATT U § Ha U o<t T=f3nt A
?awaummm Wﬁmeﬁwmwm%azﬂﬂﬁ@?ammm
faAH © conflict UeT M3 Ha ol feHTdr @ anterior cingulate ngﬂ?fﬁgm
YEs J9eT| g UH yfaest © fored gu 3 g9l BE He Y eaT FEl
TITHE MBHSS M3 II-I3T & U®e 3T Afer| AHH feo fex AZ®s gest
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JUT ST M3 39 & Y Id6 Bel Utg-Udiggt grantt AT <-a<f3nt & fegrgt
3 WMETH § »iOTg gEenT fimr | 13 ¥ 39 3 U3H 996 BT Het fenrdr
T M3 wifanm3fia Uy 7% gfsnr, R a9a 89 A9 o sTHes3T i3
A9 U 337 T y3% fd uofHa fere™m g fede™m 396 ®ar| feg uafhx
w3 miftmmsfia feemg, ferem, nigHes A Ig-IA3F nife Hes s 3° Uit =9
WISt 98T »r 99 I51 vt ferar nug gfde I €9 U9H &% Hefus
fegst AasUt § AN A AN e78=ds fed qfde J9d mue &er J|

Andrew Newberg & St fa3m8 Neurotheology feg ferar fegs fo€3s
3 TIH © wurt foEs § AHS8E T wes 3T I feg mwon g9 few
fefomiaa orgaT (Scientific Perspective) J fg 7 a8 Hay Heer I f&g O T,
Hod 8Tt § HIRSHA Biologically »3 HIIISHK Physiologically Ju g
ufgs iz ager J1 fer feg €R3 A339 A9 »i3 ySufdx Ao/fegd JuE =&
Bt g9 fed niftmis 37 fa 8aat 2 fenmar feg o Tuger I1 €A% <af faAn
T &x & T forwrdr € FMRI &St aret, 7 & fermar St aistfedhnt miz s ©
TIM = wniftis F9et J1 fER wiftmis 3 feg usT B9 & 7 % A339
(Liberal) fegra/Ag Iue I51 €It ¥ feHmdr = anterior cingulate (fenmar = fext
gan) Qust T femert g feg® ¥ gu feu u9s 9 J1 A¢ QU fam fe3dt
feorgt @ Ids faR S93 feg A I& 3T fouar Qust feo fex A3®s =@
J1° fA° u9gH ust f&x feme™m I fX ygH=3HT 7 J9eT Jar J9eT J, U9 A oer
wEdat Tuder I 3t AT fourdar fer fere™m ust saHarBE ®aer I fer AN
formar =7 QuIas gt It mifrd feerat § A3fEs aoa 99 Y=t femem ¢ feg 3
U g9TT IfdET 1 AS3T A T8 & fegrat ySt, sEsm y=t usuTee A9
T Bt 3 e ¥ 9T TS|

fe83faGmHt vifrd yist © T8 B3 & & JfF J9er J;
1) A3T fermgr fa? wmuE fegrat § geser 97
2) fa=" ugH, uafHx feora 7 feme™m A fonar feg A HS I€ I&7

A3 fedtar €1 frontal lobe ™3 limbic system f€g IHEAT dt Push-Pull =
A g%eT IMET JI Aa9 Ha Y Ydt 3gF et feg =fg Afwr I 3F QR
frontal lobe € T AT I M3 Fx9d €7 3IIx==t J 7T I 37 AT limbic
system, 7 f& emotional responses &% FEfuz I, g€ I #er J1° fem 37 fonmar
€ fegst Tud-Tu9 391 o9 nifdar f49-gg (push and pull) e IS T
H'ST U9H, USIHE [THSTH df I-J13T niAs feg Ashlt seaet &% 993 3uret
5% g3t It I8 1 Fese UdH A U9fH fereAt feg Value UGz feg <t
T TE 3 HI3RYIs Jemit I&1 fragt Itfar 3 oofid @ feme™m age
Js, @WW@UHS’TMWB%?GTWHW%TWWI UIH &5
HEfts megl A A9 goc, fan ©f féfonr gt & ager, And &8 o5
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q9ET, AIISHE B Hee 9o »ife| fEaat & Hedt fermar fAge HigeR adt
9o gBfa feast &% Adht gester gt Jdnt I8 1 u9H &% A9fus feg
T 3a93HR Uy feg I 3 QU As femeAt § w9fae9 far J9% 957 fer 5%
HEft3 vt 3 Uz o J fa o3 &% fex-gn ¢ feuet o Afous &t J%,
8o fea-ga y=t g3 w3 3Tt AT TuT U8 | wiffor &t 9 f feT @x fea-
o1 USt nAfoHs d @ Jd6 %3¢ JI6 gofd 89 feost udfia femem g9
HHH?B’WWU?UB‘ 3 GBIt feg Trfot ufs fus T 3= wBe
BaeT J1 feg geset fodr T limbic system o9 U Jeft Is | feREe AE
UH €% Hippocampus &M €T 391 AfE3 I AJAOH J, 7 ASH Fea<t
regulate IJ5, st &% HIUS fegral, niednt A wea<t § AET geews fog
Uy 39 3 fous wt fifieg 317 fer 9o Heut fenmar fefsoA o Aafus
I wewet (mq 1947 S TR 2B 3 1984@%@@@%)63{&5‘&?
w3 o JuT I fa R AN A3 &% ot eufou A feg oofie feEeTH A3
W@%metﬁ@?mﬁﬁaﬁﬁﬁmaaﬂﬂwm#}m
Sil) Hﬂ%n@@amméam?é@ﬂ?mﬁmﬂﬁuﬂ
Sre femem % et e & fe'er Hast § A9dOH 9T I »i3 Grd
fAdt fonmea STHET &% B35 M3 recover II6 o AAST YTTs FIer Jfder J|
fer 3 feg & uzr g J I3 uofix ferem a=s A fermar € IorHssT §
Jt 3t g%fq A8 AIIT € I9AHIGST § 2 YIies d9e IS |

A, U9H »i3 udfHa ferer o<® for AHA-Afenmarg yfafonr o dt
&dt, gsfa feg Hoy & forrdit ufafont &% & 93 9€ I&1 U9H &% AefU3
H&AEST, Fea= »3 ferer § Hod s9us 3 JF gfde ager J, fAr feg
fogu-udy = T feq Ho3TYTS gHE wier JIeT J1 U9H &% HEfU3 feast
fegrgt A TR § 37 I UTET »i3 & g€ UTST T WiAS I9s fer I feg
fegst & qfacardt & 1 feost fememt & fogu-ugy 3% d976 Hadt fonmar
feg FEUS § 7F J9d He Y WUE dies feg Iuds T ATTSHI i
SAIBHI Weae § UIH 3 USTHA fRAR™H &% 73 o AG® 3 HiST HIJAR J9er
JI A3 feHar € TY9-° 49 I € IIJATT 96 o HHA® AfEst feg <
UdHx fered &% Fael J8T TI9AHISST 196 AST foHTdal musT A3®e IfeH
Juz feg IHorg Jer J|

‘ﬂ»

S
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76 H3 '8 Jfed AT

*TJINS AW

AHIS €9 feg Ton 3 fams udugr § miog g & Afof3x yeas ©F
frgrer J It JIs At IfesT few T39S Hae s Ul ygu o3
Ut fies 5@ @ yiy J9a Hfenm Afer 3 ug fem ydu € se® @ F9d]
famrs UFUTT »iz yIEt f9Ss 5% e AisT A fogr It die fefomrs w3
e & AHS T &% &% I, 9!, YIH u9Ht w3 T9Hs feu fem y¥u
T 9% 3%H JJ I6IfEg afe3sr 393t TIHs ws famis ududr &% FAeE
OEEr I3 AHIS! weaet YyIt 33asr yStiafonr & fée g 1 At afesr
#6 H3 3 I1fas Staemt @ AHS & YUz g9t J 1 udfied ALl afe & AHas|
AHfimret § T9rfea w3 HaHt 9T € 93 ufouy &8 Un aoer J18Ret afes
9 1oy @ FEd3s ¢ fers uIUT 8 Ut »iAs JT § nigge a96 et BHH
IHET T5 18T AUTS °H6 HI € fesufox Hies A9 € fegat § niuet IfesT <9
T%eT J1fET TIHs HaY ni3 Ied3 &g fex Aies fgmsT 3swmer J189 Aus
&9 fexfAz It 85Ut H3 & Yy Iadit 76 H3 3 et Ygfes 1180 Tans Ha
T JEISt M3 MAS I % & o 7w JIfeg gu HI3 @ AU feg feafAs
fenm qu JIfeR W3 & T8 (Zen) faor wfeT I, & I8t HIE T5 (Chan) ="
f@izgs I 7 »idi AAfG3 maT finrs T fSnisss J17 36 79T T »igg J -
foors 99 So 176 W3 9 femer wiog feoex fomrs Jifeg w3 fHofsw
famrs & gEt 88 Hewr J1feT g9 vuust feeorfox fams &% nmuE v
3IgTI% ode ©f feut J1edie & (White Lynn) »uE € &9 The Historical
Roots of Our Ecologic Crisis 189 ETHEMI »3 UgHt Tons § feme fenmit
S Aae € A% Hoer J 18T feg9 J 13 Ut feret 13 »i3 toel H3
39 HoY 13 FEas &8 <3 § Hfonr famr J1fem €9 vdu § €31 oA® Hoe
J& BAg FE93 T ®c I9s © fenm niftas yEs FisT famm J18F nigAS
fefams ni3 a3t feam A T3=96 Ade 9 799 &df J€ AdeT, fisf
fag At 3=t UIH adt MUTET AT YI'E UIH I79 &< &dI° AL |

‘nifAinc’e Yerq, At fesmar gAw, UAe galesiiet gstag |
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76 U3 T foam m%ﬁgﬁ@m%maﬂﬁﬁgﬂmé
Ifentm 71 Ager JI1feg H9ar 36" dies ff9 AR 3 €1 & W3 ITd3 a'%
Wmﬂmwalﬂﬁﬁmﬁgéfeﬂmﬁmxwaﬂ?
famr I

((013

Hars e
H WA HAJ JI< &
83 frar g3
HE »mUE »ied geer J °
mufex HeY I8N @@ 39 Irdt fifedt & @<3<<r AY I fA8e &
far a9s Bast & 3T w3 Hafia 3578 T AONE J96T UeT J1UT 76 O9F%
ferdt gy MyTs=et M3 MEI3TE sadY T 9% UF g9 J 3 fY HE ©f
ATETST € 7AHG Haen™ 77 Ad 13T fog g3 i3 nigesae e & HO HIdr
JIfen &t wiAs vadt g3l & B3 I g duse faor AT J198 W3 At
3 fHT 3919 &% AOTEr T Higdr J1feg ge w3 8y &9 wdls J96 T TIHG
J1feT TI3Hs T AES HEBE JIT3 3 3Ry T 8% ad Juer J1udfies AL
€ qfesr 99 @19 9 TI3HG 99 HiT € 8367 § W6 H3 i It UH oi3T famirm
JI‘niA § greT afesT *9 §u fouer J:
gfey g Ifas =te
feg Jfa3t 3t g7t T
A T HE 36 AT 38 °
& Hadr feg AT T s S9aT AT fAgE AT ff9 86 & wiuE fegrat
Jazr € fedhnt g5 ufodt fedt Fia-93a § 336 & I A TSI AHAS
Afgnrarga AW feg” Suret T1feg fedt gt © maet w3 wiugt 3 fagsasT &t
wﬁwmmzmeawwgimﬁﬁﬁ%?%(gm?f
Y3 3T 7 A gt fedt iR feer 3° a9 fomrs < fedt Jifeg 99 39f &t
T3 3 HA3 JIaIE T g9d f8U I fa fea nigwx guse yuz JT ASlST
W%wwfsﬂam%d%wmaﬁmﬁfuwmm?%ﬁuwwamfw
AT, AT W3 He & 33319 © IS IASIG & NS AT K9 a9t A i3 <
aﬁgﬁwm,w@?wwzmw,ﬁzﬁgww&mé@%?
fx AT o5 sfoudt Qo foa® A IuT fgs™er, 59, w3 33 e uef uss
uSeht ge1fedst 3 Ig uGE U J1ASS I F AW & »f3 »iEgS AY &8
fS9 94 JIASS AT & &% nos o fafonm 3 g &i3T 7 Ager JISH
U He & 39319 9 ada JIfER a% HaY wiuE mid & SaeT Aies o

mifmret &% 24 F9T JInE AR T AOHE J9 JIHeHE 39 3 godt

w4,

C

«
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AT &% &37 33 JIfer fafonr oo fan fegg 3 a=fds J8 fasf €A%
Suz Jer J1feR o® I IR -3 west gy It Jimndt & mew Ry
THGT Jor J1f88 T3 u3H 7 A JIn-He (No Mind) &t AfEST U= J A<t
J 17 nAT T98s 3 UaH »iggt &9 399 U9 Hae JIf 3T 36 H3 @drs fegut
I uafifes A 303 HO I&TH FST I9H Jfe3T Y feuer I

393 famms mi3 fefomrs <t

gt JHT 37 Ug

AS 94 HJ

3 HTHHST €7 39

ATST IIH ATST nUET J

g9H J 3T 39X It At °

I9fI HY 3° U9s ged AT & A9 & for afesr f&g efsnrfent famr
Jias H3 &g fedus™m g5 A WBM%‘HWWE‘TWWIW%

mzwﬁwammwm%nmm%nwaﬁﬂ@mm
J176 H3 nifmrs 3 73 9 = Ae9 Jifsg €9 93& 3 U9 A gus<
mm?aﬂaal%trﬁmmé’wmqs@el UdsT UH o9’ J H MAS w3
mﬁwwm@w%%ﬂ%—u’@%w@n@%afwm%%ﬁ
%‘T‘thl aﬂ'o(ld' H"d' Ullt‘H I‘E"tl gTHT 6TH H<‘:||LI5 HtJ'é:'I ?W%WBUF
3T Jer I 1 ugfieg ALt @ JfesT <9 %@tﬂwf‘%ﬁﬁ?ﬁr?ﬁmﬁﬁaﬁgm
ai3T famr I, 7 gfoist 93 3% &dt ud9 AT It

M 3T 937 I9¢
MUET It aFH 7AE=t
I Aer It feg AY
fa g0 feg It

IH Immg At
&AH firdt
ECRIGRAERCR::EY
fegag @

WE NWHAST A% fegard

ﬁﬁmﬁgﬂﬁmﬁﬁ?wﬁmwﬁr&ﬁ%@ﬂw

6

E"]WI"FEITB WW’%?%?%W@& Faus otzT fmr 3
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9¢ AoHE ferferer 3

fae fex féar frar gard

H9H 2% wyet J

< g®dr £ HA®

feg fagr I At 33 Afee

3J HITAIIST fe® ATgHE

HI™ Jaret 83t 299 fumrg ’

A3393T @ AABU I UgH 3% w6 H3 g fugr fHwer I 1uaHt aIsasT

T HI®Y g4t 9967 3% A3393T @7 J 7e & 76 Hawy g miuE »iy I
AS39 J ©F U9 fuser Jifeget § usH 9s € 85 fost § IuES J9d
WtMI3H YU a9 ©f agsT 16 H3 &9 fHeet J1fer 13 &9 He miz Adlg =
J1uIfiied At § imig nigge § UH J96 T ast Hiowr Aer JI1ug ALl &F
afesr g U7 I8 fimr3 © »igge o6 nigse a1 I 7 fimmg 7 IH 3
if3H I38T T End Hae I6 InAs 9 nmust a8n i3 efenrst famfamt
3 BUT €5 & HIT-83& T nigge 96T JIUIfHEd ARl €@ Jfes &g 59 U3,
qu,adt, 3 w3 W, ¥, 3y orfe 9, ge9z © fom, us fes € nigse, fos
I3 ¢ fgm, Afgr3T go™H gA-€3 Tt fiedht »rfe fidg =9-v9 Um 92 gsifeg
fds os W3 ¥ ynfsa fds g5 17 Ut nrufsssT 8ug §rdt s Afg <t &
Afdq w3 93% Ju3<e % fdedl fa8s T wiedy uasa widi UF Ja° I I feg
gEd3 &% AfddT TH dtes A9 JIfer 3gt ALt & Jfest de T9rEs morfas
Std-93&T THF Ife3T T
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gafHa-afe € s yfasst 3 Agy

*37, Ags TR

fer® niggt feg gogH &% AYU3 Jfe § udfHa-arfe & Ao fast
At I U3 AHYT uefHa-afe fex ANe yfagst v ugst &It dTT w3 & Of
AEU3 o9t =991 feg ANY uafia-arfe § fex s a3 It fhieset I1 fem
ggfHa-arfe § ¥ & T 77 AoeT 1 He 39 '3 ugfha-arfe € aist fem
e-yadt @3 T w9 e fegt € Qu9sa9z/fioneod wee Us, €F feat
<t yagt € arfe-8en feudh fefdssr &t fegt €t Tgaes e nmug g=et I
S T 4% QYR ‘F93’ & fewret agfentt ‘Afowrs v’ & yust a9 9
Hefd Bl yarg & e = BeH »iH 9 Frat fHUiST €t A9® fenrfim agar
JI St ‘H® A9’ WEST UIH T T9A Juel J1 feR & urehar J1 ud et
Y9 T gefHa-afe gt st 3 GRSt Endt fagne d @9s ‘yRw’ w
TIA Ie T YU &JF IITT| AT, T I gAI v getargt ©F Q9T 1=

-

3 I U3 fer feu feqnasT 3 feangsT J A=l TAST Y9 € AHY T9HA-
i g wifndt feamasT 3 feanasT B8t yAfas J1 et AMY <9 =F yIe
J 3 BT 99 feq maE & yIT I feR a9 gEa fer feu fem-goo€ &
Ud ‘T9 niaT YIE3T " a1 fere foar F viar § wigdr &t gfos feer

gIH W3 gatia-arfe AUt SRa feo fsger ager So® afss I fa fegt
feg" faret IT ufost 7 H® I »i3 fare! nroas A gme feg J1 5. afvsms
iy feat gt 3 Tudt fex I ooz feo & U7 g9¢ U8 fa I AaeT I fx feg
fagr 7 AEer ug fem fev It 7 adt fa oafHa-afe & s/ yIs U oo
UgfHa3T o Tgat 9ot J1 faffx feg uon Af ugfia fer & It Usrdt S9et
J| ggfHa-fe & 3THT AgUT foder adaT < B8R UafHasT ©f UgE &9&T Jf J,
A= »H AT § USH-Tfe & gTF & A UAW T AES feeSer J1 I8 UIY
feg & g © e uatHa AU & It foraedt a9 & @8s 13T famr J1

*g9 IfSdifae UBAT IBH, JIAT AUTY, BfonweT|
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UStHE-I1f< € gTHT § A6E 3 AWSE 3 YIS feg AT & ¥9€ A9
EJET J fa for e feg gTEET Wars (competence) w3 FEE fs3rs (performace)
&< It »U9 I TI5| TR SHAST € fET HieST J X STHTET WarsT 89 € AeH-
gger IfJer J1°Ud SHAGT ©f B He3T urdfHa-a=t € Yiar feg Tgrs &J gaet
fa8fx 8AeT sEs AHH Sfdee < 8 fa 39 »iafEs AR 3° ysifes I &dt ger
5fa feg yIt 397 B8R AR T It qEs AEUS JeT O
I8 »ug 8f% & FEer B Ifant A gaH A18I°

fer yarg AR Sfaee feg 8@t Aet 3 © fogt § ¥93T I96 UHES
uﬁmaﬁﬁwxuﬁwm{rﬂ?%@?ﬁaﬁwﬂwﬁ%w%ﬂ%ﬁaﬁ
H‘&Hﬁ%%ﬂﬁgmmmﬂ'ﬁmﬁaﬁ@rm ferer g7 HAg3
WW@U%W@@HWKWW?&WWU
fros fa @At nigsst = AfgH War o= F Tahe-afe feg ERIEICE! E_JET?H
feg nimHgeT @ AfEst AT darsT & It adF Har fogmi & & AHT 9T @
fegt €= § »ud gT feet T

e a9s fawgs Aure I faffa udfha-afe far fem & umardt
gger J, 87 Tfordt e3-maz 3 fosaw gev I efenrst THI-HAS Il
fEret niggst &l feafnrdt-nigge st adt 9o, gsfa feg nigse s 39
I ®TITH WSt AT AaET I SHES AUEE- o<'|<efe€%°rf%?f‘-cmr'%°rwm€3u%
%T%WFE"TUHo('dldlslﬂ'e|3w%ﬂaﬁ%€wrﬁﬁ%mﬁ§w
uas feg »Bz o Tfenm<t-war3 © f8af, yIiaf, mdarat nife & AafesT 5%
Ur & a9 fenr afer I oefia-arfe feg & gux feat 3Tt garst & Aorfes
%9 a9 foet J1 fer a9s uafia-Jfe 9Hd U9H € YIs AU ‘3 »fUas I
96 »U T UIS JET I UT g B uds € yIs URASt B e ad J9e;
a6 JdIE By HET Ufz-ufz o9 38l
HH 3T &7 »ieel BuE uBT Il
gt 39t STH3 &7 U< I a=s mimr &8
feg feo ferm 39 '3 fag9ua J & gFx fewdt 9T < wifsfeniast 3°
fewer gt At mAfgSht feg uafia-afe & g™ AJT-fousst ogat
Wauﬁww'olwvmddwa |Halnau°r€?rmu5rcruﬂmaﬂ1€am
fsaﬁl%ﬁmma%(waﬁﬁaﬁ'ﬁgfeﬁrw&mnaﬁwwwmﬁ%w
Wma'a?aﬂTE“rBTHeﬁ%ﬂﬂ?ﬁ%ﬂﬁWU g Afentt &dt
Wﬂwwwxﬁmm—%ﬁwmgwwdHwho'wﬂﬁw
Wmﬁmaﬂwfsﬂusﬁﬂmwm{sm%wu?m?mwaw
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JI fer 3 fog a3t Jfenrm 7 Aaer I fa gdfia-afe feg femdt de =t
nifgfenia=t AR galt AfESt feg €t gTaT € sargdt 9999 g&t Ifdet J1

gudas " aes dt gefie-afe & IHT TU9 a9 feEEer U
(adjective form) feg dt fegast I, 5 JU (noun form) & fem feg RG]
wWEdE FEt 7w At J1 niFs feg uefie-are few felime & e qu fem
fegge J5, AL, Ju®, diffe, Idt, Haat nife| fer gmmet AfEst € gaAast
feg & I fx feg udfia 839 feg AUS 3 AOW &< = 94" J9F Iu Ia| 3.
Ifgss fiw = fegg I fa for nigdt Afest e ags Afee feg I e fer @ U9
HeH & B8R n<d niferd I3& <8 I8, fAr & AUs i3 AOw © U3 949 o
fegrg &dt ai371°

gatHa-gfe € 7 § Hdd Hu'deguféd%&f%?%ﬂfevww

% Jet ferH TugsT faurst &dt fedt| fAg3 AHA fog” d€t ugn der Jer J
wﬁa%mma@mwﬂﬁawwa 87 AHH fou AY9X HitwiH =
UE'ﬁ%B’é’THTE"TGU Sr uafHa-arfe & nifsfema3t T HfumH g e aier
3 8vrggE T nidniat Tt 3T FRfg3 A1 fer aree 9 dofea uefix dF
St AAfg3 feo Is| Hﬂ'@WH?HHw(s s ufgeafss J & U I gt
?Qﬂﬂﬂ'ﬁ?wwmw%ww& e & g Ut I R Y9 1o
U9H 3% HEU3 orfe & g 87 AN o dat yfgs w3 iy aafia-arfe &
g 87 AN oo yofes Iardt s Ot gt 91 U9 feg & A9 9 fx usfia-
o(llté%léolﬂ"?res'welWﬁgﬁmmmmmaﬁ oz fem
HWWW@@WW%WWW@@HHmeMErarr
&% f5uze 5| @E"Uﬂ'&%ﬁ'eﬁzw& YTt feg |o<H%FTLFCI‘dm§Her%€
nmr-fedtt e IHE °F gsT I5| wwmawf%%gwem
feg feg nmur-fegtt gz ferm vae g Js, fAe @zreaérzrmgwmér
AIaE 3 I i3 fogde <t

fogheg uefHa-arfe f*g® "I wH Yyofss 3w fog & ue AT 76
3 FEF 9 G5t € nigg & AUTE IH T It T Is U9 feg IHEN 93T
UdfHE-3fe T8 Agg-fenmux e &dF gl faBfa uafia-afe feg »idx
HEE mifAd & 3T I8, fagt € »i9g vy ygiss nige &8 fasa® d© I
mﬁﬁﬂaﬁéﬁﬁﬁgwﬁmw&echmwl terminology)%(ZJTT-Fr
Aqer J1 Gegde =7 q9uet feg »ie ‘wide’, ‘IT’, ‘U niffe Hge <9 7
Aoe I5 | %ﬁﬁaﬁﬁaﬁm%ﬁmﬂﬁémmmm@—w
feg Ot fosa® T o TgnTEs™ Jfas &9 &< Ja| fodt 9z I f& Augs arfe
5% faz famer At feg oofix-arfe HaT=st € »igg Yyus 9T I61 <H-
Y UIHT 3% AEUS U9HI-arfe € fHese Tu-Ty cifontt 3 fenrfimret & &
fer It Aegs fou feorfonr a7 AaeT J1

(( 20
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UISTIA/&3T 3 f5d89 97 J1° ITHT T HE®' UdAdd 9A e/ ¥ AS® AYd
FI&T I J€T I U9 FOOX feH ©F URaat @ fugss feg & aEt-ar agt ugarad
fsfgz der 9, fagsT gmrst Aoy &t fefgazr e & g gser 91 fan fea fen
?Se%r—wuamwmuﬁﬁmﬁsmwwmwa?%gm
AT 951 I9 d@ Arfoy feg a9 niovs mfog Ht T mEe “Afior y3 F93 difee
1”7 FEt feg wes § fx o0 muT 99 AOY 3 wad qfy feR ww ofgdfee
Mt ¥ »es9 g9e AN 89e o3l fem ya9 fem mee © €99c g I-
idre Afgg # T §8H »wiad® ydy © Hads ©F d »i3 f&H mue & A9t
ITHTEN 9539 fen ugarart 8 3 Ufgz I T uH »idd wEhet & fem Y
S @rgt feg Ul 3T JI m@@@ﬂmmﬁagmmé
H%H € USH &% A36T J| %ﬂaaéerﬁwﬁ»nwﬁwwmum
Irs Afgg wt € BUIT3 HEE ¥ FTHE AU &% Afgd I Bs JRaT| vFdet
gal-ge39, f34T-33 goees!, 2 Ud »idadd I-gdIs A e wrst gt <F
IqSIT B3 I, Y udargdr fefgast qganifadt st fer mae & &3 ad° gset
w3 for mue feg w8t @9t & g 3 foasr 3T AoHE wiEEt I few feg
g yas Bofenmr raer I fa Gudaz st Aoy 3t wEt @9t v v I I U9
niA® feg nifior &dt 31 &8fx Axa fon F feir = ugaran I%H € U3H ©F g
=% Y39 yust e dt 32 3t vrst @t few & fan & 39T QuIws gETEr Agu

& Yradit 5dt fH® Aaet |

fer frofsa ufedy feg e oofHa-afe & fege of 3t fem = W
YrId ‘FI3’ o I fdoret It gIer I ‘a9’ < feo =feurst R s yH-3e
Wﬁ%ﬁ@ﬁ%ﬂﬁtﬁfma&w 96 <t I wiAw feg uan < E3ust =
wmOrg It FI3YT mESdt T AenY feggmst T wifgrm, sfey yIt wifsro =

Ae9g nife J1 R yAqr feo 7. 7. <99 © foHafeus Ius fimmauar J;

“UdH T AoH Ho & BF niforr feg” Ifewr, far nigrg €9 foR w3t
& muE 3 830 e At 13 AT AoHY nUE g dE ©f w3 8AET niAgr
IIE o Fe&T Jyer ATl

fer I9x uafHa-afe &t g feg & feo fogums, niferg nrfe =
nifdAR g999 gfent Ifder I »i3 fer wiform witte I udfie-afe feg
‘nifamat’ nife AEUat Uei/mae=sd ©f @93 o3t fHeer 91 feg feo &
nUEt AfEST geser I 3T 8F o% g3t d€t maees I g€ A J18Tade

((313
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o 'goH famrdt, A3/AT wife mETedt § ¥ Aae 9f| fer yarg feg faar
7 Aae J f& ogfHa-arfe € mao=sr 3¢ feRy &% It 93t J3<t J1
udfHa-arfe feg fewdt 3T »et @93t ot mue<sr Aadt feo & faar

WW%%%WW%W@&%WW&W%
Ho Y &% feg a8 Ifenr I 37 yg ‘nies’ U HaY T W3 J 3T Yz ‘oz’
UWHW?WU?W»@W H?%rg@vmﬂﬁfeea?zr?
yg ﬁﬁs@ I, He Y I9-31<aT I J 3T yg ﬁu—cre'—q' J.. wnrfe) &g feo &
gt 3 fx TohE-arfex RETed feodl frg a3 nEer fesuzr feret
YNy AO9a 9913 <t g3t 9| fa€fa feo fon arfe few ‘3a6” & fAgns w9t
T fefgs uyt & AUHES™ YT's S9eT J;

JIHT AT HaHTY T

IJIHTY ASHY HeHTH S

JoHfy fHst Heufy fegd

Joufy fafa yarere #81°

feg foo dfos A9Ex dar & A fogu®3T™ w3 wifsHg @ Aeds
gafHa-afe ©F Y'Y Bec 93T J U9 fEr feg 39 ¢ o%-a% fimrg, uss
W@?WWW@WW%M@WR%W%
s T A fog ‘Af3aonet 397 7 ‘38 T R o9E ¢t fom ofe feg I
fuzT, W3, fH39, 397 niffe <t I1 B8R ‘Ge-mAar & T i3 ‘vE’ & T

gafHa-arfe @ mETRS 9 &t gBfa femer ySw feus & Jw
foms, Tan, < nife § & fonas ager J;

fewdt @ HoHr I au/se
AJ<d HES fers3T/des/Ay
Ic gog fmrg
forgeg/uas Ha fers3/Ales
EIGE EIEGI] AIU/Af3Ig
HBS dAT P iEY

Ty Ut Hesu/gaaat
¥in) CUECS f<s

Frog s JBHT

e 3941 feqqusT
sy CE) e
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YSIIsHE UT9 '3 UefHx-arfe & 3T v feg & feq a deT I fa
fer few yStat = Ags §0T HO3TUIE JdF J1 A feg Yt & yfagst
waﬁmwf%m?ﬁegmmaﬁm ﬁ@ﬁfEWEETETHB’H Ry
‘Efere’ 3% 09 AEU3 Jer 91 yIix & ufggmz aafentt ni 35 3 Jfg
fen Ater I 13 feg fan »ifgr A wifenias A3 & fom & fon@s qu Jer J1
YIH3HT fsgrarg I, B8R T &F vz B8R €t HI3t 8R T yIiX 951 A9 A9 AR
%HW@W@HWWUW@WWW@W
Hiewr ater 31 fem 377 Qufsre feg &t fie-nmm v yIia #fen famr 3
TIgHt tH3 |7 IR Sfea yfaast I ySia &t niegst (i3 &% g36 ©F g€t 9
yg oofha-arfe feg feg I3 & <09 Ho3eyss I fsuset I fem a9
gafia-afe feg ySiat & 5937 & 9 I wisfer arfe fegdt sTHT T nieE-
a3 facam & g I1 SvadT = 9 feu °93 IF I3 YIS o A7 Ao
I&; YAH, AT, 931, H&%'J, 979 Ufag, Uar, AJdT v |

ugtHa gTR/USfHa-Je € 3T feg ySiat € Ho 3< & Afexd adfent
U fefsg (Paul Tillich) feuer I & ugH=HT, niftwmsHa & wifsH A3 2 99
fegTI-g99T II& BET IdsT Hles @ ITHT & fEA3HS adt 3T AT AT

o

[FQfa fer sHT € mae nifadhet Aot & ydie 96 BEr nigde TS|
gt 39 °3 feat muet ¥ wigg wiug w3 feg-uAz 9T 95| fem T ags feg
?rfawmﬁrdﬁ? WMW%mwdwzﬂmuelmww
fAge Hadt A<t 3° 9709 T A €7 feg »iffg g 3 feRms=mit Is, fAasr
Ho o feg a0t 751 &R a9 Ha ot 3| 81 T €193 ed&s adt 9 A=l U
fef® 9 wioAg uafia sTH/TSTHI-JTe € 3| i 7 &1 det g8fd Yt
& 3 I w3 yIStat enrgr & fer 3 € niggt § fagues o3 A Aaer I

feg feg & faamuar ¢ fg uefix-afe feu® yESia@ € »@w use
feguras A yg= Yo 63 &dt Je, Adifed yHIA (contextual) € I& | niAS <9
feat ySiat gnrar mifsfontaz i3 A7 9J »iget § f69urds a9s & I79d HEU3
e YA (context) I S9deT I| IHG AAUAS AS® STHE AU I3 A A9
€ 33t ¥ foguge F9Er I 3F BT YAT (context) § I HISTYIT How
J1 " feg AR, AEF § 37T % 3 Y3 937, feat g = miuAt Auda
W3 AeH T a8 fid HI3euds JdT IS, @ﬁrzﬂmm(comext)é’r
UETUI%('@"'%(UHGTECTHUHCd'B'HdICJHt'H AR niggt g gfgs &t &t
3T AT ASET | U9fHA-afe & %Gfeaa—dﬁprmawa%(@ﬁ
TItHI-afe nust Yfadst @ IU9 o9d YSTasHa Je J1 Berade @ gmar
Y gdle At T forHafous Asa Sftnt A7 Aaer J;
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nig & B3 &3 A wiar u3 Wiz #fe
e ygg saaet 3H faf Ifs fearfen™
fer A= fegs yIiat; wig, AT, o3, SId1e, IfE wife T »iget 39 3¢
I udfonm 7 AaeT I, A99 fEF A% © YAd AuUHe J= fa€fx yAar =F
Wﬁaﬁaﬂ%wﬁﬁtﬁmmwmamﬁaﬂummm
Ffog feg UgH=HT & nidd wifdd &< &% ASf3 o3t famim I ﬁrds’faeq
e feA Y9 ooHI-Jfe € »ideh 3] Udge BEr YHAT & AURS3T dd¢
BEHT g A7 I
fegt ITHET AHGI=T € 3%-5% J9 UJIH &% HIU3 afe & must
feRE 3 oo Huees o Ta< nIg-A9d BF udfHa Adr3 feg Ot Jer I
T U9HT ¥ gefHa-arfe feg feu mee=s A 37 ni@Edie J AEt I »i3 A ufas
ndgt 3 f5ea® niggt & ugst gz #7et J1 for Aegs feg <@g fiw® feue a5
& I3 UIH UUTT =T YRS ATfo3 fex ferm STHTE-HAS JfEH J9w J, faA
feg T3t AT T AIT®, TOH I YdeR muT fedae T3egs fied 8T
IS B UUTT € TIRGI-MIMSH fRAT-TAZ & AXgux fenifan™ o=%
fer sHE TU-I15% © U9 feg I As< J1 fer Jus € AuResT et J9uel ©
I3 HI®U 1S nid®, I937, I&H, &H, Hae, J9, famis, Afod, niée nrfe
o8 7 AaT 9651 Ay e feu yofes d9 mafex yaew feat femm Aomut
5% HE® o IHIS T VAT ITHE A3 Jo¢ I6, 7 996" UIH-YIIET 3 S HIT
3 35 T
Haer AN feg AR fosr widls 9ra g5 feda goHt & H9-U3 o U
é%ﬁ?mwwwamemmwémmﬁmnawm
wﬁgmwﬁmmt{%ﬂwﬁaﬁ frost oafia-arfe ot
Wgémz%mﬁ%@ﬁaﬁmfeﬂmwﬁﬁ—aﬁmm—aﬂ
@ yossT gt I HE IH T YHd WAIT QUITHIT I, ST nfdh AASA
BTHHGST &% gfgnr dfenr 1 foR Jax sear nits 13 »i3 for &% g3t et
Fosux FITed UdfHa-afe ©f ferm ugs g=dr J1 feg feo femm 39
& meAT gas fedt T w3 & I 8Rg wiumondt v fiarg 9= féet I mar feo
3 6&mﬁwmmﬁa|%ﬂmwmﬁ§§w€?ﬁ

ﬁ-ldc‘):ﬁ -HAS3 Jdfeni I8t ue &% g3 Jfde & 3I9d10 feer I fer a9

UItHI-ae € FTH »H-gTH A T 1< © FTH &% L UIST Jio J9el J|
ﬁ@ﬁf&#%ﬁ%)—ﬁdé@tﬁmdd& J mefa oefia-arfe fegdt H3
He Y & A3 Jaet J1 fer yorg ugfia-arfe & 3w feg sAHs3T 3 Buen
Frﬁr&zguﬁgmwr@?am

(o35}

o
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e fAgae o3 gofie-afe & 3w feu yfagsa 3 yr-yfaasa
AaST &% AOUS HITesl @93 feg »Bet J1 feu gt gas fer afe ©
Usd '3 ©-UTAZ ysE UBTr J1 fEg HeY & 3-313 I gt I wis ferdw
&% &t g9et J1 fem Aeas foo %efmﬁﬁwéﬁﬁﬂ%’i
Ao J1 fa€fx et &t fAgae @ Hy nigg It ferde 31 feo Hfont afer
fa 78 midnis & HT THm 3 foTrss & uast '3 yn 3 feg ¢ yfaas
TI3fonr & Gt & femyes 371 fom 3 Yoo & o &t €xf & afe fAgne
3t, fAast i amie oo <t ferrasg foaee feu A& i3t aret|

1>

-
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Y®BAT AHTITT 'g feger @t gfos<t = A
37, IIBI3 AT+ HOYIS S+

YSBAT AN o7 feg niftmis gAstet €9 € UAg feg feuer fersamit
@ A g AfESt »i3 Ut © 19 AT 3 IiE G S mifret § AHsT
BET 3T famr I feR q9x uI9 T ufos a1 feg AT Arore @9 feuer
fersdt € guz 3 Gaf & mfaa =rr, uafia 3 Arfaa JiSt foemr 3 yugret
& A9 |3t famr 1 g Ao feg feuer femsdhat € ge3t § 93 da
B &% TIATENT fapr 1 Sy 29 3FF Ehoft afeset w3 Fy feuer € gyt Er
fagg age 9T €3t & nofax, AN 3 FeeSHE TR 3 TTeET UBT I |
1908 €. T &t fexq afezsr f9 feuer fersdhnt ye niust gaerr § fars
It JET fsudnt I6 fX O fea AsT WA TRHG J fa fArs A3 fAa @
3, A3 wiut ¥ 39, A3 fAgt € 23, ASt He ¥ JE9, AE usht & Ashort
nidt widt g7 f¥3T 3 8T yBx & U9 Il

I I3U ITH WAL WES MEE AT 3 I WEUI, AF AKX AUl ASmT
T § Y I I¢ HY, A3 A w3 »idl fer € § © &dt Ade HY, I IIT ot
for & 33 A 394 ATST gHEde! Jigt, fan & 99 fes 3 fan & 397 fes| J&t
J&t 33 € A € HIA € nidr f9 gus &4, 83 € I@H »ids 9T 19w 839
I & 7 A gt I @F 3 & 33 v Ast Iz Saft, wI w9 gfodt ® o9
fiedt HaTst &% ATET g A3 &7 fgorl 99 <9t 7 S I8 S Ae €57 ©
Jus ot HRAST ughtt, frigr € w3 &fex Y39 »Eer Td<r A As BT & U
T Y &7 2uE fumrm| fem R feuer nus w3t fuzT, fop3Tat @ A 83T »i3
st AfESt & 6 839 I &% 3IBeT J9Tit 95| 7 Jfde BT d% As 89
3t 9983 HAS® J d¥ A | I HEA ©f fAX fedt Idt i3 @<t 3 R @ 39 7
€ fUg ot & & wre ¥o feufenr| Gret Y2 I3 & R <@ A Jdte feuer
& AHH & IAH 3 I3 wieRA nifenr fa Ufant g a7 ugtfen i3 a7 g3
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HIEMT 9 »3 fragt § wa © finng Agdt e feg € & HIs™ gHd ANSY J3
wd | Tagr € STe fEY dg wat f9 7 F »iud fimig ufgeg 3 iz J
e I, 99 T &% fos eent 3 H3 = I9 G3taemit J=, of Al A
THET &% UIH 3 BH & 3nar I9 93 93 wIrfentt Enft gg Ift ursdindt &
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1920 €. & ™R UR y@H mroe 9 it feg & feoer St e § 8
el fd3T yareet 77 It /it 3< TRy uon feg fersdt yam & 99993 & I1%
sist aret 9 3 feuer forrg a9 & aEt Herdt &It AW U feg & few iy §
A8 3 20 & 9 v % 87 »ix I 7 HIeH gHaT <t fouae &g fiuf @ uh
€ AOHE ¥ I3 ¥ Jo €3 I%, fegr € SuE 3 Uz F9er I fx 1920 € 9
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Q

SUE] feger feRsIhrt feuer Hae
132 A% 1 1

334 5 6
5310 497 299
10 3 15 917 1372
153 20 2171 3401
20 3 25 4700 7359
25 3 30 1269 12546
30 3 35 12579 14537
35 3 40 11999 13140
40 3 45 24908 16910
45 350 18017 14972
50 355 33176 22390
55 3 60 12685 11341
60 3 65 29880 19979
65 3 70 8210 7848
70 3 Qug 23848 20750

Bug o3 viafant 3 feg Traardt fH®er T fa 1920 &t feg iyt feg 1
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34138 I fAmr 3 fiu ge7 T fq iy feg 1 3 40 A% 3x Enft feoeT fersdert 2
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feAsdt & Tagr g a98T ®Er Tyt feg We Aetarfont A faar At
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259
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di® i3t aret I 3 feuer fonfg 3 I 9% adT &aret a9 iy uan few
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ferfzarg 2 fagor I fAr i I3 Bergast Jo&F UF 3t et s fae’

fex fHw A € 81T 23 A® AIXST AgS 99 39TMEdr RSS! Ud
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m%ﬂ%@wywwaﬁmﬁ H % ad gt & fer
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fea U< wIe T Yz fou iy dnes 8HT 43 <9 94t fos Segrs T3 A
AJaT Sadt &9 3LFEEFH§JU8)—FHB(LF%UTUWFHH%U6&, 3Jt 3 UsHS
TH T I I Afeee T HRS I & g% feuer €HT 25 3 30 AR uie ue
Jordt St et 3 we © IHaw 3 St 397 AT J9fHuEt & B3 J1 ufost
fRwst fagr It 597 23 © 9% &9 Jrer 3
HY fea 3T &t fagr & wg 8o A & I nud fonrg Bt fex
Wﬂeﬁgmwmﬁ@vﬁaoweraﬁﬂaemm
I fH39 foq Us<s uees fog I, 3 €0 JUT HI=g ©f nHeEs
J1 feat g ufodt fwst soe a9 gt I, 3 viA <& w9 feg a=t
gor 51, 99 feur Ut fem Uz 3 IS TS 91
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gz ferfzaat feg fast 73 U3 o i qufentt fenrg &t Sedt 7
feueT 3ot & Har i3t aret I A=

fea 39 g9 fInrg flw (Ufodt A3 nrogedle) & fRwst €
ﬂwa'aaﬂlaewdo@wﬁwaaeﬁsﬁma ECIRC S
Je e feuer, w—q”rsrearrae 73 U3 = Jo funrs ad, 8Ha
8at Tt 25 e & I, AJAIT 39 JTELT T HIS IS, JIeT ©
aH fex fils € #Aditg I, gt &9 »ust Har yors 3 gat
A ¥F &9 IfIT 51 niHEst 3 Afee® Ha® J1 RIS 3 HHIS
3 Ht 39 g Afog #t us a9 AAE IR H3 U3 T U feg Iy
g . 9 HIS3 Y'BHT HMHT'T, MIH3AI"

yBAT AHITT feg € g ferfsag wifdg & fise oo g feuer &t <9
@ %3 <t Har i3t ot 31 AR

ffx MI3T uses df gHI% 9% feuer %t @9 <t &3 J, @9 73
T 09 3 H/F »ify3AT T erdla & grdler I, Iwarg & 39
fast A2ait | TouA3T fER U3 3 391 ‘A3&H’ It HéAI”

for 3 Uz e I fx fawmesg foafsog feuer fonmo &2t yma7
g feg fidt @@ &3 77 99 76 3 I3 & ferfzoe wifdg & /s 7 fast fam
73 Uz T fezagat difsn fenma a98e &=t €3 e As | ug fAYt € wifad
ferfsarg fAg fast A3 Uz 3 fonrg a98F <F % &dt J 87 € & I f&q
793 feg & St ot I & w3t udfia famrs 3 T 991 ¥EAET AHeTT
feg fex ferf3ag wifaor &t fimer I far feg feq A iy < a0t OB @& 3
H3 HIfanwt & mye iy § H&A ©H o O 98T T dedl At feue
feAsst & Har it aret 317 3 fEq de fAw =% 70 & aHte @ et €7
SeTar AT feger & Har i3t aret /'S

WW?WW%%W@%&%%—@@%,W
B B It feu=T fong BT wid »r IT As 3 gEHT FHOT feg ferfsag
JJ Aol fanmesg feuer fenrg &t ferfsag Hoel =5 €3 o€ As| AR 3
feg mfas ger I 7 fersdntt ysg fenmg &t ferf3oe we & 9dt A1 feat
femfzgrar 3° feg & AuRe J 7 fa fast Sfont © feuer & Tagr formg st
fimimer mRtarfonr famr Bt oA mrerg 7 fa fat e wpiarg I A R e
Wy 39 3 fHY U9H &% RafUs & fanier ferf3ag € 99 A |

FHTAY 3 U9fHE AUT »id®s HY 39 3 g AHHE 3 fAw AT <
feuer Burs et o3 Quafemt 3 99T ST aTEt I ¥BAT AT feg nirfanr

A & 81 me3T &t Tae3 ager efd fomr 31 TUdT AIRSST mrdha
H'}-I"FEOFFI_(IWI"? 10 21U 1875 & Afeones feg a9e 751 fere & It nirdhmr
A A feg @ U9 uRg faor @Y 1877 feU Tode mORedt a9 fen
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"S§X ¢ 2O T ST Ae3 13T fAR & H® u9H ©F HusT 3 A9 i3 »i3 fie
wﬁammwﬁﬂewwwxwaﬁ?| feg fea o ffe gug
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fedar J9a gefen /A, fAr 83 15000 JuE yggr Ifenr At feg A9 fersdrt
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fa ae 2 300 3 We fersdn AHaH 9 adl” Jemit, feg widher A 3 fox
feueT ueH®T @ goEr 98T AT far ff9 ofF 3% 30 feuer femsdmit fefenr
uREnt Aa| fegr & fersdt A 8 & fersdt edle & fder A gz feo
fersdt T feq Sfon nHIH & dee = Mt w3 fmrs 3 f feg foadr
WMTHIH J=r| fem @9 g7g9 Tt szaint =A3 fefon w3 foorfem = ysu
I Wid 9 9 fex wiaur Sfent uem® feR feAsSt ANH < 239
gfen J& 9% Idt A far €9 300 B3t ugett As w3 fer e ydu wist
83 AT »iv u9R <1 9% At fx o ueE® % AHH & 9dt 9aH ®d9 ©f
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1930 © 292 3 UIT HaeT J X »ird™ AHH & 23 miEsEsH (WIH UT8),
| »ig feeusy (e & Ag®) YifHSAT fEg »HIH 86 wagshn 3% © Hae
T AOHE J1 f&T SUT Gdr »iEdst niEIH I iyt © uA fafunr & dar 9)1 47
feueT »EIH, 11 YA (0 ¥8), 37 ANOY U3 3 HAA U3d, 49 UASISH
(Ffegdnt), (feer 3 fast 99 fea A &® 1 ifegst ) for 3 usT o At
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AUTST © aHT & Y TgH € yg'e T &3 AT J UJ oS g 3 nirdho AHTH
%wﬁwaﬁr@wgmwaﬂ?a@aﬂwxﬁaﬂaﬂ?w
=il ngmmmwwmwﬁwmm A
g ®fag fea iy sfag At 7 dag feg 1870 . Té—ﬁ'zﬂﬂ@w fdent m3
meaﬁwguﬁmwmﬁﬁrfmwsm
ddomo'ddmmmwmmﬁmﬁgw
iyt @ f£ 82 AHT 3 1 Md399 1873 1. mes'me‘fﬁqué‘rw
=T %ﬂ?)—ﬁ@%’ﬂfﬂ‘dwwmﬂﬁﬁwwms II&T I UTIHA

Afa3 & 99" J9&" At 2

fAw A3 nirgT feueT fonrg, fersdt & fAftmr 3 feuer niHoH d&%s 3
3 fanrs 3T famrm1 1908 €. ' y@HT Frog {9 I8 GeradsT fHeet I5 |
feuer mimEgHt & igst § e 39T ¥ Ia9 YTS o986 HY o9 €3 Asl feaf
MTHIHT & feuer § U3, Wm@wm%mﬁfﬂwﬁﬁ
M1 fegt BHERt € Hew S9aT AN ST 99T an 1 2 omET mere feuen
Usd fong &t yirr &t gaer J1 e

1916 feg HY Hs 3Tt ®JIT fRw #F @ 82 3937 Iet 397 iy At
T nide fonrg T JT < yg9 fugs ge3 fost ot A, fem fenra
fSg feg 9% J9 <t I9F #od AT fx feo fenmo fox feuer &%
a3t fomr /Y 3 wif=zAT © 99 Bt © medhert & fer 9 fomr
fonm 7 ﬁﬂ?wwa%(ﬁqwefsﬂmamuﬂ?aa—e
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A& Trler fH® J, ASHIT d< &% J
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93 I fx Y &9 A3t oHeget ®St ymm HH'd'dﬁVStETU%(wﬁ@H
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€ 39 3 11 goret 1931 g & mizeg @@ fes fex J9 feuer szt € mide 97

&3 famr Ht | wide I9F € IAH AT € Te39 <9 ydl 13T arEt | gan 9
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iyt @7 979 AEt 3 S fefsam gfent I »iz IfesT © feg gofex aE Jer 9
f §g awufsa 85= faz & fazs @39 goet J1 R’ fen Juor 3 dv fiw goeg
T o%-5% 198 ALl 3% © THu-fefzom g9 siduzs Wight nmust AHs g
Aot |

1. . 9A. I9e®, The Sikhs of the Punjab, Safon wateafidt yn, &<t fodt, 2014 (ufash
<1J 1994), AST 147.

2 g yarH, 39 g H'BAT (fere Ud 81 A6- eR ASYY € s g3, HHEI HTSHT,
I HBHT, AITT HGHT, UG H&H), JTTH HJlJ, WUHW fouers Yo,
Shicase, RISTH fors SaEin, seds i wisae, sed &d9, HIH YoH
T3 (31 138), 1&fzaH 57t v &, 8777’77@3575’?1-/#79721[ B HHBT THTIESE, TTYTY
YA, AeB B M, Wiz e, 3157 yam, WUH?WJ#WW mﬁsa'uaw
TTEHE, YHBII, HEH 06’7-/—1/7%32—/76’?)‘ Y YTy, Wﬁ?#ﬁ%’ﬁﬁ?ﬁ?ﬁ'ﬁ
a3 W, famrat famrs 1w, W&%Gﬁ?ﬂfﬂﬁ“ ufenr, 1978, AT 20
37, pfents i 3 »iug 3y &g feftmr I fa famrms fRw & 3% wisgt yAsar feus <
3uc Bt Ht ug 8T famrat ymsal I ydhntt g9 Afanmi famrst yAsat © aH feg
84 95— H g9 Jg yaH, 390 JT HBH, 3T HHHT HSH, ST TH HBH,
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10

11

12
13
14
15

16
17
18

19

HITT, [UeHE YaTd SaT UTIsT, H&HT G0 433 Uea| o8 Bufents fRu, ‘aust aure
fﬂwe‘lwrrf&su?wﬂﬁau U [TRST aBedH, 253 ARG, uwa"rm?ﬂeafﬂé“r
ufenrst, HEt 5-7, 1992, FIETSI

3. A3 fHw i foue s fx 3oty a9 vresAr un fdfimrt iRe yarfas dfenm HE, 1892
g Se fene ufos 3s IR Ues & R g9 gfies fiw, 7 99 dfde fAw YA,
fimmsde © Had A, 9T 8 aF | feg 56 IR As- ST9M a9 H&AT, HHES HeAT
w3 I HEA w3 feast f3s ffimrt & 8ae s feg & arfimr famr A 3 fRw A,
‘Gian Singh, Giani (1822-1921), in, The Encyclopaedia of Sikhism Vol. Il, HY FUES,
JIgA fHw, Jardt gafeafret ufentsr, 2001 (ufget =79 1996), AT 83.

330 AR 3° & o 524 A= 3|

Us § R & fosH mee fSftm I 7 38 3 56 3% I |

fefzam faftmr yuz Jer 31

famrmat famrs fRwr, ¥ ya7m, AT 8.

7. wA. 9% n3 fedes TS, Auwea Sikh History from Persian Sources
Translations of Major Texts, &=’ fa®&t: 3f@ar, 2001, AT 155 w3 fopurat fomrs i,
4G yaH, AT 410.

8dt, mer 21.

8T, mer 21. 3 fHw w3 di3T fRw, A Short History of The Sikhs (Punjabi), UATst
gateatadt, ufentar, 2013 (Ufgdh =19 1950), HET 180.

famitat famrs TRw, Ja yam, HET 423. ux nigAd fJEA3S © gue 99 A3 Higg &
a<Tg ni%-B%-dts A, fAA d® Ao9sud 3 993 AT 39K &adl 56 9% dF AG | BJaT
feo ffx gv9-8v-dls & @ 399 &< €T I3 g famr A

8dt, AeT 518

8dt, A= 518.

83, AeT 522. BUA NigAT geT iy gureg &t A6H AT 7 8ATT Has a4 A

8dt, meT 21.

famret famrs fiw fsue Is, for Tr & Ued-A% 99A, °F oF oo feg feg =fg <=t
T BHT T BT UH U2 U2 & AT fsdindt I8 1 wiug ug fustiT (uzereT) Sardinem
fiw, 3 iz (Fen) qwr Ry, su3 fRw nrfea- 7 g9 diffe fiw & Hoew © S9a
%%Wé’?w%mﬁaﬁﬁw%—u’aﬁ?ﬂl fer 3 fewer WS Bodt 117 997 <
1z Iz H®< @7 X, TR A9" ATgAT 93 & fils ¥¥ ©F B 126 99F €7 HHJI HI,
Bﬂﬂwgﬁmfﬂwma@memmﬁﬁmﬁﬁlmmﬁ@mwam
1942(1885ﬁ.)§mﬂ,wwmmmﬁ@m%mﬁmﬁﬁmﬁg
Haadr 142 g9A @ QHT ufex, AW 1911 (1854 o) 39 g® &3 famri... @9 a3
fiw, a3t famrs e, AET 19-20.
8dt, AsT 5-6.
famrmat famrs fiw, & yarm, AeT 323.

arg fiw 899, grmesienr ent y=smdin &, Aued, Jedndd fiw, a9 &6x €<
5|

Lal

steafAdt, »ifysAg, 2001, AST 117.
g BRI IH (IHAES) T K 599 J, 1 doTdT aet © ¥y faard w3 88ugd 3 70 Hi®
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20

21
22
23
24

25
26
27
28
29

30
31
32
33

34
35

36
37
38

39
40
41
42

43
44
45

@WWHUI Y I aaafﬂwag WWWW WE'EIB(FT FSﬁZI'Y)'I"'E"
2019 (U % <19 1930), HEST 720.

fer AN vwiddme T 35 U39 f&8° © 8¢ U39 IH SHH i3 niaH Jg Idel of yust
FET GAT I3 ¥C gUTEd H'T (WniAH) © fedu I IF A |

farrdt famrs fRw, J& yam, AST 323.

83t, AeT 324.

83t, A= 329.

AR fiwr 3fFm, g7 ahr Ao (1790 &), Auea, fimmer iy ver, ity geaw,
mif{SAS, 1986, AST 196-97. 5. 35T fiiw 3 <t g diffe fiw F »= g fity goes <o
H&SS 3 Wi, 1765 faaaHt AHS (3 ASES, 1708 €) THF J1 T8 88 WS, #HIa77, AL
g fegrg 9.

AT AW fegg, FreslawT ert ysmdm a7, AT 116-117.

farrdt famrs fRw, J& yam, AST 339.

83t, AeT 340.

AT AW fega, FreslawT err ysmdm av, AT 117.

I35 w31, A7 g9 ¥F yarm, Aues sues fiw €8, it gean, »ifilgAs, 2004, AeT
79.

8dt, mer 77.

IAd Rw fegg, FreslawT ert ysmds av, ALT 130.

famrmat famrs fRw, & yarm, AeT 344.

famrat famrs fRw & Jg yam <9 AIfde © Sre9 =9 H's ST IHie He HuT
I3

8dt, AeT 346.

FIHATS 9 H®JI3IT, The Eighteenth Century in Sikh History Political Resurgence
,Religious and Social Life , and Cultural Articulation, »THSIS FIEIHT YA, &=
fe&t, 2016, AST 25.

famrmat famrs fRw, & yarm, AsT 347.

I35 i 391, 77 a9 JF yarE, AeT 119.

J9 dfde fiw #t ‘3 9 JI5 T WSIS T FH AHHT NS UST BdeT J| W H. WA
Jr9e®, The Sikhs of the Punjab, AgT 79.

fammat famrs fRw, ¥ yarm, AsT 351.

84, A= 359-60.

8dt, AeT 363.

HIHE HEt efge, Hias-2-arfaers (1734 o)), Aues, %<3 i &%, Jer iy goea
GTIHT AI3, AET 209.

fammat famrs fiw, ¥ yarm, AeT 364.

8dt, AeT 367.

37, 37 AW nigHT ARY 3 Ufgst AHTE ‘3 IH dz © fammer yie fHese J6 »is AnE
T IHS ©F 39 €T & 26 ®<gg, 1709 =1 f&dt I 29 3T fifw, Life of Banda Singh
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46
47
48
49

50

51

52

53
54

55

56
57
58

59
60
61
62

Bahadur, fiy fefsom am fegmar, yeAr aed, wify3Ag, 1935, AT 39. 37. 33T fAw &
AHE ‘3 OH% Je <t f¥q 99 39id 11 &<gq, 1709 2 é’rf«?é’rm oy dizT fiw, Fer
ﬁwmfﬂufeﬁw%ﬂagéasﬁﬂﬁqm@wwaﬂﬁ ify3Ag, 2016
(ufgst =9 1984 £t:), AT 89.

8dt, meT 374.

8dt, mer 381.

famrmat famrs fRwr, & yarm, AgT 387.

?ﬁ@?é]ﬁaﬂ—cﬁr FTI-S-FTeTT FiT (1713 &), Aued, o3 fAw &%, Jer iy
FIed ETTHT Hdd HIT 54-55.

IHIH fos 3= fiw, oz (1719 1), Aued, %<3 fw €%, der fw goeg
ETIAT HI3, ALT 8.

fawr ufentsr € 599 AIfJE 7 HA® JIHI AN 52 UIafemt 8 By JeJ I a9 AJfIE
aﬂeﬁ(ﬂ)ewmuﬁwﬁwéaﬁmm(l%l SSﬁ)Eﬂw%Umm?r
IgHS S8 AT 13 U9, 1762 faaaHt AWS § I9 difde fiw f € 2 8¢ Arfogae #a=9
fﬁwm%.gfsdfﬁiquFJe%EﬂeldQﬁﬁdm%mw%ﬂm‘ﬁmmﬁé
aTéﬂ?ﬂ@Wéwﬁgdmewdsdmgwﬁra,ﬂﬁ?ah,a?m,H'BTaJH?PrET
gId, fensag w3 73t Agu 52 9T I8 | oY 3fed fiw, gordsm vsFatl 10 (1751 €,
mn%amrﬁa’ﬁqwnma Lwa?m?ﬂ—e'aﬁq?ﬂ ufent®r, 1999 (ufa®t @79 1968), AET 281.
8%, Aer 389. T wear vET, 1710 : T J, AT THI H6 § I3H I9d v MW gITET
& AJfJE T YyAAs muE Jat &9 fenr A

famrmat famrs fRwr, ¥ yarm, Az 390.

fHoar yIve, Bgosawr (1719 €:), AU™R, #. WH. 9<% w3 feggw gdtg, Sikh
History from Persian Sources, AST 135.

HIHE Tt ITHET H'S, ST 5-EH-A&SI6 gaa3T (1724 €, AU=d 7. WA, 9%
w3 feders Ty, Sikh History from Persian Sources, AET 144.

famirat famirs fRw, ¥ yam, AeT 394.

8dt, A= 396.

UTTS Inft fonAsT ¥ fows aeiug @a 778 AT AG | I8 T »igg 22 w3 Ud € »idg
AwuST A7 sErt 3 T fegst R 11 fonAst A%U9 € Iwd 99 w3 11 399 (I° €9
UTTST ¥%) ¥ U39 fTY A | fonTA3 TaT dat gufomtt feg farst At A1 A%ud I Tt
11 forAst © a1 fer 39t 96— J97, 3IUd, I&9, T39Yd, HiF, AR, ST,
Je&ag, Vst F@B’YHB’SRVSI Ws‘mﬁwﬁméw d9r, gHI®, 33, HBaT,
FIT®ST, AHICT, AT, T, 9331, THTI W3 FELJ | JJ dfae fifw € & I‘édu ERERIGIE]
ﬁ&%@w@m%wf&rﬂﬁ Ffowg, ﬁl‘a"d I, ARG, ARIST, STIS, H
59| I35 T 39, A g9 Y yerm, Fues swe3 fitw &, AeT 102. »3 S a9s
ffw &8, gorge T35ad HI'3 aF, ®dd SJH, BtmtEr, 2019 (Ufgsh @9 1930), AST
733.

fammat famrs fiwr, ¥ yarm, AeT 404.

8dt, A= 406.

I35 fAw 391, #7 g9 J& yam, AeT 113.

farrdt famrs fitw serdly g #sAT Fa-gar, RUER d. WA, 99, I fegmar A,
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64
65

66
67

68
69

70

71
72
73
74
75
76
77

78

79

80

uferfr 1999, AST 52.

farrdt famrs fRw, Y& yarm, AT 410.

B8dt, meT 412.

it & ATTIeUT n3 A%®EE (JdT AHGT ©ATY) °% IJHST AJfde 3 237 gmie a9 fasr
w3 feg At go-g@TEt, 1710 € T /Y1 2 &8 fiw, er ffy goed, AeT 70-72.
famrmat famrs TRwr, & yarm, AST 424.

FgEI AT 27 @6, 1710 € 3 »me 3 €39 <8 I dfenr A v 3w iy ds
fAw, A Short History of the Sikhs (1469-1765) Punjabi, uferir, 2013 (ufg®t =9,
1950), AST 92.

famrmat famrs fRwr, & yarm, AsT 431.

fer wifgardt = »AST a7 A -Be-8&%T niAT H's ATl 9F &3 fAw &%, Aued, ger
1w gaed e7gA H93, Tiwr geaw, »ifysAg, 2011, AST 61.

few U5 T 33T AB3I® IH HE © nills B Aer fosh 2% Ieer i3t wig iy &
Afgafent 3 wiiat Afoz €39 3793 <5 I8 funr AT 28 goes i €8, Auex, g7
1w gTeT S79HT AI3, AT 37. for ®3et v faad yIHe AH & <t 3T I 8 nigAg
FEHJ S0Ed HJ & TUT 3 U8 J fe9d H'G HEST »is Ha'es He nifial § Aar € »idr
Sfonr, figth & ittt o B3t IBIT-nEfHEE 3 g8AT T 33 niEteusT (niHtsdg)
aH T 89 filz ffg I @9 vdHe AN, &5933747 (1723), AUES H. WA, J9e% M3
feges Tdtg, Sikh History from Persian Sources, AgT 121. HIHE T=I THST H'S &
fer Bzt € geRT § HE9 YU JIT & 39 27 »iE@3Es, 1710 T fedt 91 2 vone
T IHIT HS, FHATI-EF-AFSIE gwasT (1724 21, #. WA, a9 ni3 fedes
gdtg, Auea Sikh History from Persian Sources, AST 144.

famrmat famrs fRw, & yarm, AeT 435.

S3t, AeT 442.

HIHE TEt IHET H'S & BJdI3 ©F BITeT T 39 11 HES, 1710 g fadt 31

fammat famrs fRw, & yarm, AeT 445.

St, AeT 447.

8t, AeT 454.

HI® FEAY Ued AY ©F H3 fandt a9s 27-28 g9edt, 1712 € § I =y dsT
fiw, Life of Banda Singh Bahadur, A=t 178.

HEl HE, HsHg-65-35e (1731 ), Aues w3 fRw &, der i goeg s79AT
HJZ, HeT 191.

famrmat famrs fitw, ¥ yarm, AT 464. UF UST BT I A SgHAMT & Aa=dt, 1713 £t
&9 gergs yus i3t °F 37 fRw »i3 @3t fRw, A Short History of The Sikhs
(Punjabi), A=T 95 w3 A3tH Y=d, Medieval India from Sultnate to Mughals (1526-
1748), Vol. 2, (Hindi), 7=/a9 vafsHan »3 fsredtfa@ean, a<t fest, 2001, AeT 481,
YWASB &H MITH ANT Y& | WEgTH AHT ¥ 396 (AHJAY) © Jfde @8 &oHge A
HETHT EEST a9 € Hees &9 Ht »i3 fesve-Be-S% v A At GRS widamg €
A R gue S8 Ha® Ao fogret ug GRE fummer yfHdt sTerg g9eq A € ATHG-
a% g &t 22 g3edt, 1713 € § »EeR AT ¥'6 § ¥ERT S9HAMT & Bd9 &
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81

82
83
84
85
86
87

88
89
90
91

92

ITI5T fogas 3T 3 GAT &% FT U39 modh He § & I3 9 fesTl e
fe@nnr fegfes Later Mughals Vol. | and |l, §dies gam Jdifile soudrs, a<t fost
(ufgdt =9, a®A3T, 1922), AT 187 3 308 w3 di3T fAw, Life of Banda Singh Bahadur,
A=T 186.

FUE MATH H6 9% © Ho<aTen 98" Hel ¥'& €7 U39 At | Ha® ITRd S9ed Ad
€ AN f&T &9 Y3 T a=9sd AT AT UAE © HETen’ & AdE J96 BT HABHS &
JTIt 33 €& fEdd oi3T 37 wiAwH s < 87 9 mvw Ifenr AT ug &t 1710 &1 &9
feost 2% = w3t T feo ity Asr & o9 famr AT ferer 203 ®d9 <9 1768
faamﬁmﬁ(ml?r)aafswrrl FET I fEAS feAs™ ue 7 HATSH Hs fue o5 |
Y gwes i i, fued, ge7 i soed S9A A9, AET 191, 3TEt ags R &S,
JOHTE TIFET HTE &H, AL 106 »3 I35 iy 341, H?WWWW EIUES
fitur f2%, 7T 101.

farrdt famrs TRw, Y& yam, AT 465.
83t, AeT 467.

83t, A= 468.

I35 AW 391, A7 g9 Y ya'H, AT 126.
famrmat famrs fRwr, & yarm, AgT 472.

faeawdr 3 f& 335 fitw 397 3 < »UT JF yarm feg H3T Aedt <8 do fifw 9oed &
mnﬁa;ﬂﬁmwawaﬁm@fﬁﬂﬁ?a(w127)%18%"‘!’)#%??
i I3, gt <o ang fRw fE99 T gresia (1769 €:), AU ©H I& T HidHT
yaw(17768°r) Fegu fHw Siffm & gg &t Feiba (1790 €:) &7 & fonm w1 Aerer
3, 89 w3 Aedt €& der fitw soee § 37 wifdd fSR ganie ¥ faee adt 91 8 34
fa 37, 937 AW g Rutfes gaa (1967 €t:) &1 @ AR &g & Hi3T Hedh © et
gaHe™ fiut § 37 9T vifas &3 fise I6 ug fegst fR9° 3T Hedt = A3 37 ufowr
TEHETHT 12 niaZed, 1717 €t & yus 3o 3, 7 Wiz #t 3 uesd & fig Hars § 3t
Ht, 72 fx der fiw goreg ferm My 39 % <fimr HH

8, famrat famrs fiw, ¥& yarm, AeT 473.
83t, AeT 475.
8dt, AT 479-480

fereT »i9g T 39 T YA | % HOA 3% fan ferm vare 2t ufdn & 37T 3 ufost
W%Hﬁwwméﬁmﬁaﬁ%ﬂﬂmuw ‘Y fegrg weedr otz AT A
W3 AIEAHST 378 UTH AI3 JIF YRS § Jons Jfde Al fem Wiféa feg agt & fiw
fIAm & Ao /1 o 39 ‘3 HISYIS JIHS mifisAe e femft w3 et <3 feaza
JT fitwt eorar UTH i3 AT As | UT JeHsT far & AEs ‘3 g9 dfF Arfog & ggdt e
mis a9 fenr Afer /1 88 3 fa ferg s3et © Hes 9 & uH a9 fenr Afer H
&f3x 39 3 gzt AT filwt § ¥se nifserdt H, Gost & & faos fort 39 3 Wifdar
9 g9 adt d¢ ma | femer 395 A fx fwt = g9 v © fAus <9 femem A
JIN3T FITESt Wiz A33I3T T YIS AT | TF A, WA, 9<%, The Sikhs of the Punjab,
AT 93.

83, HeT 480. 33 UBH &% W3 3¢ J A € AL g7 fRW gd/ed & wius 2uar Ug
AES 3T RS deet HeAr afde 961 fer dg € nigure! Hee a5 fa der fiw saeg
oSt fg mdte st Ifenm | HAT wiUE GdT »ifgni™l Aesr 99 fadfent AT w3 gmie &9
Ay T ¥39 &9 399 fUs o dfoz ar At fog 8rd fEx 39 fourg aeefenr 3 et
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94
95
9%
97
98
99
100

101
102

103

104
105
106

107
108
109

fAw &t T U39 § #aH fd3r1 fArd der fiw gareg € 39 & vdt = frssfhsr a7 o3
AET 131.

famrst famrs fifwr e feg fegg dt fegrastar 9 fa geFT SoHAMT 38 33 oA &5
AHSST o9 feanm famr A\, faffx ergurnig T I & fAde de fAw gaeq © Al
&g It At 87 3 gme & it ySt 993 69 A

famrmat famrs TRwr, J& yarm, AT 488.

I35 AW 391, 57 g9 U7 yam, AT 128-133.

famrmat famrs fRwr, J& yarm, AT 492.

891, meT 500.

8T, A= 502.

8T, AsT 507.

nETH AHT v% & it & 8 s fer aeg udt dfimr fa €9 fam ue 3 <t 37w, fHar
7 ¥9T YU 5" &9 Ao | WIS gt 3 v et & 5T 9aH foRes © gu B wiE a9
mwmﬁwmwmww%m%ammmfﬂwe
Iftmirg 793 59 st § TeEg 9 37E & We T & Afanrt & 18 wAES, 1715 € &

ST JI fonr | 28 figar HIHE, AFoza T (1719 ), 7. WA, ToTs »3 frdes oy,
Fu=d, Sikh History from Persian Sources, AT 138, 139.

farrdt famrs fRw, Y& yam, AT 512.

HEl 6 H3g-6&-3gtg (1731 ), 1. WA, 9% n3 feggs gdty, Auea, Sikh
History from Persian Sources, AST 158.

fHaar ydve, Bgosawr (1719 €, 7. WA, 9% i3 fedes gdte, Aued, Sikh
History from Persian Sources, AST 141

famrmat famrs fRw, ¥& yarm, AgT 518.

8dt, AeT 522.

famrmat famrs fiw <8 ger filw goeg T fifes gfoz <t faost 39y 1736 &F: fou i3t
et I, fermg fefsofag o 3° Sta &t Hfonr 7 Aaer, fx@fa HoHe o<t IHeT s <t
JI&T FHIATF-EH-ABTSIS gwasT (1724 1) mi3 I3 AHSTSIS @9AT © A3 3 feo di®
a9 3 A I X g5 1716 T § e iy goe9 & 38 9 fosT famr HH

fammat famrs fHw, J& yarm, AgT 523.

FIHATS &9 H®I3IT, The Eighteenth Century in Sikh History, A=T 26.

HIHE Tt THET H'S, SHIATF-EH-A&S516 gwasT (1724 ), 7. »iA. 996 mi3
feges gy, Aued. Sikh History from Persian Sources, AgT 152.
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gy fagist €t fagisardt © HAS

Violence and the Sikhs (2022) Author: Arvind-Pal S. Mandair
Publisher: Cambridge University Press (UK)
ISBN: 978-1-108-72821-8, DOI: 10.1017/9781108610353, PP: VI + 90

Violence and the Sikhs U3 feg fimrs fa wAZ9 g% yuar (fF Afos)
fAge dfax »=3 Ag®d I7 A3 L g 9397 J, T G39nSiest ufoly
WBIETSHA fersAE YyAZS d9e! Jef fer ¥ 33-HHAa »= »idfad A 3
YusT Afg3 AHSE T wSs J1 HaSt Budd ¢ fAge 3f3x @939 = wuE
fefsora fedt »=3 AY®I 97 HIT (BHG HAS), 1 H'S AHA® it yus
fAOSa Wiz IHSH3a Y@t g&, S0t et Quuiat fia ger J1 ARSI 8% yudr
?)_ IHCIG d'ddl SATITSHA Iééd'd %?FUIG‘ZS'Hd [S{STe) T AHET &St ?)_ fER YH3A
It yrs nidfte fenrter fomr 31 ux & arger I fx few ufgsmr smgs & gan
ﬁmwwgwwmlwm mtagst @1 HesT fHest 7 miz 2t
& YUIIS »i9E AIfUST § YIs JU &% sATSHA Y6 I3 e famr 31 fem
aadre 3 feg ggar fiy-niftmis © nigaAs &9 Budas @< @a3Tan & ysd
UZ3 T W3S J|

nﬁw%w@wﬁﬁmmmm@rm@ﬁw
foret 5% yrug 3oHs U J96T &d° SBfa fer & dfaa mhset 3 fewe
gEse (niEfef3aAa »i3 33 HIHTAR Hoger) »igg gas Uer a9 »is fer 3§
mmamm%mm@f@mm>%m
(Hofefomias) 3H <t fAgreT agder J1fer B8 3ux = Hosr I iy nigse feg
HAST € ¥J91 YaIe=TT MU HS Bl & Uf9edssHissT nieg fimm J)
g9 ydre? & 8fes3T AT & niegdt ufsessarssT € AafusT feg ot fafos
JI wifagr &7 J= < AfESt few 8T fidt © €%e w2 Ag®T H® ydu © niagds
fefsaAa =939 © 39 =7 ufggms J AT J1 feu for J9x < At J faBfx
HE®Y & MUfe’d a% 8 U9H »3 AT 34 © 8397 § -39 Hs fegf &

fios Gt J X 090 »i= 9% YuidT ©F Su93T BEt fHIe ?lg(cv)d fireg st o8
&7 33 H® JU 3% Ha< HE »ied I\ I J1 AIST & NUT YSIASHA
EIEE B fER 33 & <09 IhuE a9 Bfeufsa/asat GUGT‘E'BTUWW
fz'UFrFa—q’(normatwe)Uﬁmrrm Sudaz TEEs™HE AfEST et J9TTH A ot
g9t feg @ UF I T (26/24-25 I ITET JITH) |

g 56 fHY nifts fesmar, A gateafiet, Istag
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HUF AFHBI HIT 3 HAS 98 dH ©F fadt nisfef3ama w3 33-HHiAx
FITRE I fIRTF 89 & U 3% TUTE 3T »iBfad (d®) TISH ‘I J UT
e U &% fEf3oAa 39 = UF 3 U3 nicfefSoma w3 Hafefimmes ysret
It fenrfmmsra Wr]'cET (hermeneutlcal rupture) fef3oH feg Uvr w9<t I, EFT
ATt feg nidfax w3 Bfax ©f feans A3fes TEMTHI®3T (non-oppositional loglc,
bicameral approach) feg" fify 8% &1 (event) UeT ger I (F.17) 139 s oo
WW@@@WWWM(W)W%HW%IWW
EBUUET (Sovereign V1olence)mmw A fles & dus ©
wwéuﬁmf&aﬁﬁ@wﬁm(excess)mmwmm
it fefds UTst & ANS Aae! J1 3 &% © nUduT 8 nidw Hies feret »i3
IH T3S o'malwgmﬁgmmwa—dwwmm
I s ygH3T T mifgAe & @ J1 feg “dis g8t T uSHT” “niens
Sfentt Uu®e &7 AF “Afs Gar gafs Afe” T nieg =5t fefds ugst =
fETHT »iase I 7 I »Hfg3 fef3ora yegar A Agsy I+ H3™ & ude feg
adt nrgET|

HF BE A, T 3 €I JuATE!, fedfodt A yus Yfedst adt a8ix
g6 wiur feg de I8t I8 1 Wid® % & AHG Jf ffx 99 839 J far &
TI3fonft & AHST & I& o ude A i Aes ad I AaEmitl feg
UTSfIA/TIHHTASST (theo-logic) T aesfo( % T UTTIEAIT T MEIT Fgtent
AES3T € MuH A 33 HIHAR »iggt § AesT J 7 Ha:t 936 § ygfes J9e
T | feawaaa?ﬁfﬂaﬂsﬂaﬁa(umﬁﬂwwaﬁ@%ﬁ
A3 niRAE I8, fEUUlOo(?fUlo(d:m'eéTuﬁS’a'EmWUl feg
yfgslee 3 3@ »id® I & € AEOT § 33 o SUE &4t 9B feuser I A
VA 3 FB AHGTST AESHT I6 3T AH € Hedg 98 nid® € 939 AgY &7
HI3< fa= fifg =T AR? o AHT 3 A Ydy & niae! A &d1° 98 72 ? i3
s fer 3% JoHfy B9 BUd It Yge de® Hafefomis 3o Aifis adt fa
ArEar?

U HAST AAZN T gI9r IIAHSBIT w3 'R T fef3orAa/aaaifsa
yget &t 3w feg for ¥ I3-hHiRe/fomies3Ha/uarsf3dt wigat & AEt 93T
T %Hf&»ﬁ@?mwmmm(ﬁﬁwﬁra)ﬁw%ma
Wfﬂaaﬂamaﬂ?rm'%mu'sdwwgu(wmaﬂﬁg
HRBET Tt foust AF IAs3a oR feg Agard i3 High) o rafus ager
UHWWWW&UWWWE‘TWW@FHHW
U H'el Ul Bﬂ'dd(‘; %ﬂ_ yds 2:|H:5|‘€"€ ed'(’) ﬁm S U ﬂ? :5:50('6")| d'H(‘)II:ﬁO(
TI 303 fef3oAa I3aT TEHYST T AHTSIST s 9789 niftard U &9
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It At fHAST nieg fidh 3<eaT @ AHNTGIST Adiderdl, A3 &S AWIH M3 SAB
8®It & wu® I sovereign § subjective I 3H <9 uchdf‘ss 9 foor 7t Ay
Syt grar fidt © o(lmdéi ydie= 3 ‘®fdg’ T & 77 (e fa v ye &

&g fgor 9) <t fidt & feﬁama THASEA, ARBWEFA A7 AN 96" <
yge A 73 (dogmatic 1mage)€ﬂ'W&Hﬁ88°Fﬁ7—l@‘d’U?§l§”‘€ﬁl‘dﬂ7—ﬂ?f€T
niedal fef3orAa feam <t a9 &6 & FI3T i3 Jig Idaifse & ‘&= &SP 7
Jg 9ifde ffw & yeA AAE & fIAT 'S AN ods B e 1 mfEer
wﬁmﬁmﬁeﬁrﬁf&mwmmﬁw(evem%
such) ¥ yareR § 3« foet J1 fegt € n@gt & Ffua<dt 3576 HS niggt
(original hermeneutics) € Tt ?5' f’%‘?(ﬁ:l—:’ aat d= fder|

®ux feg TorBz feu Aew foor I fa a9 area mi3 w99, g »igrs w3
AJTANT, I 391 IIET M3 niddmd & »iyAt feag feg & /f Afgg 7 Aast &
s YgAsT (Md U3 HAST YUd) T yaieTe dfen J 3 yaree &t fedt @y
J U3 mifimr feg 9 fa ity feees ye fem feo9 ¢ 33-HHAR niogt feg &
Y J AHTAa/TSfHa A IAs3 feret 3° AEfUs J96 o R &9e I& fAn &%
39 #<6 T HYH »I8 UAT (lines of flight) fAdE gradt A I®=a3t €83 3@
Hifiz 3 A 951 fog ?f dlﬂd?ﬁ@?%mﬁﬁd%wsl @3 3
T99 &4t Al fefsoR fedu-feam w fier Vew A Fo®d HS® ©
SBeast Tasont feg fods A wiofas I a9s fegt @ I3-fHiAx uAa
WEfEs JIa miAs 7 AteT I1 e 3 Sua BE Fra—e’mwimum
fIs enfam yamHs Hafefommea ufgedss I fen ?53;@'333?%??3@'
mmwfg&;ﬂam ‘3 ydie (Objectified) 3T famm I | JI 384
WWWWWSM@WWW&WH%W
ﬁmwamg@maﬁﬁ%ﬂwﬁgwa%ﬁwa/mma
Waﬁwmwwfaamﬁ ‘vl g9 9 IR g9 FEUSt-femEst w
nid-Haz Y= fAgaer I (4.56)1 39 fa€fa HA=T 9% yudr & AH »id HIsSt
(Ego-loss)§%Hi%3aa?%feﬂ3§+fﬂ%ﬂ+uwg€§éﬂaw/ﬂuwﬁﬁ?
3 fef3TAasT 3 a3 JueT J1 BAdt IA3T fadsa niadw-aw @ fefss uass
&% AHfo AS gTet uet I 9% ¥ grodt yudr & 8fg33T § nid Hast =
Wﬁ@wmmmnwwwﬁws adeT Jdfewr & BreT
u—a"ﬁa‘dfa?ﬁa? , 83 nifant nofas g7 H3T fogu w3or dfenr & fadt 97
H3T T ®%d &d1 o(de'%(@‘%(@zr%ﬂﬁmmﬁ—ﬁ WF%H?T&HWHGT
T Heer J1 99 Afoes & 39 »iegal ufeasarta g fest T
33, 47, 57)

3udd,

u
(Go8 (LI/

J

ggr ge7 fAw g9egd 3 gmie, uH 39 ‘3, faffa fiiuf € <3 =9ar & &
“Hs HIZ” & wieAET § IS &I nigAS B&sTent J1 iy ARSI AaSt
T y[@ie® € 39 ‘3 HS I 99 <991, 95 fEx GEudst § 25 , fo7 36 &
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(HA®, Iedt3 i & U@A™ @7 i3 vidge @x < iy faurdh) »id Has ARsT
AT § Ag®T Ace © Mits 96 feg sfhar fogret (1.62) | wiagn sAste<mt
Wwﬁﬁwamwﬁmmﬁmweﬁwwm@w
T Ut fuste, | 33T npEdt I JE @9 woIE g, it @ o
Hﬁwmﬁﬂﬁﬁmd'ﬂmldd/ddmljdBBTEEQF%?BET%B
€3 a2 (U.60)1 faAer iy niAdh o fiagg J ag fier fog foamer I fx
I3 fHw &t 13 € gwie iy 'AeC & Uss Sdfent UsAT @x 231 3t ANSS
T it e feg g3t 7 At 91 Sux wifia 39 '3 &g yrs U s9eT I fa
dt ferg usAT HAST AAS € yHfed 3H Y& oI3T a7 AgeT J 7 10-12 A&
'g It wigiodt € IT9eTST BET I I fapar?

T Ni3T-Hagh 993 1% YUJdd3 I9°% &% 3T AT Ael UF IS M3
AHTHx fegrg feg fAge HAST AaS] E‘ngﬁwgfé(?‘dfég%ﬁﬁww%l
fedt fig 9 e fefsoma fedt #f Ages iy FAZT A ?5 fAIS M3 erG
FIIT Yudr 3 HfH3 96 et §3Ffaz I AT 95| @R & AA3T o €93 @
TS 33T 3 niwfoer Ty 3f3x feog 37 AHET 96 &% ferg <09
Hafss fedt &% gwstza 7F Hefefomrss Bwat et yifesr 39 '3 ygrfas
gI&T Aur I AET I m3 A BH § »id HEZ AHSY FAST € YR © HOHE
g3aT U I 3t BR 3% afissr miffmmyds I a9d SF I3 Ag®d 39d
(FA3T ¥% YGdr § fAJS godt Yaee miz I A3 BT Juet nifidg SHSH
q967) UH &i3T Aer J fAT’ Jg »iods ©@° #f w3 J9 397 goed Afdg e
HIE3t »3 ARHE midrdt Hafont a3 & sufonr 3e 8t & wiftwmsva 5%
A3 & I3 nifentt Yzt & IHeISa fesaH feg 39€i® a9d AAsSt ©
IS mEnfoards ©8s T TIATEMT| wiIdE Hafowt © mRHE/wmfIR
feedrd 3 HI=HT aidt &t Ysfes wis 997 IT T & Ifa Afamr |

20 AT T viudt Tafondt B9Te @ IwsIf3x mifent yIt 97 Tod
JITRT BET HIBHET UIH U HIT' (based on sovereign violence) = IHSHS
H3T BT AHfAars Afas 3 famr 3t fer § Iwdifsx san/fesay Afas J9s
N3 nIENTaTIs HaSt &7 AUs ©9ATEE ®er Bt THY fenasntt & gt grdt
49 Barfonr fagt gt fem T vares iy AA3T Yuar € 393HA WidH
fAafm 77 A (08 68-69) 3= A3 < T HSHET HIJ' (based on sovereign
violence) »H YdT 3gT &% niust 89T T fagmr &3t H &9 Afam™ g AIST &
H3 fgsgeront’ € fJAa »igH & TUJ yHusT Afgs 83fant (U.68)1 fer &
fea 3t fHy wH39 & givar & wr%mhﬁdw T YId o137 A3 39 33T
THSI3T TITTHIT 3 MEfSH IT AI6 A®d eI Adifes 83 = firag g
a2 fer 39t T HAS9 YGaT § d9-Sgatl, d9-a, seAETS w3 wiRES THY
COMEEY gwwmmmg%mﬁw%waw@sww@
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ME 8% YGdT ©f fontasT fHT 9a = Har fHe famr, f99 A3 AA3T Aas]
T ydieer Ifgeg = Yider 3§99 age 3t e o 99 J Aow Asl fem
FIX BUX & Untimely foar I1 &g »iAgan a® I & mizdi® (fringe figure) »13

(o

ITHar REWWWWW?W@WWWUWUI
HUI NGHY HIBI dHG AT Wﬁﬂfﬁmﬁ%@mﬁmmﬁwm
UJs 39 &< I6 A &g fer wes 3 fef3ona-amsif3a (aayuas) 939 &0
YITHS &9 9J I I6 (U.72) W3 BAY nid HAS (TS HAS3, »id®@) AU &
WEfss J9T I6 3t feR &% iy AHST 9% YUd € »dg UAY UIs JU 3%
ydie &7 J o Agfgs J AfeT J1 8T Bet »9" UATT (unactualized) fom M9
TI3J g HES (sovereign) JU AfT3 fity =t evrar qrfoe a9s &t wast I I
mwgmmﬁewaﬁmmﬂamwwmm
fa’EJT I 4.73)1 fem 3 femer Ef A33d YsH3T AUs3< for v foq o @
H&HY y3Eit 96 »iz A 5% Ag®T 9% Yud © TIfaag § ged] et T
fer 3¢ &% @a3 93% vied X a2 AH-FES (temporality) & oIeT T IO
ﬁ?‘fa?f J (4.80)1 TRy fnst & feg wifgre Jfos mast s »id Ha3 mast
yuiar fegarg Mquemmg@WW%ﬁﬁﬁ%ﬁw
HTH3IT 9J373 (hermeneutical excess) JI ez UH »id va3 fesu IHsH3A/

AN fomt®sT 3 893 J9er I, g1 UH &=t »id va3 finst § fgmer 31
fer 39 T%a event (% M3 »id® o NIZI-FEUZT T Fe Udld'%') a3
@W@W@Wﬁfmﬁﬁaﬁqﬁmﬁwm%&w@mmw
A U39t 3 g339 Ifder I (IS 76-78) |

fer © a® JF {39 fEg & Hoeor T & a0 fanrsst feggurar wid va3
9367 &% fegmr 3 »AHJE JT T96 HIBI IH H3T 2T It 39 »i3 < §a3
J fefsom w3 feafodt a69 ug® »mAEfIz T At I (1.80) fAR &% gradt
HAZT yudr »i3 fer feafodt o869 Ags uee % o3 UsT 3 &% Je9 fe
n 7Y 35| = BT AYIS event TdT UH &I Je | BEU9E @F A9 I9 e
feg 0T us gﬁmw@ﬁ?wwwﬁ%ﬁmuﬁmﬁm
a’uwo'mqudmsgmmﬁﬁﬂﬁw g@?mﬁwwm
ﬁmwm%@mwam HGT?%W%HH?UEW@H
HASY YUdl € 34 ydU 49T J1 8af ¥ yarew = »iew Adtfod &8 u3afsa
T J| %ﬂﬁWﬁﬁ’?WﬁB\Hﬁé’Wﬁgevem#sovereign violence faar #7
Ao J|

niFAtfent Tt wea=t 3 HAST YUdl 5% Raus et nidfeeus H3g
T niftmis fes Hdsqg?mmu'sdm{FHWFaﬁrWﬁU%(@UH?%B@Wﬁ
IS U3 QUT JET HB/ATES § SHA NiJ HES AAST YUdl € Jed He &
JI € 337 AUs ygAs ¥ ugmud fesu & wizafour (1.77) fe8° fiw fipst
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NI JIfdE SISt AAST T AHT A I©9 Md® 33 gaer J1 87 Ast fiy 93«7
ﬁud;'kucolmmyﬁmﬁﬁ@UmmWﬁW/m
i fezrumaﬂ?wna?afa 84° 3 FfE Tt Wes=t T YdaT A9
%mwmm@w’ﬂmmmaﬁﬁmﬁrwm
mﬁ%/m?mwmmm%mmﬁ
H3/AJeEs 58 fimer g9 »@® 3u3 Ul St aeeel % HigHER o137
nifagr feusr fer agx <t ®wHt 7 7T I faBfx AHasr Iwsifsx feeag feg
iy AA3T 9% Yudr © niftarg § AifH3 I en feRr Iwsifsa 8vnt &=t 37
qwf&nﬂwelam@ﬂmﬂ?nmﬂauf‘?ﬁHwa HHTAS »igg uTATg
3 & W%HWW/W/UWW%MT?WW JJ
a?ﬁ%(%weé’rﬂﬂa@nma’raﬂdm dlwudsmﬁmmzﬁ

quo13 (

we"ruwa?r@dldls'WHde'Uﬁ%ﬂmﬁgﬁamww
fAUTS J Ha=3 93T @ AGHY fdat & IuEsT o J fgar 1 sfos evse I fx
IS I3 B UIUTT w3 nigse, M3 Ag®d A § fATfZ AA3T 98 yudr »i3
A3 fSsaefont &t IHatsg AT 'S Qud ufsAss € »izg RIfusT § AHSE
wet feat € ¥ Y I9d U A ©f &3 J| Hﬂo('eéﬁgwolaﬂﬂwwlwwé
mmﬁamwm@rﬁmﬁsﬁwmwwmmﬂ'aﬁm
fefqs UAmdt AfsweNa HefAEST enfdr gems fifw »i3 R o
HTEHT & a1 IS Beat et vI8utiar € AT JU 7t I1 ° g Ug
3 Wd HI3 HA3SY HAST © HU Ydie=, AHTAI-AfSmMaaa-Hafefamiss 8er
* gfaz fiar w13, WW@@WJ’E’W%H&W?M@MW%W

fnmarga-Hafefammes fefggnt 3° 83 f3r feoaa fabs 9w ©f &3 J1

iz feg faor 77 Aaer I fq wiafee-us fAw W39 <t feo yrsa & iy
AAZT 9% © Yudl M3 feR yuar &% #3 U39 w3 AR @ 33-
HHAs/fuss fodius UF o9 & JfiR i3t 7 AHas fig wiftmis =@
MEHAS el fedys fosaH® 8eH T

(.L|m

I(
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Afan I9fe€ UsAT 3 Foe3 T Ay AQSU
YyIHTT A

JOH3 3 umAT Jg feg T9dfed w3 AHA-MmmEH I3 fant <t
Wimﬁmﬁﬁmﬁlﬁeﬂﬁ&dwdmewﬁw
9, JOfEEH 3 U Y| »ife ‘gg’ 39 IF I&1 Y. Ifdeg fiw wfogs <&
fodt aret uAsa ‘Hf Ife6 oA %ﬂ&ﬁ%ﬁﬁﬁ)ﬂddémddh'
J1feg 9o& wiFs feg wis URSE T HAfd I 7 AHaE famrs f83s, fisa »i3
MAEHI YSgaT © I &% J9HT3, Ty Tan w3 ududet © Ea-fga fefimit
3 AUt e X J/oHy, B3, »ideH, AdS, HIT, JITHS W3 High-uidt
wife g9 TOAfed I997 ISt It JIT93HS &y few 4. ofdes fiw Hfogs
It Y gu feg g9 3 Hasy 9u o3 o f¥5 fds Aamut § ferdme &
TOTg gEEn T AT=dr |

HIE3
HIE3 ¥ II39T 99 B €3 I, I9F1FA-fipr Tzt feo Hm’%
aﬁm,ﬁgé}m,wqﬂﬁgmééﬁrwquww T HIE

BT AnE feAe A ST AR e SR ud fAI3 & 23, Adle B T A 3Fﬂ—d+€°r
IB3 g nust 75 &7 go< 3 ferem a7 2517 | gt © fus feg Hies €
T fenia3t § \dle faor 7 I, U9 »iAw feg Adte €9 Jev I fAr 3 g9 7
T A TS e 9 U9 gege fere €0 mdte 9= &t geer 1 ‘pdtet § ue
yIfonit 3 U™ Sarer I 8 7 B gde 3t AET w76 S AAR As | 895t
g 9T = Har f&3r Afer A »i3 89 IHAT WUT U9H, nUEt »idd, s Tee
W3 ASHE § g% J6; Sl HJI3, dI97 & UIH W3 AIXIT I39 HAS © 996
€ gz 83 a9 9 Ae 17 ? IGHST IHAT Ut 3% He'8T BT 39 3 I
AITT 3Tt I51 A7 faas8 JIe Is, 89 wiust ©0 €3 3IHew Afg gt & et
HA® g J51 fefzor feg Aoes 89 935+ wuw J, fAn &® fefsor feo
ISit ITETST et I& | HIES & IHET I I feniter I mItET @ & ‘W
T HI9® (2u) 3% J3& € fJAT ge¢ g5 1 Afazad < @5t € /A arGe o51 a9
aH T & v feg femem I @ mdte T ys aw fen9w & A fam &t
AJES3 ©f Hae3T g9 foust &dt d AXEl, A9 HIlE HI® Je I61 “fom &
)—@“&ﬁ@ﬂ"‘rmﬁﬁﬁ—ﬁdda'eﬂ u'esawﬁﬂmﬁmwaﬁaﬁ

363 &S fers 9= & €0 mi 8ﬁ1ﬂ3€ﬂ|@o?§o(ef>'%rd§58—%’,ﬁafs
ﬁ:l?m?»‘r feg I, A3 & fex FIIIIIIT e, 89 €%3 roes I, niagAt feo fer
$ HEmTEH Ha2sH nindidr|

* UFTEL, a9 56X fHY niftis fesmar, UAme gateafiet, Istarg|
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HIwes T fRY-Adsu

‘AItE’ w3 ‘Hows’ 393 fefson A AAfgSt © FAasu &4t I51 fgo &7
fereHa Hawy I6| 393 feu fegt maet & <93 »Eg © »rE &% It °Hg
It T UF FI3t vz At ududet 3 2y Y UoH feg ‘Hdte’ w3 ‘Haes’ =@
Ha®y 249 U g yAss dfenr J1 moes § fexd Aawy &g, aH T3, 39
ITH3, AY THS, W%‘rﬂ—a’ mﬁﬁserﬂﬁawmfewwmw
TIITTT ATH ﬁ=rb|T feg I

Never before in Indian History has pure love of death manifested so
gloriously as in Sikh History.*

Jg-Ug 3 AUES T Haed § Yad-ufgsHz i3 I, fere &% yIhis
fA9a I&1 niH feors BT A8 3° 209 WSt JiF fiedt It I ug iy nmust
fAedlt & 99 < Sufr/es AHST J5| iy Aoes & £ Aasyu <9 Heer J,
%Ulédhl?lﬂﬂdllﬁ'@??ﬁ?’r@%mﬁl figt = et @ Fasy ToH
Ty o9 3 U A »iz9 U e ygries sdt I <Ay gon T daet gordt
mmmmwﬁﬁ@eﬂﬁr Aar feret dies- =3t 73 39
g mfog T 9 397 @& fAex feu forfos 39 'Y mat T T figt A @
eddI'UBB(UH'leT"HSlW'@Tcﬂ'UI 9 w3 TRy & Uz udH & 793, 93,
feuma w3 99 oF Afog © ﬁmﬁm@aﬁmamm
3w s I B fER gg<t oo feg moes T gAs, femde w3 iz g
Bure I51 7 ° iy Baes T »iorg g9uTe J, J99Et feg g9HS It

AY™ B ufgeeht 7 &9 Sts & 331
YIAT YIA Jfe HY q89Y & &7 U3 I
AgeaT & JIfag dig ggadr 3 & d Hou® aAest, gfanft »i3 fRushit 31 3§
&g nmuz T fufonr, fe* figssta 89 § fifeer 3170 ae ity 3 go-sufan
Jet I 3t R & fmas < gudt-wufam fiset 3, finigs % fiy & €0 5o 3
el I1 B dnft fagsinit fegarg 3 89 fogs€ 7 AT I, wid HadT &t A8 3°
I3 39; N3 T 39 I, J9-gufHE »id 8RS far sy-fem faor auer 1 fen
79 4. yIs Ay Ifde I5 fa,
But the spirit of the Khalsa that despises comfort and pleasure and
welcome suffering, sorrow and death is unique. This passion for
death, infused by the Guru in the Sikh, is the only form of that
renunciation of which Goethe and Carlyle say: “It is only with

renunciation (Entsagar) that life, properly speaking, can be said to
begin.”
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i & Ao=3 9e6 &d, Ad 9 J, HJES € I A3 & 3nf 3 nidr
T93<T J| T BT HIs 3 99 A% It AIEs J, »isH 3@ 3% iy "dle, a9-
foe ¥ fog fegger 3 i3 fewdt 53 feg O M AeT 3 “9udt Ta= 39 FOTE
T AHY »AS3S (being) fe9 ferH=t Hall3 s9¢7 J, IHat <o JI A3 T
Adte d&, fiiy Aoes o fekamsus J1 778

%ﬁﬂ%,@ﬂféﬁﬂ@g%%&?%%ﬁﬁnmm@i?w%
HIE3 8 A9z & »i3w3T § f6d39sT yEs 9t J, 88 feg & yae a9+t fx
ity 3 g9 ‘g & Ot =99 At T ﬁa%ﬁzrrn?uﬁwmmw@rmﬁrﬁ
3 a3 & ST & adt e, fHfaow ‘v yfise 3 fx-¢ J9 amel I =<,
ﬁaﬂgﬁs’%ﬁwm%ﬁmﬂﬁwwe—dmaﬂ?m AR 39t iy,
Hu'edﬁdﬂlolu'eddea%ﬂwwwf&ﬁﬁ SH 3% dt 91 R
IBUTITTT At T HT A& © wigg’ feg nudt Roes T A%< & Ydie J9<T,
g fenmdus €t 337 uesH ©F moes & fourdt I1 iy fan @3 fourf &2t 3
UIH BT »UE wiy URF 9er J1 Ty moes ¥3 ¢ @ feu fome oorst @
UIGH § oI »i3 »ids JuT & &H J1 Y ToH & i@ 36z & Hidh Widt
T gt ot fors moes feg & fuger I »3 moes 3 ufost Gret I Ase
&t | Hoes 3 ufowt fimrdt WSt 3t 9 AaEt 9, ug goret Hidt a1 Of, R
HISt I Aaet 91 moes (AR a9 »igrs Arfog & moes) fug o godhs ©
ug3% €3 HiTH »iz Wit dnit 3meat fusett g1 ?

J8% Uy 8 wiAt Y. Ifdes fiw wfoge sfes ‘Afon Ife€ weAm
YAsd Afgo o8 Um I fiy Aoes © Aasy ©f fenrftmm § AHST & w36
FJ1ar |

‘Afon Ife€ weAr’ feg 4. ofdes fiw vigge <& U &3 a° HOes
€ Ty Hawu @ niAt 89 Yiy gaf3nt 3fgs fegae o

1. fAEa-yg®3T & 7ot et

2. fontt € I3 foun RETUS 395 et

3. IaH § BI&T € JIBT Ao &% J-9-J A9T8T BET
4. fantd fHW-nredr § e Juz &et

fiy fefsom fer 9w & a=edt 39e J X iy Aoes © € U d6:
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