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MESSAGE

The publication of the tenth issue of the Panjab Journal of Sikh Studies by the Department
of Guru Nanak Sikh Studies is a matter of pride for Panjab University, as it promotes the
dissemination of new ideas and perspectives. This journal has evolved into a platform
dedicated to showcasing well-researched papers highlighting different aspects of society,

culture, polity, law and economy.

I welcome the publication of this issue, as it promotes interdisciplinary research. I
congratulate the editorial team and the support staff for putting in the effort to publish this

issue of the journal.

I extend my good wishes to the contributors, and I am confident that this journal will

continue to make significant advancements in research and introduce novel ideas.

fo T

(Renu Vig)

—Telephones : 0091-172-2541945 (Office), Fax :0091-172-2541022, E-mail : ve@pu.ac.in
Website : www.pu.ac.in






OFFICE OF DEAN OF UNIVERSITY INSTRUCTION
PANJAB UNIVERSITY, CHANDIGARH

MESSAGE

I congratulate the Department of Guru Nanak Sikh Studies in bringing out the tenth
issue of Panjab Journal of Sikh Studies. 1 am sure the scholars on Sikh Studies will make
substantial impact in our struggle to improve the world in the areas of human conscience
and human accountability. I am happy to note that the research papers included in this
Journal address major concerns related to history and culture of the Punjabis in India as
well as abroad. It is equally gratifying to see that the journal encourages researchers to
publish fresh research.

I hope that the Panjab Journal of Sikh Studies will continue to critically explore new
areas of study and research cutting across disciplines.

I congratulate Professor Gurpal Singh, Editor-in-Chief, the editorial team and the staff
the staff associated with the publication of this tenth issue of the Journal.

LA
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Prof. Yépna Rawat






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 other 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.

I am extremely grateful to the contributors for providing extensively researched articles. I
express my gratitude to the referees for their expertise and generous cooperation. Thanks are also
due to the editorial board for their hard work and support. I also wish to thank Dr. Sukhwinder
Singh, Dr. Rajeev Kumar, Parmveer Singh, Amandeep Singh JRF, Kulvinder Singh and Prince
Kumar of Department of Guru Nanak Sikh Studies for providing valuable computer skills and to
Mr Jatinder Moudgil, Manager, Panjab University Press, for the publication and printing of this

1SSue.

Gurpal Singh
Editor-in Chief






Journey of the Dogras from Punjab to Kashmir: A Historical
Analysis

“Prof. Anju Suri, **Mamta

Abstract

The present research paper aims to study the journey of the Dogras from Punjab
to Kashmir in the nineteenth and twentieth century. A descriptive, exploratory,
interpretative, and analytical research methodology has been applied in the present
paper. The rule of Maharaja Ranjit Singh in Kashmir witnessed the rise of Gulab
Singh, a well-known Dogra Rajput chieftain from the highlands. Gulab Singh
joined Maharaja Ranjit Singh’s army as an ordinary trooper to make quickly a
name for himself. After the death of the Maharaja, Gulab Singh became the most
powerful figure in the Sikh Empire. Winning the confidence of the British, Gulab
Singh became the independent sovereign of Jammu and Kashmir State which was
used by the British as a buffer state between the Afghans and the British. The
contribution of Gulab Singh in making the state unified, strong and formidable
cannot be underestimated. The succeeding line of rulers further strengthened the
State. The Dogra ruler, Maharaja Hari Singh who became ruler of the State in 1925
with his keen personal interest contributed immensely towards welfare of the
State’s people. However, he is charged with adoption of the discriminatory policy
towards the Kashmiri Muslims which led to the incidents of communal frenzy here.
The geo-political location of the State evoked interest of several players in the state
who played their role in the State and impacted the state politics.

Key words: Kashmir, Punjab, Ranjit Singh, Gulab Singh, Hari Singh, Hindus,
Muslims, Rajputs.

Introduction

Kashmir has remained a focal point of significant importance for Maharaja
Ranjit Singh as well as the British. Strategically Jammu and Kashmir is located on
the northern fringes of Indian subcontinent and exhibits a varied geography. On the
map of India, the state of Jammu and Kashmir looks like a crown, the precious
jewel. It is bordered on the east by China, on the west by Pakistan, on the north by
Afghanistan, and on the south and southeast by the plains of Punjab and Himachal
Pradesh. The state is separated morphologically into three physiographic units:
Jammu, Kashmir, and Ladakh.

In the wake of the first Sikh war (1845-1846), the British rewarded services
of Gulab Singh by recognising his claim on territory given to him by Maharaja

*Professor of History, Panjab University, Chandigarh
** Assistant Professor of History at PU-ISSER, Chandigarh.



Ranjit Singh in Jammu and Kashmir region. He was additionally given some
territories between east of the river Indus and west of the Ravi, and Kashmir was
sold off to him. The British accomplished the process formally by signing
significant treaties of Lahore, concluded on 9 and 11 March, 1846 respectively, and
the treaty of Amritsar, signed on 16 March, 1846. Gulab Singh, with his capability
and courage, conquered some nearby principalities, thus consolidating his power
and position to carve out for himself the independent sovereign state of Jammu and
Kashmir. The new state of Jammu and Kashmir covered a large area in the Punjab
Hills with an annual revenue of rupees 25,56,000 and connected the Jullundur
Doab’s Kangra district with the Peshawar district, lying on the north-western
border.> The state was strengthened by the succeeding Dogra rulers who were
conscious of welfare of the State, but they discriminated with Muslim residents in
administrative and military jobs where the Rajput Hindus were preferred. The
British influenced and intervened in the State through British Officer on Special
Duty, Agent, and Resident. The geo-political location of the State brought into play
several actors who goaded by their own interests acted their own way in Kashmir.

Objectives of the Study
The present paper has been designed to fulfil the following objectives:

e to analyse the historical journey and political ascent of the Dogra dynasty
from Punjab to Kashmir

e to examine the role of Maharaja Gulab Singh and his successors in unifying
and consolidating the Jammu and Kashmir State

e to investigate the socio-political policies of Maharaja Hari Singh and their
impact on communal relations and state politics in Jammu and Kashmir

Maharaja Ranjit Singh’s Venture in Kashmir

Desirous of extending and building the strong Sikh empire, Maharaja Ranjit
Singh had decided to invade Kashmir in 1814. He availed the opportunity when
Mohammed Shah, the Afghan leader had failed to pay him the promised amount of
rupees eight lakhs in full for the previous year’s campaign. The invasion, however,
failed to achieve its objective and further invasion was planned at this time. The
Maharaja had recruited into his army Gulab Singh, a well-known Dogra Rajput
chieftain from the highlands as an ordinary trooper and in no time, Gulab Singh
earned the confidence of the Maharaja with his unshaken fealty and committed
service. He rendered conspicuous military service to the Maharaja during the siege
of Multan in 1819 and the subjugation of Mian Dedo, the bandit leader who ruled
the hills surrounding Jammu.

In 1819, a group of oppressed Pandits led by the courtier, Pandit Birbal
Dhar,*invited Maharaja Ranjit Singh to help them in their sustenance amidst the
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environs of unstable and un-sustained politics. The ambitious Sikh Maharaja took
advantage of the situation and dispatched his forces under the command of his most
loyal and courageous soldier, Gulab Singh. The Sikhs were successful in capturing
the valley from the Pathan rulers in 1819. The Afghan Governor was overthrown,
and Maharaja Ranjit Singh handed over the principality of Jammu to Gulab Singh
as a reward for his meritorious service. In 1820, he was given a jagir near Jammu,
valued at rupees forty thousand per year which considerably improved Gulab
Singh’s fortune and made him rise to prominence at the court of Maharaja. In 1822,
he was appointed hereditary Raja of Jammu, with an annual income of rupees three
lakhs’and an army of his own in recognition of his conspicuous role in the conquest
of Kishtwar and subjugation of Rajouri.

The Dogras, who lived on the outskirts of Kashmir, had long been watching
the developments in the valley with a keen interest. Maharaja Ranjit Singh had
opened the door of Kashmir to them when in 1824, the Dogras were asked to
conquer the fort of Samartah in Samba in Kashmir. Gulab Singh and the Sikh
Commander-in-Chief, Hari Singh Nalwa, jointly inflicted a humiliating defeat on
the Afghan army led by Sayyid Ahmed in the battle of Saidu in 1827. As a reward,
Maharaja Ranjit Singh granted Gulab Singh in 1831, the royalty from the northern
Punjab salt mines, as well as sovereignty over several cities of Punjab like Bhera,
Jhelum, Rohtas, and Gujrat.

Mabharaja Ranjit Singh passed away in the year 1839 and was succeeded by
his son and successor, Kharak Singh who failed to become a favourite in the Lahore
court. The Sandhanwalias and the Dogras, the two main factions in the Lahore court
were vying with each other to establish their respective power and influence. Within
months, Kharak Singh during his lifetime was replaced by his capable son, Nau
Nihal Singh. Kharak Singh died in the jail and the whole power dynamics changed
as soon as Nau Nihal Singh died in no time too, due to the probable fall of crumbling
archway over his head at the Lahore Fort during his return from his father’s
cremation. Gulab Singh’s son, Udham Singh, got killed in a tragedy about the same
time. As the power struggle grew more intense, Sher Singh, was put in the control
of Lahore kingdom.

Gulab Singh held the centre stage of the politics at Lahore court and decided
to support Chand Kaur, the mother of Nau Nihal Singh against the claim of Sher
Singh on the throne. Owing to Gulab Singh’s negotiation ability, which was
unarguably unrivalled, the two sides reached at an agreement. Gulab Singh and his
men were permitted to depart with their weapons. The Dogras supposedly carried
a considerable portion of the Lahore wealth with them to Jammu.

Undoubtedly, Gulab Singh had become the most powerful figure in the Sikh
Empire after Maharaja Ranjit Singh’s death. Rather than staying back at Lahore,
Gulab Singh decided to return his hometown for consolidation of power. He
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considered it expedient to establish his own empire in the hills. One by one, he
succeeded in annexing several small principalities in the vicinity as well as between
the Kashmir valley and Jammu. While his men were busy capturing Ladakh, Gulab
Singh in 1841 decided to render assistance to the British as they had suffered heavy
defeats and losses on the north-western frontier. It was during this time that the
relation of mutual understanding and faith developed between him and the British.

The Dogras in Kashmir

At the end of the first Sikh war, when the victorious British signed the
Treaty of Lahore® with the vanquished Lahore Darbaron 9 March, 1846, the specific
term was included related to the cessation of territory to Gulab Singh. The term
provided for Maharaja Dalip Singh’s agreement “to recognise the independent
sovereignty of Gulab Singh, in such territories and districts as may be made over to
the said Raja Gulab Singh by separate agreement between himself and the British
government, with the dependencies thereof which may have been in Raja’s
possession since the time of Maharaja Ranjit Singh.””

On 16 March, 1846, a week later, a “separate agreement” was signed with
Gulab Singh®, under which the British transferred to him the territory they had
compelled the Lahore state to cede to satisfy its obligation ‘according to the
provision of Article 4 of the treaty of Lahore’ of 9 March.” Gulab Singh was
awarded additional territory that included ‘all the hilly or mountainous country with
its dependencies situated to the east of the river Indus and west of the Ravi’.!” The
Jammu jagirs, initially assigned to the three “Dogra brothers” but controlled by
Gulab Singh alone since Maharaja Sher Singh’s rule, became the new state of
Jammu and Kashmir, which was carved out of the Lahore Kingdom and the
Kashmir and Hazara provinces.

The Treaty of Amritsar was concluded between the British and Gulab Singh
on 16 March, 1846, under which, Kashmir was sold to Gulab Singh for rupees
seventy-five lakhs. Gulab Singh ascended the throne of Jammu and Kashmir as the
Mabharaja. His state also included Ladakh and Baltistan. Since the treaty was silent
about the internal governance of the state, Gulab Singh assumed unlimited power
to freely act in his state. ‘He was to be the master of his kingdom. He was to be its
sovereign’.!! Gulab Singh’s free and discretionary actions as the ruler of the state
invited troubles and became the source of Kashmir crisis.

One fails to comprehend as to why the British created a huge state under
command of Gulab Singh while his other two accomplices, Lal Singh and Tej Singh
were not rewarded in the same fashion.!? It is observed that the British as a reward
of the treachery to his own people made Gulab Singh the independent ruler of the
state. But Cunningham argues that Gulab Singh was not the only treacherous chief
in the Lahore state because Lal Singh and Tej Singh, just like him, also had
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conspired with the British against their own men. They had maintained the hidden
and deep connection with the British throughout the war'3and perhaps they were
equally desirous of becoming the “independent” Maharajas.

To truly comprehend the British aim in establishing the Dogra state of
Jammu and Kashmir, Cunningham believes that since 1809, the British policy
aimed at setting up a powerful Sikh state across the entire land between the Afghan
kingdom and the Sutlej, which the British had designated as the empire’s north-
western border in India. They envisioned such a state as a buffer between
themselves and the Afghans. The establishment of such a buffer suited very well
the imperial interests of the British. They were concerned about the Afghan frontier
and its defence because they had become the dominant power in India up to the
Sutlej river by that time. The British feared that one or more European powers
might threaten its security in the nineteenth century as the latter too needed a state
as richly invested in the defence of this frontier as the British. The presence of a
powerful Sikh state in the area seemed to the most appropriate measure for the
British. For historical and theological considerations, it seemed unlikely for the
Sikhs to join forces with the Afghans as the two of them had a long history of
animosity.'*

During Maharaja Ranjit Singh’s reign, the policy was a resounding success.
This was due to the fact that the “Sikh State” that he established met the two
requirements of the British. One, it was capable of defending itself against the
Afghans. The second, that it maintained cordial relations with the British. Hardinge
remarks, “the Sikh Nation” under Ranjit Singh was powerful enough to protect the
Afghan frontier, and ‘so hemmed in by natural boundaries, that it could never

increase its power to the point of being an object of jealousy to us’.!>

Following Ranjit Singh’s death in 1839, the ties between the East India
Company and the Sikhs loosened as the two necessary conditions for the success
of British policy began to fade. Kharak Singh, his ambitious son, Nau Nihal Singh,
and the powerful wazir, Dhian Singh Dogra, had all contributed in espousing a
strong anti-British sentiment in Lahore.!®

It was during this time that one of the foundations of the British policy
directed towards the buffer Sikh state began to erode, necessitating the creation of
a new powerful kingdom on the north-western boundary, which the Dogras had
then occupied. Puri contends that the British choice of a Hindu king for the Muslim-
majority Kashmir under the Treaty of Amritsar seems purposeful. It appeared that
a Hindu monarch had been intentionally placed on Muslim people to keep a check
on each other’s ambitions.

While the Hindu ruler restrained emotional and political ties among the
Muslims of the state, the mounting Muslim discontent within the state was
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exploited by the British as a reason to intervene in its affairs. The state’s Muslims
often turned to the Resident or the Viceroy for the redressal of their grievances
against their own ruler.!” Many historians argue that although the Dogras were the
rulers of Kashmir, ‘the common Kashmiri people felt that Dogras considered

Jammu as their home and the valley of Kashmir as a conquered territory’.'®

‘The Maharaja was awarded this bargain kingdom for two reasons: first, he
aided the British in their orderly withdrawal from the catastrophic British Afghan
invasion. Second, after the loss of the Lahore Kingdom in the Anglo-Sikh war of
1845, Gulab Singh promised to preserve British interests in the Punjab’.!” Prem
Nath Bazaz put it well when he noted that the Dogras were not like previous rulers
of Kashmir as, ‘they established a kind of Dogra imperialism in the state, in which
the Dogras were raised to the position of masters and all non-Dogra communities

and classes were relegated to subordinate status’.?°

Maharaja Gulab Singh played an indispensable role in consolidating the vast and
culturally diverse territory of Kashmir, extending from the plains of Punjab to the
Pamir plateau. However, his health was seriously affected due to oedema in early
1856, prompting him to abdicate the throne in favour of his son, Ranbir Singh.

On 20 February, 1856, Ranbir Singh at the youthful age of twenty-six
became the Maharaja of Jammu and Kashmir state, while Gulab Singh took over as
the governor of Kashmir. Ranbir Singh’s sovereignty was soon recognized by the
British the same year. Gulab Singh breathed his last the following year. Due to the
strategic significance of the state, the British proposed to appoint a Resident in
Kashmir but Maharaja Ranbir Singh declined the proposal thus asserting his
sovereignty.

External trade of Kashmir attracted special attention of the British as this
was crucial both politically and economically within their imperial interests. The
British sought to limit the Maharaja’s influence over the frontier hill states and
discouraged expansionist policies towards the hill tribes whom the Dogra durbar
viewed as ‘refractory’ tribes. The Maharaja had maintained strategic diplomatic ties
with Russia, Nepal, and Afghanistan during his reign. Recognizing the geo-political
significance, he fostered cordial relations, particularly with Russia, to counter
British influence in the region. His diplomatic acumen solidified alliances, ensuring
stability and trade opportunities. With Nepal, Ranbir Singh cultivated a mutually
beneficial relationship, fostering cultural exchanges and confirming to the trade
routes. Additionally, he maintained friendly ties with Afghanistan based on mutual
respect and cooperation. Ranbir Singh’s astute diplomacy contributed to regional
stability and enhanced the socio-economic prosperity of Jammu and Kashmir.

In beginning of 1852 an Officer on Special Duty was appointed followed
by the appointment of an Agent at Leh in 1867. With the preponderant influence
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and interference of these officers, the Maharaja was advised against further
expansion. It is to be observed that the power and authority of these officers were
considerably enhanced in subsequent years. By 1872, the enforcement of new
regulations had authorised the British officer in Srinagar to permit or prohibit any
British subject to reside in Kashmir. The powers of the officer were akin to that of
a first-class magistrate to fulfil deep politico-economic interests of the British.

By foisting the British Resident in Kashmir in 1885, during the reign of
Maharaja Pratap Singh, the successor of Maharaja Ranbir Singh, the British
progressively solidified their presence in Kashmir. It has been observed that
common villagers led a miserable life due to the measures of extortion and exaction
of exorbitant rates of rents charged from them by the wealthy money lending class.
The state on its part remained indifferent towards the concern of the common
people and claimed itself to be the owner of all land and produce while considering
the farming and other ‘producing classes’ to be merely the tenants.?! Ever since the
British Resident made his presence and participation felt through interference in
administrative affairs of the state, his position became certain, thus, paving the way
for the era of the Residency Raj in Kashmir experienced from 1885 to 1947.

The last Dogra king, Maharaja Hari Singh, soon after ascending the throne
in 1925 worked with great vigour and zeal. In the early years of his rule, he took a
keen personal interest in the welfare of the people. He went out to attend several
public ceremonies. He visited the district headquarters to connect closely with his
subordinate officials. He personally visited countryside to know the concerns of
people living there. All this presaged well and enabled him to take up welfare
activities for his subjects. However, the discrimination against the community of
Muslims, which had been already existing since the commencement of the Dogra
rule, became more conspicuous and pronounced now. The Kashmiri Muslims felt
deeply alienated which led to the formation of the “Kashmir for the Kashmiris”
campaign. The campaign was supported by the Muslim educated class of
Kashmiris. Hari Singh began to build a Rajput oligarchy with the help of certain
short-sighted Rajputs. He offered to the mediocre Rajputs, the high administrative
offices and the posts. More than sixty percent of the gazetted military posts were
also offered to the Dogras, primarily the Rajputs. This invidious distinction
eventually was becoming in tolerable and cries of criticism from various corners of
society, initially vague, were raised in protest of Maharaja Hari Singh’s actions.

Many incidents of communal frenzy took place during Maharaja Hari
Singh’s tenure which impacted Kashmir’s politics. The Khutba?? incident happened
in Jammu on 29 April, 1931 when a police officer named Khemchand unduly
interfered with the recitation of the Khutba during the celebration of Id-ul-Bakar in
Jammu. He was suspended and the incident was reported to higher officials in the
police force. Khemchand’ saction was denounced, and several members of the
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Muslim community criticised the state administration for discriminating against the
state’s Muslims.? In another incident on the same day in Dagore, in Samba district
(around fifteen miles from Jammu) the Eid Namaz was delayed due to police
intervention over the use of a water tank for ablutions by the Muslims. Similarly
certain Muslim books are believed to have been desecrated by a Hindu head
constable?* during an incident on 4 June, 1931 in police lines area. Though the
charges against the head constable were dismissed, a few pages of the Quran are
said to have been discovered in a Srinagar drain.?®

On 21 June, 1931, Abdul Qadir Quraishi, a non-Kashmiri Muslim from
Peshawar who had come to Kashmir to serve a European visitor, T.B. Butt, and was
later alleged to be an Ahmadiyya, delivered a seditious speech (exhorting the people
to fight oppression) during a meeting of Kashmiri Muslims at the Shah-e-Hamdan
shrine. The police detained him on 25 June under Sections 124-A and 153 of the
Ranbir Penal Code, alleging that his speech was meant to discredit the
administration and incite communal violence.

In his memoirs, Sheikh Abdullah records:

No one realised the significance of Abdul Qadir’s outspokenness.
The incident had the same impact on our movement that the
massacre at Jallianwala Bagh of 1919, had on the movement of
Indian independence.?®

Hari Singh’s government discriminated sharply with the Muslims under
solidification of the Arms Act in 1940 as it ordered the disarming of Muslims of
the entire state, but allowed Hindu Rajputs to own one firearm with enough
ammunition for each household for religious rituals and worship. This might have
been done by the Maharaja with an intention to keep the armed Pretorian guards in
the state against the growing wave of popular demand for freedom. With Hari
Singh’s pro-Dogra policies in place, the inhabitants of Jammu, notably the Rajputs,
dominated the top jobs, while Pandits were hired as clerks to fill the vacancies left
by the Punjabis. The Muslims, however, largely were conspicuous by their absence
in these jobs.

Mabharaja Hari Singh’s policies significantly impacted communal relations
in Jammu and Kashmir, contributing to a legacy of communal tension and division
that may be felt in the present day. While his efforts for modernization aimed at
socio-economic development of the state, his failure to address the political and
communal aspirations of the Muslim majority, coupled with perceptions of
favouritism towards the Hindu minority and more specifically towards the Rajputs,
created an environment of mutual mistrust and conflict. The effects of these policies
are evident in the ongoing communal and political dynamics of the region,



underscoring the complexities and challenges of governance in a diverse and
politically sensitive state.

The Dogra rule in general is alleged to be oppressive and unsympathetic
towards its subjects. The burden of taxes was too high for the commoners. The
method of collection of taxes was highly callous. A majority of common people
were driven into the state of impoverishment largely because of the fact that at least
eighty percent of them were sunk under heavy debts.?’

The Dogra Ruler’s Stand towards Accession of Kashmir

In 1947, the British Indian Empire was divided into two independent
dominions, India and Pakistan, with the Muslim majority portions forming Pakistan
and the non-Muslim majority areas forming India. Kashmir, or more precisely, the
princely state of Jammu and Kashmir, was no different from the other 560 princely
states that make up “princely India’. The princes of the States had entered into
relations with the British through various treaties and sanads which had enabled
them to enjoy in ternal autonomy, though the British had designed means to
intervene in the internal matters of the State thus controlling them indirectly. Other
than these States, the rest of India was administered directly by the British. As the
British colonialism in India neared its end during 1947, the princely states were
offered the option of joining either India or Pakistan or maintain their independence
by making appropriate political alliances with their more powerful neighbours.

Many native leaders of India including Acharya Kriplani, the President of
the Indian Congress, the Maharajas of Princely States of Faridkot, Kapurthala, and
Patiala, the rulers of the Punjab hill states, many of whom had already opted to join
India, sought to convince the Maharaja of Kashmir to join India during
independence. Lord Mountbatten, the Viceroy of India, proposed several guidelines
to facilitate the accession of Princely States to India or Pakistan. The two important
documents, ‘Instrument of Accession’ and the ‘Standstill Agreement’ had been
prepared for the same cause. The native Princes had been advised to make decision
of accession of their State by keeping in view their states’ geographical location
and the demands of the people.

In 1947, Lord Mountbatten proceeded to Kashmir with his plan and Gandhi
trailed him. All the efforts to integrate the state with India remained unsuccessful.
However, the state Prime Minister, Ram Chandra Kak, who took the stand in favour
of an independent Kashmir, was replaced by the Dogra named Janak Singh. In mid-
October, Prime Minister Janak Singh was further replaced by Indian Congress
nominee, Mehr Chand Mahajan, who was promised that military assistance would
be made available to him at his discretion. The Muslim community was instructed
to disarm itself as a part of a scheme by the Maharaja. The Kashmiri people resisted



the Maharaja’s effort to disarm the Muslims. Simultaneously, the Maharaja began
bringing the Hindus and the Sikhs from East Punjab to Kashmir.

Meanwhile, the Maharaja had reached the Standstill Agreement with India
and Pakistan on 15 August, 1947. Under this agreement, the Pakistan’s government
agreed to take over the post and telegraph systems in Jammu and Kashmir and also
to provide the state with food and other critical supplies.”® On 15 August 1947,
while Pakistan signed the agreement, India requested the state to send delegates to
Delhi for negotiations. It is noteworthy that no Standstill Agreement was ever
reached between the state and India. As the Maharaja dithered, rioting began in
Jammu and Poonch, where the local Muslim populace sought to join Pakistan.’A
similar uprising occurred in Gilgit’s northern hill regions.

Pakistan violated the cease-fire agreement by refraining food and other
basic supplies from reaching Jammu and Kashmir through its territory. As a result,
the standstill agreements that the state was attempting to reach with the two nations
at the same time were disrupted.>’ The atrocities committed by the Maharaja’s
forces, as well as the Sikh and the Hindu gangs, enraged Kashmiri and Pakistani
Muslims. On 22 October, 1947, tribesmen from Pakistan’s tribal districts entered
Kashmir to aid their co-religionists in distress. Under Pakistan’s pressure, the state
devolved into a war zone, but the Indian government intervened. As a result, on 26
October, 1947, the Maharaja of Kashmir opted to join India and signed ‘the
disputed Instrument of Accession’. Since Muslims formed a majority of the
population in Kashmir, Pakistan’s government was vehemently opposed to this
decision.

The communal polarization that emerged during Hari Singh’s rule
continued to manifest in various forms, including political movements, demands
for greater autonomy, and in some cases, the calls for secession. The deep-rooted
mistrust and suspicion between communities over the time made the resolution of
the Kashmir conflict more challenging thus becoming a significant factor
responsible for the instability and violence in the region in the contemporary times.

Conclusion

A historical analysis of the journey of Dogra rule from the Punjab to
Kashmir reveals that the Kashmir issue, deeply rooted in history, emerges as a
ground of multifaceted power struggle, strategic manoeuvres, and politico-
economics agacity. Kashmir’s trajectory since its inception as an independent and
oppressive state under the Dogras till its contentious accession to India reflects the
strong connection of the British and the Dogras as the key players with the Central
Asian politics involving Afghanistan, Russia, and Nepal. Evincing the deep
politico-economic interests, the British had appointed in Kashmir, in 1852, the
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Officer on Special Duty, then the Agent at Leh in 1867 and then the British Resident
in Kashmir in 1885, thus unleashing the Residency Raj from 1885 to 1947.

Maharaja Hari Singh’s decision to accede to India, ignited a protracted
conflict that continues to shape the geopolitical landscape of South Asia. The
Kashmir issue serves as a microcosm of larger geopolitical dynamics, with regional
powers vying for influence and control over strategic territories. The intricate
interplay of historical grievances, communal tensions, and geopolitical calculations
underscores the complexity of ‘the Kashmir conundrum’. The Abrogation of
Article 370 in August 2019 is an attempt towards resolving the Kashmir issue.
However, efforts towards a lasting resolution of Kashmir issue must reckon with
the region’s complex history, address of the concerns of the Kashmir residents for
treading the path of reconciliation and peace.
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Indebtedness and Transfer of Land in the Colonial Punjab
*Sukhdev Singh

Abstract

The research paper examines indebtedness, mortgage, and land sale in colonial
Punjab from 1901 to 1947 and focuses on the post-1900-Act period. The alienation
of land did not commence after the annexation of Punjab, rather, several incidents
of the transfer of land are known from the period prior to 1849. The British rule
abolished checks on the sale of land to outsiders and non-agriculturists in the latter
half of the 19" century, which caused transfer of land from landowners to
moneylenders at large scale and this situation created grave concern among the
British officials. They recruited army personnel from agricultural tribes and for
their land’s protection, there was a need for legislative measures. It resulted in the
enactment of the Punjab Alienation of Land Act of 1900, which aims to prevent land
mortgages and transfers to money-lenders due to landowners’ indebtedness in
colonial Punjab. The major law related to land was The Punjab Alienation of Land
Act categorized Punjabi society into agriculturist and non-agriculturist tribes, and
made non-agriculturists ineligible in the land market. This act aimed to solve the
issue of indebtedness and transfer of land. But, the problem of indebtedness and
transfer of land in the Punjab remained the same throughout the colonial period.

Keywords: Colonial Punjab, Alienation of Land Act, Zamindar, Sahukar, Benami,
Moneylenders, Unionist Party.

Introduction

The colonial state gave benefits to those who could help them in various
ways and ignored those who were not valuable for them in the continuity and
stability of their imperial rule. The agriculturists were collaborators of the colonial
state and their protection was considered necessary by the British authorities. So,
the Punjab Alienation of Land Act 1900 (hereafter PAL Act 1900) was passed to
stop the alienation of land from agriculturists to non-agriculturists. The terms were
created under this act to define the people who would be the holders of land.
Agriculturists were under a high amount of debt, and that was a serious concern for
British rule because the army personnel were recruited mainly from this group.
Their indebtedness became a major threat to the colonial state. The land transfer
was taking place because of the indebtedness of the peasantry. For payment of land
revenue, peasants used to take loans from moneylenders. With time, the amount of
the loan increased, and when they failed to pay back loan, they had to sell the land

*Ph.D., Senior Research Fellow (SRF), Department of History, Panjab University, Chandigarh, 160014, India |
Email:sukhdevsinghanoop@gmail.com
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to moneylenders. To stop the land alienation, the act was passed in 1900. This has
been analysed in this paper to see how, after 1900, it impacted the mortgage of land
and alienation of land at the provincial level. The main objective of this research
paper is to study the issue of indebtedness and find out the land under mortgage,
and to analyse the alienation of land after 1900. This paper studies the relationship
between indebtedness, mortgages, and the alienation of land in the colonial Punjab.

Historical insights

The PAL Act 1900 was passed to stop land from being sold from
landowners to moneylenders. It was stated that this would curb the indebtedness of
the peasantry. The British believed that the restrictions on land transfer would
decrease the power of the moneylenders and stop the land transfer from cultivators
to moneylenders. According to Norman G. Barrier, the desired restriction on land
transfer to non-agriculturist groups was fulfilled. Sales to non-agriculturists ceased
after 1901, and mortgages outside the notified agriculturist tribes were reduced. The
land was alienated to the rich agriculturist class because they were economical
strong enough to give loans to fellow cultivators. On the failure of the loan, their
land was alienated to the agriculturist landlords. Hirashima Shigemochi argues that
moneylenders were practically wiped out of the land market by this act, and with
the passing of the PAL Act 1900, the economic power of the professional
moneylender decreased.! The price of land was increased after the Act of 1900, but
the wealth of small peasants did not match the expenditure of their daily life. As a
result, the land of small peasants was bought by wealthy agriculturist and landlords,
and this act, therefore, benefitted the rich landowners in the Punjab’s countryside.

M. Mufakharul Islam talks about the professional moneylenders, saying that
they were not actually wiped out of the land market.> He mentioned in his paper
that the non-agriculturist moneylenders remined active in the land market. They
were taking the land from agriculturists in various ways. They learned to contravene
the Act to enter the land market. Ian Talbot has opined that the PALAct of 1900 not
only ceased the increase in expropriation of the impoverished landowners but also
encouraged inter-communal political cooperation by giving concentrated
expression to Muslim, Hindu, and Sikh cultivators’ common economic interests.>
The Punjab Unionist Party supports the agriculturist’s interest. However, the land
continued to be transferred to non-agriculturists and agricultural landlords. Due to
the small earnings, the condition of peasant deteriorated. The Unionist Party made
the law to save the agriculturist landowners from the indebtedness and transfer of
the land. So that marginal peasants could be protected.

Neeladri Bhattacharya talks about the land market and says that the
emergence of a land market led not only to the dispossession of a large section of
the agricultural population but also to the concentration of agricultural capital in
the form of land in the hands of a section of landlords and rich peasants.* Guilhem
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Cassan highlighted the point that, after the PAL Act 1900, the identity was
manipulated by the moneylenders and others who were not listed under the list of
“agricultural tribes”.’ The moneylenders wanted to earn from the land market, and
other dependent castes wanted to take benefits from the land market, which would
increase social prestige in social affairs. Imran Ali’s work reveals that in canal
colonies, land was primarily given to agriculturist tribes and sold at auctions to
others, regardless of their occupation.® In the canal colonies land granted to the
small peasant proprietors, yeoman farmer, and landlords. The aim of colonization
was to relive the pressure on the land in the province from those districts where the
population was largely congested on the land. There was a significant economic
growth in Punjab under British rule, still this region remained underdeveloped. The
British's exclusive right over land grants in Punjab solidified their political position.
The author suggests that if resources were used for agriculture instead of military
purposes, Punjab's economic form could have changed by the mid-twentieth
century. However, the expansion in agriculture did not establish a social base for
rapid changes, as the British’s class structure created a hostile environment for
economic change.

Indebtedness and Transfer of Land

The Punjab was mainly a region of peasant proprietors, and the problem of
indebtedness was almost entirely the problem of how to maintain the peasant
proprietor free and comfortable control over his land. The PAL Act, 1900 (XIII of
1900) came into force on June 8, 1901.7 It was passed to check the alienation of
land from the agriculturist tribes to non-agriculturist tribes. When the PAL Act,
1900 was implemented, the Punjab government viewed it as the onset of the new
era in the province.® In the aftermath of legislation, there was debate in the official
circles about how far the real objectives were achieved. The consensus among
British officials was that the PAL Act, 1900 had discouraged the lending activities
of professional moneylenders.’

The question is how the act dealt with the indebtedness issues. The land was
passed to moneylender due to the indebtedness of landowners. The reasons for
indebtedness were the same as before: small holdings, social ceremonies’
expenditure, law suits, land revenue, natural calamities like famine, drought, and
the fall of prices during the depressions. These reasons led to lower earnings for
small landowners and tenants; they were forced to borrow to fulfil their daily needs.
But inquiries made in the 1920s revealed that debt continued to mount and money-
lending continued to flourish.!” The chief problem in banking in Punjab was
moneylender. In 1929, H. Calvert calculated the number of moneylenders at about
40,000. The agriculturist moneylenders, excluding those who advanced money only
against mortgage, numbered about 19,000.!! According to the Punjab Banking
Enquiry Committee, there were 55,000 moneylenders who depended solely or in
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part on money lending. The moneylenders lent money to the peasants on the
security of land.!? Two inquiries were conducted by the Co-operative Department
to ascertain the number of agriculturist moneylenders in Punjab: the first inquiry
was conducted in 192627 and the second inquiry in 1927-28. The inquiry shows
that the business of moneylending continued to grow, which created a problem for
landowners. About 75 percent or more of the land mortgaged in the last 25 years
had been mortgaged to agricultural tribes, and the total mortgaged debt of the
province in 1929 was about 59 crores. The tree-fourth of this sum, i.e., about 45
crores, was due to agriculturists.'?

In certain districts of Punjab province, agriculturist mortgages were able to
secure double the amount compared to non-agriculturist mortgages. Net mortgage
debt was only 40 percent of the total, and though it varied from district to district,
there were only two districts in which it was more than 50 percent.'* According to
the Punjab Land Revenue Administration report of 1921, the mortgage debt of the
province was ascertained to be 34 crores.!> But the Punjab Provincial Banking
Enquiry Committee, 1928-29, inquired that the chief basis of this calculation was
the usufructuary mortgage debt of the province, which in 1921 was ascertained to
be 36 % crores, and by 1928-29 it had risen to 63 crores.!® Around 9000 cases
belonged to Jallandhar and Hoshiarpur, where the mortgage debt appeared to be
more common than anywhere else. In the two districts, the net mortgage debt was
over 60 percent of the total, against only 37 percent in the north and less than 30
percent in the south.!” The total debt of proprietors was fifty-five crores, as per the
inquiry made in 1918-19. The agricultural debt in Punjab in 1921 was estimated at
90 crores, 75 of which were considered due to the proprietors.!® In 1921,
approximately 45 percent of total agricultural debt was mortgage debt, which
increased to 50 percent by 1929.

According to Malcolm Darling “total debt was 75 crores, which was fifteen-
and -a-half times of land revenue.” The total debt of the Punjab’s proprietors was
about 120 crores, which was 22V times the land revenue of the province.!” Many
big proprietors as well as small ones were in debt, and in both cases, mortgages
were only 40 percent of the total. The larger proprietors owed Rs. 570; their debt
was only 10 times the land revenue, while the corresponding figures for the smaller
proprietors were Rs. 310 and 27. The distribution of debt over different sections of
the agricultural population was estimated by Malcolm Darling in 1921 in the
following ways: Larger proprietor (owing over 8 acres): Rs. 570 per head; small
proprietor (owing less than 8 acres): Rs. 310 per head; occupancy tenants: Rs. 290
per head; and tenant-at-will: Rs. 135 per head.?® The rich may have borrowed
because their prosperity made them reliable borrowers, but for the poor, prosperity
was not the cause of their indebtedness.?! Darling’s famous study which argued that
there was a connection between prosperity and debt, it became quite the popular
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thing to argue that in Punjab indebtedness was caused by prosperity.?? Darling's
argument was more sophisticated, highlighting the difference between debt causes
for the poor and the rich and the differential burden it carries.

The total agricultural debt in 1921 was 90 crores; it increased by 45 crores
in eight years, and the increased debt was 135 crores in 1929. Whereas the
proprietors’ debt was 117 crores and the tenant and farm servants’ debt were 18
crores.?® The Punjab Banking Enquiry Committee reported in 1930 that the total
debt had risen to 177 crores, with half of it being usufructuary debt. The debt’s
multiple of land revenue was Rs. 19 in 1921 and Rs. 27 in 1929. The debt per
cultivated acre was Rs. 31 in 1921 and Rs. 45 in 1929.24 The debt per head of those
supported by agriculture was Rs. 76 in 1921 and Rs. 104 in 1929. According to the
Board of Economic Enquiry, Punjab, ‘the mortgaged debt in 1935-36 was Rs.
34,101,433. From 1931-32 to 1935-36, the average mortgaged debt was Rs.
44,245,037. Next year, in 193637, mortgaged debt increased from Rs. 34,101,433
to Rs. 36,676,707. The mortgaged debt had increased to Rs. 39,993,367 in the years
1937-38.° In the year 1938-39, it decreased from Rs. 39,993,367 to Rs.
31,365,856.2°

The Provincial Banking Enquiry Committee in 1929 took views on
increased mortgage debt from the Commissioners and Deputy Commissioners. The
Commissioner of Ambala repeated the general principle that in bad years more land
was mortgaged and less redeemed, and the three Deputy Commissioners of his
Division, representing the Hisar, Ambala, and Gurgaon districts, gave this as the
only reason for increase in mortgage debt.?’ The Jallandhar division’s five districts
termed the inferior harvest of recent years as the main cause, especially the last
three years.”® The Lahore Division listed the poor crops due to unfavourable
climatic conditions and attacks by pests, as the key factors behind the fall in
agricultural produce, especially valuable crops like cotton.”” In Lyallpur, it was
stated that apart from mortgages being used to purchase lands and buy proprietary
rights in already allotted lands, the poor harvests of the last three years forced the
landowners to mortgage their lands to meet their requirements and pay the
government tax demand.*® In the Rawalpindi division, the principal cause was said
to be the slump, which began around 1921-22, and it was combined with the
decline in wartime employment in the post-war years.*! So, it is difficult to find out
what was the main cause that led to an increase in debt in the decade 1919-1929 in
terms of the expansion of credit and prosperity.>? It appears that the drought and
disease, cattle mortality, expenditure on marriage and other ceremonies, the
cultivator’s extravagance, his almost passionate love of litigation, land revenue, and
water rate payments were combined causes that forced him to take out a loan.

The second major reason for the introduction of the PAL Act of 1900 was
to prevent the alienation of land to the non-agriculturist tribes in the province. The
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Act provided for the prohibition of permanent alienation by any alienee unless he
happened to be a member of an agricultural tribe or a person holding land as an
agriculturist in the village.** The Act also made elaborate arrangements for land
mortgages or temporary alienation of land. The mortgage period of land was only
20 years after this land would be reverted to the real owner of the landholder.

Table 1
Five Years Average Mortgaged Land in the Colonial Punjab
Years Total cultivated area Cultivated area
“mortgage (Aeres) Redeemed | Mortgaged

1896-1900 | ... 233,925 339,398
1901-1905 3,357,683 178,773 179,842
1906-1910 3,299,743 274,226 211,415
1911-1915 3,239,284 250,717 225,551
1916-1920 3,130,953 276,547 232,691
1921-1925 2,925,945 218,230 258,868
1926-1930 3,214,449 163,660 271,549
1931-1935 3,734,740 129,690 295,999

Source: The Annual Land Revenue Administration Reports of Punjab 1896-97 to 1934-35.

In the immediate future after the introduction of the Act, two things
happened: first, the scale of debt decreased and second, there was a slight decrease
in mortgages. But this could not maintain the momentum in the long run. The
agriculturist moneylenders’ number increased as they took the position of
moneylenders because they were far from any restriction of the Act. It does not
mean that the moneylenders were wiped out of the land market; they were also
active. But now there was competition among the non-agriculturist moneylenders
and agriculturist moneylenders. The agriculturists were free to give money on the
security of land. The agriculturist moneylenders took mortgaged land that they
would be able to buy land on the failure of peasants to return the loan. The data of
5 years average mortgaged land is shown in tablel. The data highlights that total
mortgage increased and decreased with the years. The redemption of cultivated
mortgaged area is lower than the cultivated area mortgaged out of the total area
under usufructuary mortgage. So, the number of mortgages increased in the
succeeding years. Thus, the Act could not stop this evil.
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Table 2

Five Years Average Sale of land in the Punjab

Years Number Area transferred Price Price per acre
of (Acres)
transfers| Total |Cultivated Total |Cultivated

1896- 49,096 | 289,765 162,573 |1,31,88,800| 46 81
1900

1901- 39,682 | 227,752 135,570 |1,07,51,849 | 47 79
1905

1906- 43,430 | 216,605 121,506 |1,38,31,832| 64 114
1910

1911- 52,078 | 237,030 139,792 {2,31,69,201 97 166
1915

1916- 51,239 | 208,904 126,139 [3,25,39475| 156 258
1920

1921- 57,140 | 212,821 126,928 [5,07,90.215| 238 400
1925

1926- 64,649 | 212,835 137,934 |5,40,58,408 | 254 392
1930

1931- 74,407 | 202,978 129,470 {5,29,08,993 | 261 411
1935

Source: The Annual Land Revenue Administration Reports of Punjab 1896-97 to 1934-35.

The procedure for permanent alienation of land was mentioned in Sections 3 to 5
of the Act, which required certain permanent alienation of land. The local
government would, by notification in the local official Gazette published with the
previous sanction of the Governor-General in Council, determined that bodies of
persons in any district or group of districts were to be deemed to be agricultural
tribes or groups of agricultural tribes for the purpose of this Act.** The Table 2
shows the 5-year average number of transfers of land, total area transferred and
cultivated acres, and price per acre.

The land revenue administration reports indicate that land alienation
continued throughout the period, but at a slower rate than before. The first reason
was that the Punjab Alienation of Land Act of 1900 prohibited moneylenders from
purchasing property from an agriculturist tribe. The moneylenders were excluded
from the land market as they would mainly force the peasants to sell the land.
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Secondly, most of the period, from being free from the famine until the great
depression, agricultural prices were high.*> It was considered that the peasantry was
in a better position. Thirdly, by the end of the nineteenth century, the village
common land had been sold, and this was an important factor in the high rate
observed in the earlier period.* Finally, the rapid rise in the price of land during the
1910s and its mortgage value during this period allowed the peasant to incur much
larger debt before he was forced to sell his land.?” After the PAL Act, 1900, the sale
of land decreased. But after five years, there was an increase. This was due to large-
scale sales of land by the government in the canal colonies and it does not indicate
that there was a tendency for agriculturists to part more freely with their land.*®

The expansion of credit was influenced by the rise in land value and the
growing importance of agriculturist moneylenders.*® In the period of 1920s, the
price of land had doubled per acre. The statement indicated that substantial
investments were made. There are indications that agriculturists had a large portion
of this new wealth, and as moneylending was one of the few avenues for a villager
to invest, the number of agriculturist moneylenders had grown.*® The agriculturist
moneylender probably advanced a higher proportion of value in the case of a
mortgage than the ordinary moneylender, since, unlike the latter, his powers of
foreclosure were not restricted by the Land Alienation Act.*! The facility with
which the ignorant and unthrifty peasantry borrowed recklessly on the strength of
the improved security of land led, over time, to a reduction in their status from
proprietors to tenants.*?

The cultivated (ownership) area sold, 106,799 acres in 1916, was the
smallest that had been recorded in the last 20 years, but there was a noticeable
increase in the sale of the uncultivated land, of which 126,700 acres (ownership)
were transferred as compared with 86,690 acres, the corresponding figure for the
previous year.* In 1917, the cultivated area sold was 107,227 acres, or only 428
acres more than in the previous year, when the figures were the lowest for 20
years.** The sale of uncultivated land fell from 126,700 acres (ownership) to
112,314 acres.* In 1918, the cultivated area sold was 100,650 acres, or about 6,500
acres less than in the previous year.*® The sale of uncultivated land had also fallen
from 112,314 acres to 71,803 acres.*’ The land revenue administration mentioned
the yearly alienation of land in colonial Punjab. The land was alienated to the
agriculturist moneylenders because their income was enough to make them
powerful in the land market, and they were able to buy land.

Moneylenders and Benami Transactions

The British believed that the restrictions on land transfer would decrease the
power of the moneylenders and stop the land transfer from cultivators to
moneylenders.**As a matter of fact, the moneylenders were neither actually wiped
out of the land market nor was the success of the Act as supposed by the historians
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or predicted by the government.** Moneylenders continued to flourish in south-
western Punjab, the area where the Act was to have had the greatest effect.’® The
moneylenders continued their trade as they successfully learned to manipulate the
law. The act could be evaded by marrying into agricultural families. The land was
bought by non-agriculturists because they had surplus funds for the investment in
the land market, as it was the safest and most durable asset, yielding both annual
and capital gains.’! According to the Annual Land Revenue Administration
Reports, non-agriculturists were violating the Act by engaging in large-scale
Benami transactions. The district reports have given significant attention to Benami
transactions.

Professional moneylenders constituted single largest group of buyers, by
and large, they were richest among the non-agriculturist classes.’? They had not
only the means to pay a high price for land but also the power and influence to
contravene the Act of 1901.% The non-agriculturists would acquire land from the
agricultural classes through Benami transactions (transfer nominally in favour of
an agriculturist) by taking advantage of the rules framed under the Act in collusion
with the petty revenue staff as well as through notifications as members of notified
agricultural tribes.>* The Deputy Commissioner of Ambala wrote:

Benami transactions were becoming numerous in the district,
especially in the Ambala, Jagadhri, and Naraingarh tehsils. The
names of zamindars were entered in the revenue papers, yet the
actual landlords were Banias, who took produce or realized rents
from the tenants. It had not been possible to collect accurate
statistics of such transactions because many members of the
subordinate revenue agency, being of the same class, sympathize
with the Bania, but in Naraingarh Tehsil alone, there were 54 such
transactions of sale for Rs. 9,000 involving an area of about 150
acres and 19 of mortgage for Rs. 3,175 for an area of about 50 acres
during the year under report. The above figure was only a fraction
of the evil that was being wrought. Though the Banias were not in
possession of such lands, they had managed to get themselves
entered as tenants-at-will at revenue rates. Such fictitious tenants
were ordered to be struck off by the Director of Land Records, and
his orders were being carried out as cases came to light.>

The Benami transactions appeared to be on the decrease, but the Deputy
Commissioner, Multan, thought there was still a considerable amount of transfer in
his district, which was contrary to the provisions of the Act.>®

The Annual Land Revenue Administration Report of 192829 admitted that
“non-agriculturists continued to defeat the objective of the Act through Benami
transactions... It would be difficult to estimate the extent of Benami transactions,
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but the practice undoubtedly prevails in many districts. The problem they offer was
beset with difficulties: detection was not easy when both parties concerned had
arrived at a collusive agreement”.”’ Sometimes non-agriculturist creditors get the
land of their agriculturist debtor transferred in favour of another agriculturist whom
they can trust and receive the rent of the land from his nominee.® The Punjab
Unionist Party represented the interest of the agricultural classes.’® This party had
become a strong critic of this mode of evading the Act of 1901. The Unionist Party
fought the provincial election held under the Government of India Act of 1935 with
the objective that steps would be taken for the prevention of Benami transactions
and the solution of other problems of the peasants, particularly the question of
debt.®After the elections, the Punjab Unionist Party formed the provincial
government, and the Unionist Government enacted Act X of 1938, commonly
known as the Benami Act’.%! In this Act, Section 13A was attached to curb
anonymous transactions.

After the Act of 1900, the small landholders turned to their fellow
agriculturists for borrowing. They gave loans to the small agriculturist on the
security of land. The small peasants were forced to take out loans because they had
to pay land revenue at a fixed time. There was a lot of other daily expenditure by
the peasants; for this, their small holdings would not provide enough income to
cope with their expenditure. The mortgage of land to the agricultural landlords was
the first step in the acquisition of land. When the small peasants were not able to
pay back the borrowing, the land was transferred to the agricultural landlords. There
was also a need to protect the smallholders from the landlords. They were buying
the land from the small landholders. There was a need to protect them through law
in the eyes of the Unionist Party. The Third Amendment of the 1900 Act, also
known as the “Zamindar-Sahukara Act” was introduced in 1938.5% It was observed
that agriculturist moneylenders could be “as rapacious in their methods of
compelling their debtors to part with their lands. This Bill was intended to check
the permanent alienation of land to agriculturist moneylenders by their debtors and
is a stop towards the agriculturist moneylenders being placed for the purposes of
the Punjab Alienation of Land Act in the same position as non-agriculturists in the
matter of permanent alienation of land under this Act.”%> Chhotu Ram®* claimed
that by putting an effective check on the buying up of the land of agriculturist
debtors by their Zamindar-Sahukars, the Unionist Party has given ample proof of
their genuine interest in the welfare of the small peasants and backward classes.®’
But the Act could not stop the money-lending activities of the agriculturists. The
conditions of the Punjab peasantry remained the same throughout colonial Punjab,
despite the laws made for their protection. The land continued to be sold to the
landlords because they had surplus money and power.
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Conclusion

The PAL Act 1900 aimed to free landowners from moneylenders’ clutches,
but debt continued to mount in the 1920s. Net mortgage debt was only 40 percent
of the total, with only two districts having more than 50 percent. The Punjab Land
Revenue Administration reported a mortgage debt of 34'% crores in 1921, but
usufructuary mortgage debt increased to 63 crores by 1928-29. The total
agricultural debt increased by 45 crores in eight years and 135 crores in 1929. The
Act of 1900 did not protect landowners from indebtedness and land transfer issues.
Moneylenders took land under mortgages for 20 years and alienated it in their own
name by evading the act. The Act allowed agriculturist moneylenders to legally
transfer land, making them powerful and debarring moneylenders from the land
market. Despite amendments of the 1900 Act for peasantry protection, the problem
of indebtedness and alienation continued throughout British rule in Punjab. The
conditions of small holders remained the same; they became tenants-at-will.
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Regal Reflections
The Art of Royal Portraiture and its Enduring Legacy

* Deepti Verma

Abstract

The ruling class has always laid emphasis on the projection of a certain image of
it through the symbolic representation of power, which till the Mughal rule was
executed in a conceptual fashion, however, under the dominance of the Europeans,
the new symbols were evolved to manifest the power: for example medals, honors
and badges were constantly pinned to the chest of the monarchs. Moreover, this
became the most preferred manner of depiction of the self— as it aimed at a common
goal through the rule of various sovereigns, which was to unify the subjects of their
respective kingdoms under one particular ruler. The examples of the same can be
witnessed in Princely Punjab, where the art of Royal portraiture has influenced the
psyche of the people and made them constantly feel like subjects of the rulers; and
it has left a legacy that will continue to assert itself for the ages to come.

Keywords: Royal Portraiture, Mughal Art, Humayun, George V, Queen Victoria,
Maharaja Rajinder Singh, Maharaja Bhupinder Singh, Raja Randhir Singh,
Maharaja Hira Singh, Delhi, Patiala, Kapurthala, Nabha, Punjab.

A portrait is traditionally defined as ‘a likeness of a person’,! while the goal of
creating it is not to capture the ‘outward appearance’ of an individual, but ‘to make
something corresponding to that essential image of the man that the mind has in its
conception of him.”® Indian art has primarily been religious in nature* through
centuries to get eventually transformed into a subject matter which was rather
secular’ and one major non-religious category of art includes portraiture.

Tradition of Royal Portraiture in India

Royal portraits have been around in the peninsular subcontinent of India since the
third century B.C.E. — however the very earliest among them are not in a visual
format, but a literary one, in the form of Ashoka’s inscriptions. This might be an
Iranian influence, wherein Darius wrote very highly about himself — whereas the
Ashokan edicts exemplify his repulsion from bloodshed post the annexation of
Kalinga.® A similar representation of self-image can be observed during the reign
of Kushana rulers in the form of sculptures and coinage’, along with the widespread
dynasty of the Guptas who too endeavored to present their subjects with ‘symbolic
references to the valour and invincible prowess of the sovereign’® on their coins.

“Junior Research Fellow (JRF), Ph. D. Research Scholar, Department of Art History & Visual Arts (AHVA), Panjab
University, Chandigarh.
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The continuity of this tradition of portrait-making by the royals through numerous
generations does not seem to be done without a purpose.

The vulnerable border of Punjab, the North-West Frontier Province (N.W.F.P.), has
always been a victim of repeated invasions® from foreign lands. Post a long-drawn
iconoclastic period of the Sultanates, the area witnessed the rise of the Mughals and
also a large production of royal portraits through their lineage. Though belonging
to the Islamic faith, wherein representation of all sorts of figures is prohibited!?,
Humayun (r. 1530-1556) is accredited for the acceptance of physiognomic
representation among the Mughals.!! The successive rulers continued this fervor of
art and commissioned countless portraits of themselves!? — which seemed to be a
representation of their own enthusiasm for the arts at the surface level, however this
passion can also be seen as a deliberate attempt of projecting their own image on
their subjects, along with illustrating the history under their control in order to
continue to present themselves in a certain manner.

Through several years that followed, the times became tough for the subsequent
Mughal rulers due to continuous disintegration of the empire and lack of allegiance
with other chieftains — leading to the rise of the Sikhs in the North western part of
the Indian subcontinent by the end of the 18" century.'> The Sikh kingdom of
Lahore could not survive the constant pressure from the British and the internal
power struggles'*, hence the latter succeeded at taking over the kingdom and also
the British become a dominant power in the region. In spite of the change in
authority, the tradition of portrait-making did not die out — since the symbolic
representation of virtues and the
reinforcement of status was still
a requirement in order to
propagate a favorable public
image. However, the typical
Indian  conceptualism  was
replaced by European
naturalism'® and the physical
representation of intangible
notions became an apparent
feature of the British imperial
portraiture and influenced the art
of royal portraiture in India as
well.

-

Fig 1: Georgeu Vo (1914); Charles Sargeént
Jagger;Marble;Sculpture: 18ft high; Pedestal: 43.5ft
high; Coronation Park, Old Delhi, India.
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Royal Portraiture of =

British  Monarchs in
British India and Princely
Punjab

The consequent supremacy of
the colonials resulted in the
creation of their portraits and
became a common element of
Indian art. One such example is
a marble sculpture at the
Coronation Park of Old Delhi'¢
representing George V (r. 1910-
1936) (Fig 1).!” The monarch is
quite evidently witnessed in his
ceremonial robes from the
Delhi Durbar of 19118,
adorned with Edward the
Confessor’s Crown!®, “The
Most Exalted Order of the Star
of India’®® and ‘The Most
Eminent Order of the Indian
Empire’.?! All of these elements
are responsible for building the
image of the ruler among the
natives and  exhibit  his
‘conspicuous merit and
loyalty’?? represented by these
adornments, acting as physical

manifestations of ===

unquantifiable  qualities —
unlike the royal portraiture of
the Indian kings.

Post the demise of the central
figure of the colonial era, Queen
Victoria (r. 1837-1901) on
January 23, 1901, a large
number of statues were erected

Fig 2: Queen Victoria (1903)
F. Derwent Wood;Bronze;Sheesh Mahal, Patiala,
Punjab; India.

in India and around the world to mark the cultural tapestry weaved by her?® ‘with
the intention of fortifying the imperial rule in the local psyche’.?* This tradition of
erecting sculptures of rulers continued on the lands of Punjab as well and similar
representations of knighthood can be seen in the premises of Sheesh Mahal,

29



Patiala®®>  where  the
commemorative sculpture
of QueenVictoria (r. 1837-
1901) (Fig 2)* can be seen
— wearing her decorations
of achievement in the form
of ‘The Most Noble Order
of the Garter’?’, ‘The Royal
Order of Victoria and
Albert’?® and ‘The Imperial
Order of the Crown of
India’.?® On approximately
two-feet high pedestal,
stands her life-sized statue —
standing tall and gazing far

Fig 3: Photograph of Lord Curzon unveiling the statue of into the distance. Her head

Queen Victoria by Mr. Derwent Wood at Patiala 'S adorned by St. Edézvard the
(November 1903) Confessor’s crown’’and her

left hand is extended
outwards, seeming as if she is holding something — probably the Sovereign’s Orb,
which is absent here but can be spotted in the photograph clicked during the
unveiling of the sculpture by Lord Curzon (Fig 3)*! in 1903. Along with her pearls
and sash, she is shown wearing her coronation attire adorned with her insignia —
exhibiting the qualities of magnificence and grandeur.

bridgeman
ART CULTURE HISTORY

Unlike the Indian royal subject matter, which constituted of battle and hunting
scenes in order to showcase the courage and victories of a ruler, the European art
introduced the viewers with a more sophisticated fashion of doing the same — as
they witnessed the head of the country wearing their achievements in the form of
beautiful embellishments pinned to their formal apparels — adding on to the
grandeur of the image. One major reason of this subtle, yet impactful representation
could be the dominance of the academic art in Europe spanning from the 17 to the
19" century®? - with qualities of realism, formalism and a balanced depiction of
expressions. Such representations influenced the royal portraiture of the country
and a significant amount of impact can be observed in the portraits commissioned
by the royals of the princely states of Punjab as well — however, their portrayal can
be seen as an amalgamation of the Indian style of portraits and the newly introduced
style taught at the European academies based on what they considered to be as the
classical standards of art.
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Royal Portraiture in Princely Punjab
While observing the portraits depicting the royals of princely Punjab, one can quite

easily sense the attempt of
showcasing oneself as an
authoritative figure in the
eyes of the public — to the
extent of imposing such a
persona on the viewers.
Not only this, the same
resulted in the change of
taste of the Maharajas of
Punjab and increased
influence as well as
acceptance of western
aesthetics.”® The same is
exemplified by the
presence of two
commemorative  marble
sculptures in the Baradari
Garden®* and  Sheesh
Mabhal, both situated in the
erstwhile royal city of
Patiala. The former site
consists of an imposing
statue of Maharaja
Rajinder Singh (r. 1876-
1900), while at the other
location, the sculpture
commemorating his son —
Mabharaja Bhupinder Singh
(r. 1900-1938) — placed on
a plinth. Both these works
comprise the qualities of
academic European style
of sculptural art, clearly

Fig 4: Maharaja Rajinder Singh
Marble;Patiala, Punjab; India.

influenced by the sculptures of British royalty displayed in the city.
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The sculpture of Maharaja
Rajinder Singh (Fig 4)*
echoes naturalistic qualities
and an attractive
representation of the
decorative elements — such
as, ‘the pearl and diamond
necklaces, medals,
decorations and tassels.”*®
While the figure seems
absolutely static and frontal,
a foot extended outwards
provides it a tinge of ease —
however, this cannot be
mistaken for any less power
and authority that the figure
is apparently suggesting in
volumes. An extremely
fascinating structure inside
which this statue is placed is
a ‘neo-Gothic canopy’’,
adding on to its grandeur — a
clear influence of the
Victorian era, observed in
various sculptures of Queen
Victoria erected in India and
other parts of the world. The
figure of Maharaja
Bhupinder Singh (Fig 5)®
comprises the symbols of
power and achievement, that
is, his sword and military
medals respectively. The
representation is realistic in
style and the King, in his
formal regalia, succeeds in
Fig 5: Maharaja Bhupinder Singh (1948); Clara Quien; displaying his_ r(')le in P unjab
Marble;Patiala, Punjab; India. as a ruler. This is ‘the image
that he seemed to prefer to
project — the one that showed

him attired in an army uniform covered with medals and decorations’.>
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Fig 6: Raja Randhir Singh(Circa 1890) Fig 7: Maharaja Hira Singh(Circa 1900)

Unknown German Artist;Oil on Canvas; Unsigned and undated;Oil on

Kapurthala, Punjab; India. Canvas;Collection of Kunwar Himmant
Singh;Nabha, Punjab; India.

In a similar fashion, the oil paintings depicting Raja Randhir Singh of Kapurthala
(r. 1852-1870) (Fig 6)*° and Maharaja Hira Singh of Nabha (r. 1871-1911) (Fig
7)*! show them in Indian regal attires, heavily jewelled and sporting an equally
embellished turban — outrightly underlining their prized possessions. They are
shown wearing ‘The Most Exalted Order of the Star of India’** which signifies their
distinguished services for the British Indian Empire and their loyalty towards the
same, being over-emphasized by the sword accompanying each figure. To achieve
a higher degree of realism, artists from foreign lands who had a formal training in
handling oil paints as a medium of creating works of art were employed.**These
portraits constitute the synthesis of tangible and intangible representations of
qualities of royalty — probably aiming at making the viewers constantly see them
as their glorious and valorous rulers.

33



CONCLUSION

Royal portraiture in the Indian subcontinent has witnessed numerous transitions
down the line. Since art is supported by patronage and essentially caters to the taste
of the patron, it might as well be seen as propaganda with a thoughtful effort at
image management. Portraits commissioned by the royals include elements that
represent their respective qualities in order to make the public understand the
persona of the rulers. Also, since art outlives men and forms a substantial portion
of history, the patrons are generally aware of the underlying fact that their image
would probably survive even after their demise while continuously reinforcing their
subject’s allegiance to them. Hence the art of portraiture has been always
considered as a powerful tool of registering the image of oneself in a particular
manner for posterity.
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Threads of Heritage: Innovations in Paranda Craftsmanship

*Kirandeep Kaur

Abstract

The paper delves into the cultural significance and evolution of paranda-making in
Punjab, exploring its roots from the early nineteenth century to contemporary times
in visual representations. Paranda, a traditional hair accessory, emerged as an
integral element of Punjab's cultural heritage. From their origins as a utilitarian
item, parandas evolved into intricate pieces of art. Punjab paintings offer glimpses
into the attire and hairstyles of men and women, revealing the subtle nuances of
paranda usage and the intricate crafismanship involved in its creation. The study
also examines the socio-cultural context surrounding paranda-making,
highlighting its role as a symbol of identity and resilience in the face of modernity
seeping into the cultural changes. Through an exploration of texts and artistic
representations of women wearing parandas, the paper explores the artisanal
crafts and techniques passed down through generations. Thus, the study illuminates
the enduring legacy of paranda as cherished artefacts that embody the traditions,
creativity, and cultural vibrancy of Punjab. The primary data for this paper is
collected from a field survey conducted in Patiala, whereas the secondary data is
taken from books, articles and journals which are relevant. The paper explores the
lives of artisans in this region through oral interviews and detailed discussions.
The major focus of the study is to analyse the lives of the artisans who have been
practising the craft for years initially out of passion and later as a source of income.

Keywords: Cultural Heritage, Traditional Crafts, Punjab, Malwa, Patiala, Tassels,
Braids, Hair Accessories, Paranda-making.

Introduction

Culture serves as the defining essence of a community, embodying its language,
religion, lifestyle, beliefs, and customs.'It represents a reservoir of knowledge
acquired over generations. Heritage, on the other hand, encompasses cherished
elements passed down through time, whether tangible or intangible. Both culture
and heritage are legacies inherited from our ancestors, reflecting the essence of a
collective identity.? The notion of cultural heritage has evolved and gone beyond
mere monuments to encompass vibrant traditions and living expressions. From oral
narratives to intricate crafts, cultural heritage encapsulates the essence of human
experience. It includes both the tangible, like historic artefacts and structures, and
the intangible, including music, dance, poetry and more.? The profound significance
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of understanding cultural heritage is through preserving history and traditions. It is
a testament to the resilience and creativity of humanity, serving as a bridge between
past, present, and future generations.*

Punjab lay on the trajectory of many foreign incursions and has endured several
waves of invaders, which resulted in a dynamic tapestry of cultural exchanges and
traditions.’ During times of turmoil and conflict, the artisans and craftsmen in the
region drew inspiration from diverse cultural traditions, thus a fusion of indigenous
ingenuity and external influences emerged as the folk art of the region.® Folk art
serves as a cultural expression deeply entrenched in the traditions and customs of a
specific community or locality. Often crafted by individuals without formal artistic
training, folk art is passed down through generations, with artisans inheriting
techniques and skills from their predecessors.” From the vibrant colours to the
intricate patterns adorning the handicrafts, Punjab’s cultural heritage is a testament
to the rich tapestry of traditions that have flourished beyond its borders. The cultural
wealth of Punjab is reflected in its traditional folk art, vibrant hand-woven textiles,
weaving and embroidery including phulkari, carpet, durries, khes, and pakhi (hand-
fan), as well as its woodcraft, leather-craft, brass and copperware, ivory carving,
the art of basketry and paranda-making ® are quite a few notable craftsmanships
from Punjab.” These crafts flourished in different parts of Punjab and are often
motivated by land, family, social and religious affiliations.

Origin and History

From the time of the Indus Valley Civilization, the sculptures have represented
varied hairstyles and accessories that served as symbols of social status and cultural
identity, thus providinga glimpse into the grooming practices of both men and
women.'? Similarly, the portrayal of women in Indian paintings serves as a valuable
record of the prevailing fashion trends, showcasing textiles, accessories, hairstyles,
ornaments, and more. These depictions offer insights into the societal and cultural
norms of the era, providing rich detail about the practices and preferences of the
time. The women depicted in Western Jain Manuscripts, during the thirteenth
century, represent them wearing an array of hair accessories, which also includes
tassels and braids. In Jain manuscripts, the hairstyle of women appears to be tied in
a single plait with strings of pearls called dhammilla, whereas the plaited or braided
hair was called veni and praveni.'! The practice of plaiting hair with tassels, which
was first observed among Muslim kings, courtiers, and soldiers is believed to be
inspired by Turkish, Egyptian and Syrian culture except they put the silk tassels in
the locks.!> While initially prevalent among men, the style eventually became
associated predominantly with women. From queens and laywomen to dancers and
maids, this hairstyle remained a common feature in the visual representation of
women till the end of the sixteenth century. In addition to the historical tradition of
hairstyling and accessories, the practice of braiding hair holds a significant place in
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Punjab’s cultural heritage also. Women across Punjab have adorned their hair with
paranda crafted with colourful threads and embellishments. Paranda has emerged
as a cultural symbol and tradition in Punjab during the early nineteenth century.!?
Through visual representations the importance of paranda as a favoured hair
accessory in Punjab’s cultural identity is evident, highlighting its enduring legacy
alongside other hairstyling traditions observed across various cultures.

Malwa and its Legacy - Patiala Shahi Pagh, Paranda and Phulkari

In the aftermath of the partition in 1947, the folk art of Punjab encountered
formidable challenges, especially in East and West Punjab, where large-scale
migration significantly impacted both regions. In Indian Punjab or East Punjab, the
area is divided into four geographical regions: Majha, Malwa, Doaba, and Powadh.
The artisans practising the craft of paranda making settled predominantly in the
Powadh and Malwa regions. Positioned between the Sutlej and Ghaggar rivers of
Punjab and parts of Haryana, Powadh is situated in the southwest part of Punjab.
However, Malwa, with its distinctive arid landscape, included three key
principalities - Patiala, Faridkot, and Malerkotla - with Patiala emerging as the most
influential destination for these artisans seeking refuge.'* Cotton emerged as the
primary crop, leading to the establishment of major cotton markets in Fazilka,
Malout, and Bathinda. The prosperity of Patiala, supported by royal patronage, gave
rise to vibrant bazaars where artisans traded in jewellery, zardozi (gold
embroidery), decorative drawstrings (Nallas), parandas, gold-embroidered
footwear, dyed turbans, and dupattas (stoles). Surrounding regions supplied goods
to the market town of Malout for commerce.'® Villages across different districts of
Punjab including Jalandhar, Amritsar, Nakodar, and Ludhiana are primarily
involved in the creation and design of Parandas yet Patiala holds a distinct position
for crafts and as one of the oldest centres of paranda-making, earning it the
esteemed title of ‘Patiala Shahi Paranda’. The term ‘Paranda’ itself has various
synonyms, such as ‘Reshmi Doriya,” signifying a bundle of silk threads, and
Chouti-tilla, derived from the Urdu/Persian term Choutilla.'® Besides the craft of
paranda-making Patiala has been always known for its reshminalle, Phulkari and
distinct style of tying the turban (Pagh).

Phulkari

Phulkari is identified as Punjab’s traditional folk embroidery, that was typically
crafted by women on woven cotton fabric (khaddar), often dyed in red, black, and
blue; and it was usually embroidered with pure silk threads in red, yellow, green
and orange and these threads were widely available for personal and households
use across rural and urban Punjab. The collaborative endeavour called Trinjana'’
involved women gathering in groups for embroidery. Historically, phulkari were
embroidered by women for household use, such as head coverings and exchanged
as cherished gifts for family celebrations and special occasions. These differently
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embroidered phulkari were known by different names like chope, suber, vari-da-
bagh, bavan-bagh, satranga, panchranga and many more.This tradition has been
passed down by women through generations, serving as a prominent cultural
heritage.'®

Pagh (Turban)

The Patiala Shahi Pagh, a turban tradition established by the Maharajas of Patiala,
traces its origins to Sikhism’s profound respect for hair, notably emphasized by
Sikh Gurus to uphold sovereignty and equality. Historically, turbans served as
symbols of royalty across South Asian cultures, signifying social status, with kings
and rulers adorning them. Sikh Gurus adopted this tradition to emphasize the
equality of humanity, rejecting social distinctions that lead to disparities based on
factors such as gender, race, religion, and caste — prevalent structures in the social
hierarchy.!” Guru Gobind Singh elevated the turban to symbolize bravery and
sacrifice within Sikhism. Maharaja Rajindra Singh of Patiala introduced the
distinctive style, later adopted by successive Patiala royal family members. The
turban’s colours often corresponded with specific festivals or occasions, assigning
particular hues for events such as Muharram, Baisakhi, and Dussehra. Featuring
clear layers it is often adorned with Sarpech (aigrette), a turban ornament.?’

Reshmi Nalle (Decorative Drawstrings)

Drawstrings, also known as Nallas, serve as handwoven belts for lower garments
like trousers, salwar, pyjamas, and ghaghras. Referred to as azarband or izarband
in Urdu/Persian, Kamarbandh and Nada in Hindi, and waistbands in English. The
drawstring made of wool is known as dhaila.?!' Patiala was renowned for its intricate
handwoven crafted Nallas. Initially, they were elaborate, crafted with fine resham
thread, and featured designer tassels that hung low sometimes even extending to
the knees, visible from under the kameez (upper garment).

Exploring the Origins of Paranda in Punjab’s Tradition

The tradition of covering one’s head has long been observed as a sign of modesty,
a practice consistently depicted in paintings featuring Sikh men and women. In the
early nineteenth century, women depicted in Punjab paintings were often shown
wearing a long dupatta wrapped around their bodies, covering their heads, with only
a subtle hint of the paranda at the nape of the neck and tassels gracefully hanging
near the waist. In contrast, only a selected few paintings depict women without a
dupatta; instead, they wear a pagri on their heads, as seen in the female platoon of
Ranjit Singh’s durbar. (Fig. 1)
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Fig.1. A Punjabi ‘Amazon’ or armed courtesan??

Therefore, the paranda provided women with the freedom to showcase their
long hair, braided with thread (doriya) and adorned with tassels at the end beneath
the ‘dupatta’ > becoming an essential element of Sikh culture. Over time, women’s
attire transitioned from the traditional Ghaghara Choli to the Sutthan or Salwar and
Kurta or Kameez, a long tunic paired with loosely fitted bottoms, while retaining
the essential element of the dupatta or chaddar. The sutthan was commonly worn
with the ghaghra, particularly when leaving the house. Its practical utility likely
contributed to its adoption by women of various religious affiliations, even if only
within the privacy of their homes.?* Despite these changes, the dupatta continued
to play a significant role. As a result, women adapted their regional attire to
highlight their accessories and adorn their hair beneath the veil of cultural norms.
Initially, parandas were crafted using colourful sutti (cotton) threads. Over time,
they evolved from utilitarian items to fashionable accessories. More fancy threads
were used such as zari, silk threads, mirrors, and bells began to be put on threads
which soon took the shape of Parandi.*> Paranda was favoured by women from
diverse social backgrounds across society. While parandas worn by laywomen
were relatively simple (Fig.2), often featuring only a bunch of pompoms at the end,
those worn by royal women were extravagant and adorned with intricate mirror
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work, gold or silver threads, and a variety of colourful yarns exuding a regal
appearance enhanced by fancy ribbons, pearls, and vibrant tassels with pompoms
attached to them.?¢

Fig. 2. A Sikh Couple?’

Punjab paintings of the early nineteenth century depict men and women
wearing regional attire which includes pyjama, salwar and ghaghra with their
drawstrings prominently displayed in the front. However, the paranda remained
largely concealed due to the presence of the dupatta or chaddar covering the head.
In several paintings, particularly those featuring women, their drawstrings are
visibly showcased in the front, sometimes extending down to the knees, offering a
glimpse into the intricate craftsmanship involved in the creation of nalla making by
the women of the household. Nallas, much like parandas, were crafted from similar
materials such as resham thread and sutti thread, providing insights into the art of
knot-tying and various knitting and weaving techniques, earlier these were also
decorated with ornated tassels including beads and pearls.

The Artisanal Process

The incorporation of beads, pearls, motifs, tassels, and side hangings into
parandas arose from its practical function as a textile product used in daily life. As
a necessity-based art form, parandas evolved to become more than just a functional
item but rather a fully accomplished accessory in its own right. The craftsmen
continue to experiment with diverse materials, shapes, and a spectrum of
colours.The paranda consists of two main parts: the upper section, made by
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intertwining three long strands of threads of desired material, texture and
appearance, and the lower section, known as the tassel or flower, which adds
decoration. This decorative flower comes in various forms, sizes, and colours,
showcasing the creativity and skill of the craftsmen.?®

Furthermore, the tassel comprises three parts: Angoori, a loop for attaching
to the upper part of the paranda; Surahi, a conical structure that holds everything
together; and the tassel or flower, which forms the final, open ends of the Paranda.

(Fig. 3)

Angoori

Surahi

Flower or Tassel

Fig. 3. Different Parts of Tassel*

Parandas are crafted using simple tools like scissors, a comb, and a small,
pillar-like object called thullu or thanno.° Over time, parandas have evolved.
While some intricate designs have been replaced with simpler ones and materials
substituted with more affordable options, silks have been replaced by nylon,
polyester threads and pearls with plastic beads however certain basic elements
remain unchanged. These changes in design and materials have made parandas
more accessible to a wider range of people. Craftsmen draw inspiration from nature,
architecture (jail paranda), and even food (jalebiparanda, ladooparanda),
enhancing Parandis with mirrors, pearls, ghungroos (small metal bells), and zari,
adding value to their creations.’!
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Insights from Field Survey

Neelam Kumar Khanna*?, is the present owner of Khanna Di Hatti in Quilla
Bazaar, Patiala, thatwas founded by his late father Om Prakash. During the
interview, Khanna highlighted that the craft has undergone specific changes over
time. Despite these changes, the craft has managed to endure in today’s fashion
landscape. However, it is no longer an integral part of everyday attire; instead,
women prefer to wear it on occasion as part of a costume. He also shared that the
busiest time for paranda sales is during the Indian wedding season, which typically
spans from November to March, and on certain festivals such as Lohri and Basant
Panchmi. They also prepare parandas specifically for young girls as female
students often buy from them during annual functions and youth heritage festivals
as part of their costumes. They also create parandas tailored to different dance
forms, such as Giddha and Luddi. He also elaborated on the diverse variety of
parandas available, ranging from simple threads with pompoms at the end to much
fancier items adorned with mirrors, shells, and ghungroos. A simple paranda costs
up to Rs. 250, while a fancy one can cost up to Rs. 700.

Prem, a local karigar (tassel-maker), originally hailing from Ajror Village near
Bahadurgarh, Punjab, has been crafting tassels for the past 25 years. He emphasizes
that his motivation comes not from financial gain but solely from his genuine
interest and passion for the craft. Ahmed’s, a karigar (tassel-maker), forefathers
migrated from Pakistan and settled in Patiala. As the sole provider for his family,
he not only crafts tassels for parandas but also works as a helper in a local shop.
According to him, the demand for parandas has surged in the past 7-8 years, largely
influenced by movies and songs, as well as the promotion of the trend by Punjabi
female actors. However, he laments the declining emphasis on quality, noting that
crafting parandas is a time-intensive process requiring dedicated hours. Despite
this, consumer preference has shifted towards disposable products, undermining the
value of traditional craftsmanship.

Revitalizing Tradition in the Contemporary Trends

The relentless march of modernity and the concept of fast fashion has posed
a threat to traditional values and culture, causing the younger generation to drift
away from their cultural and heritage practices. It can be observed that the paranda,
once an essential adornment in the hair of Punjabi women, has transitioned from
being a favoured hair accessoryto becoming an occasional embellishment worn as
part of a mere costume. However, in the contemporary landscape, local artisans and
social media influencers are not only safeguarding and rejuvenating the traditional
art of paranda-making but are also elevating it to unprecedented levels of artistic
innovation. By adopting an avant-garde approach, they are not just preserving the
essence of paranda craft but are also introducing it to the younger generation,
infusing a unique and modern flair. Noteworthy brands like Ziddi, Navaa and Olio
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exemplify this fusion by collaborating with Patwa artisans in rural Rajasthan,
giving parandas a contemporary twist to resonate with millennial audiences. They
have introduced several new elements to the designs which resonate with the era of
cultural development, adding gottapatti, zari work, embroidered customized name
tags, miniature dolls (guddiyan), mirrors, contrasted colourful pompoms and much
more. (Fig. 4 and 5) These additions have succeeded in reviving the essence of
paranda as a beloved hair accessory among the younger age group.

Fig. 4.Paranda by Ziddi* Fig. 5.Paranda by Ziddi*

Conclusion

The paranda, once a beloved adornment in the hair of Punjabi women, has
evolved into a cultural emblem celebrated for its craftsmanship. Over time,
contemporary trends have influenced its usage, transitioning it from an everyday
accessory to a costume piece worn on special occasions. While artisans and
influencers strive to merge old styles with modern trends to preserve their tradition,
the craft of paranda-making faces challenges in today’s fashion landscape. The
resurgence of interest in parandas, driven by movies, songs, and Punjabi
celebrities, has revitalized its appeal among younger age groups. However, the
demand for one-time use products and the changing perceptions of quality pose
significant challenges to its sustainability. Despite its current popularity, there’s
concern about the paranda's survival in the face of evolving fashion preferences.
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Currently, the paranda holds onto its status as a costume accessory, but its
significance may diminish in the future. As we navigate through changing times,
preserving Punjab’s rich heritage becomes paramount, ensuring that the paranda's
timeless legacy endures for generations to come.
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Folk Religion of the Simla Hill States during the Colonial Period

*Kmakshi Rathaur

Abstract

This article delves into the folk religion existing in the Simla hill states of Colonial
Punjab. The history of socio-religious practices of the hill states is completely
different to that of the plains of Punjab. The geography of this region rendered their
faith system a protection that they nurtured and in return, it ruled their very
existence which is strongly reflected in their customs, traditions and faith. The
prevalence of devta worship in the Simla hills and the ways it dictated the lives of
the people imparted an intriguing hue to the spectrum of their belief system.
Significantly established religions like Hinduism and Buddhism that had long
before permeated into this region adjusted to the deep rooted devta worship. This
paper traces the process of acculturation between organized religions like
Hinduism and Buddhism and indigenous beliefs and practices.

Keywords: Folk Religion, Belief, Legends, Folk-culture, Folklore, Myths, Simla,
Hills, Devta, Superstition, Shaman, Godlings, Kali, Mahasu, Princely States,
Khash, Kanet.

Introduction

The hills surrounding Punjab have always been a part of its geography as
well as history. In spite of being politically a part of the nineteenth century Lahore
Durbar, these hills remained aloof from Punjab’s religious traditions. The reason
for this seems to have been the landscape of this region. Situated in the Shivalik
range of the Western Himalayas these hills were secluded which gave a distinct
colour to its society when compared to the plains of Punjab. Between the river
Sutlej in the west and River Tons (tributary of Yamuna) in the east lay the region
of the Simla hill states. It comprised of 28 big and small principalities before the
birth of Himachal Pradesh (Jubbal, Bushahr, Kumarsein, Sirmur, Keonthal, Kahlur,
Hindur, Bhaghat, Baghal, Bhajji, Darkoti, Rawingarh, Koti, Ghund, Sangria,
Tharoch, Mangal, Bija, Dhami, Kuthar, Mailog and Balsan). Geographically, this
area was protected from external interferences and so the socio-religious conditions
of the people living here were similar. They shared an interknit belief system and
social space. That rendered homogeneity to the socio-religious traditions of the
princely states of Simla hills.

Numerous scholarly works have dealt with this region and the customs
surrounding their belief system. Mian Goverdhan Singh speaks volumes about the
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social life and the fairs and festivities celebrated by the hill population. In doing
s0, he opines that the celebrations in this region were directly linked to their heritage
that was quite evident when one observes their culture and belief system. In his
book Festivals, Fairs and Customs of Himachal Pradesh,he speaks of the festivals
celebrated in different regions of Himachal. By doing so, he mentions the Bishu
festival celebrated at the time of Baisakhi, Rhyali which was a celebration of
greenery at the time of onset of rainy season, another festivity called Chira that
lasted for days during the bhadon (September-October), Jagra and also Shand
organized in honour of the Gods of the region. He also talks about different fairs
organized throughout the region that were territory specific and differed in nature.
He categorized them into social fairs, trade fairs and seasonal fairs. Minjarkamela
(festival of rain) of Chamba, Gugga Naumi in regions of Kangra, Mandi and
Bilaspur was celebrated in September-October, Chhariyaunkamela in Sirmaur was
also dedicated to Gugga — snake deity, Dussehra fair in Kullu and Nalwari fair held
in Bilaspur was a trade fair that encouraged the sale and purchase of high breed
cattle. Another trade fair that the author gives special mention to is the Lavi fair
which was a symbol of friendly political relations between Tibet and Bushahr state.
Mian Goverdhan also dedicated his formulation to the customs prevalent in the hill
society. He mentions customs right from the birth to death, however in particular
talks at length about the peculiar marriage rituals. Dhari was a term used for a form
of dowry given by the bridegroom’s family to the bride’s father as a tradition. This
form of marriage was called reet. Then there were other forms of matrimonial
alliances like Atta-sattakanata by which three or more families were bound in a
bond of marrying one person to another in a chain-like manner. Jhajra was a type
of marriage which was devoid of pheras. In case a girl eloped with a boy then by
paying dhari to the girl’s father by the boy’s family, such an alliance was accepted
and this form of marriage was termed as Haar. In case of divorce a special
ceremony was performed in which a stick (dingi) was given by the husband to the
wife. If she breaks the dingi it symbolizes the end of bond between them. However,
the marriage is confirmed annulled only after the return of the exact amount paid
as dhari by the husband at the time of marriage. Widow re-marriage was not a rare
phenomenon in the hills and was called karewa. He also provides a calendar that
refers to the exact time when these celebrations took place and has added pictures
taken of hill people and gatherings. These pictures do help a scholar of the present
to analyze the change that has taken place since the time it has been captured.

Laxman S. Thakur has dealt with temple and monastery architectures in the
Himalayan region. His work titled Architectural and Sculptural art of Himachal
Pradesh: the case study of Hat Koti temples throws light on the style of temples
and statues existing in the deep valley of the region under study. His work is
commendable when it comes to the study of architecture.
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Chetan Singh in Constructing the State in the Western Himalayas has
suggested the presence of a dual authority in the region under study. The temporal
power co-existed with the spiritual authority. Singh suggests that Rajas of the
princely states of Simla hills had a bent towards Hinduism. Therefore, Brahmanism
was used as a tool to exert control over the local people who worshipped their
indigenous Godlings. He states that there was a mutual respect between the human
king and the reigning deity. This harmonious co-existence smoothed the process of
legitimizing the temporal rule. The focus of his formulation is on the temporal and
spiritual authority.

Another historian, whose works predominantly deal with the history of
Western Himalayas, is Mahesh Sharma. He has extensively worked on the socio-
religious aspect of this region. His book titled, Western Himalayan Temple
Records: State, Pilgrimage, Ritual and Legality in Chamba is a detailed analysis of
fifty four historical documents. It throws light on the history of the princely state of
Himalayan kingdom of Chamba. The earliest set of document mentioned in his
book are from the eighteenth century. These records are of a small temple, the
Charpat of the Nath ascetics. The historical texts used are mainly in Tankari
(western Himalayan script). They are categorized by him into five themes: the land
grants, documents related to financial management of the temple, royal documents
concerning religious celebrations, petitions to the king and a record of religious
items. Sharma’s book deals with the social and political life in Chamba that brings
forth the relationship between the temporal authority and religious shrine by
working on the theme of a small princely state situated in the Himalayan region that
patronized temple. Charpat is the main focus of his discussion and through it he
showed the concurrence of secular beliefs and state religion. In his another work
State, Waterways and Patriarchy: The Western- Himalayan Legend of the Walled-
Up Wife Sharma elaborately discusses the female history of the hills and its
underlying concerns by the use of Oral traditions mainly folksongs and folklores.
Through this work Sharma brings forth the local tradition of sacrificing a woman
every time a waterway was built. The ritual of female sacrifice was an unavoidable
mandatory historical convention. He makes use of the term “walled up wife” to
highlight the plight of women who lost their life due to the decision made by men
in power. Sharma focuses on the strong hold men of this region exerted on their
counterpart. He is able to bring out the gender biases that hill women undergo
similar to womenfolk in general. Sharma in his work has suggested the inspiration
for waterway sacrifices were generally directions given by a deity to a man in his
dream, which he would ardently follow as a commandment of that deity. If we look
from the psychological perspective, it wouldn’t be wrong to say that the control of
deities in the hills is strongly reflected through the act of killing one’s own family
member for the sake of unbound loyalty. This further increases the urge to delve
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deeper into the devta cult of the hills and the manner by which they controlled
various aspects of socio-religious life of people residing here.

This article discusses one such intriguing aspect of the people residing in
these hills; their folk religion. The literal meaning of folk religion as defined in the
Oxford dictionary of English is “a set of spiritual beliefs and practices particular to
a community and not affiliated with any major religion or religious institution.” In
the words of Don Yoder, an American folklorist it is “the folk-cultural dimension
of religion or the religious dimension of folk-culture”.! Yoder has worked on this
concept, suggests that the term folk religion is a summation of practices and views
among people of a particular society which exists parallel to the official religion.
There have been innumerous researches on folk religion of America, Europe, China
and Korea. Even in India we find few works that use the term folk religion referring
to a unique belief system prevailing in the southern part of the Indian subcontinent.
However, this paper will delve into the folk religion of western Himalayan region
of Simla hills where in the nineteenth century Hinduism and Buddhism were two
major religions that created place within the society of the hills and thrived along
with fiercely practiced institution of Godlings (devta/devi cult). If we look at the
spread of the official religions in the nineteenth century Simla hills, we notice the
prevalence of Buddhism only beyond the Jangi village of Kinnaur region in
Bushahr State, remaining major part of these hills was under the influence of
Brahmanism.? So, there was ubiquity of both these religions but were not observed
in their true sense. The reason for which was local belief system, that fiercely
reflected through the undying faith in local deities. The venture of Brahmans and
Lamas undoubtedly introduced some changes but those changes were to a great
extent ineffectual on indigenous belief system and hence, failed to eliminate
allegiance towards the hill deities. Therefore, it seems difficult to indubitably
suggest the prevalence of a specific religion in the region under study. This article
is an effort to unravel the belief system of this region, which has since long been a
part of their existence and has not allowed other religions to overpower it but has
rather resulted in a harmonious coexistence. The faith of the hill community in the
local devtas forms the discussion of this article that will help unravel the different
dimensions of the folk religion of Simla hill states.

Godlings and their origin

The local Godlings of the hills were called devta /devi, they were an
unavoidable part of the identity of the people of this region. This devta system was
a prerequisite component socially and culturally embedded in the viability of the
inhabitants. Each village had its own devta and sometimes more than one. All the
Gods were not equal in status, some were superior to the others, some were rich
and some poor.’ Therefore, it seems that a hierarchy existed between these devtas,
which is discussed later. How these devtas originated is a question of concern that
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needs academic attention. There is no single theory of their evolution, as their birth
depends on the type of their existence. However, one thing remains constant in all
the local folklores, stories and other written sources is the human nature of these
Godlings. They were in human form originally but due to the supernatural powers
they possessed during their lifetime or after death they rose to being worshipped
and feared. Some were deified while they were alive and some posthumously.
Powerful Gods like Mahasu seated at Hanol, Shirgul on the peak of Churdhar, Bijat
in Sarain (Chopal) were humans with supernatural powers according to folklores
and legends of the hills. Such sources state that these were men who possessed
extraordinary powers for which they were deified by the hill people.*

Then there were some who died a violent death and thereafter, terrorized
the people. As such they were appeased and with time they were worshipped. Few
examples suggest that some Gods were humans belonging to the kanet (hill tribe
also referred sometimes as Khash), Koli and Brahman castes who later became
devta of their own caste. Tiru is the devta worshipped by the Brahmans. He was a
Brahman who went to visit the Raja of his State but his request was ignored and he
was ill-treated. In grief Tiru cut off his head. After he committed suicide, Tiru was
worshipped by the members of his caste. Deo Chand, devta worshipped in Junga
State was a kanet who is believed to have made his image and built himself a temple
while he was alive and was venerated by the people.’Certain peculiar customs have
also added to the list of Gods in this region like in the case of a place Sarahan, in
Bushahr State, there was a tradition to raise a memorial stone for the deceased.
Anyone who passed along this structure would add a stone to the heap and tie rag
to it. In the course of time such memorials became sacred places and the dead were
elevated to the status of devta of that place.’Pap or newa, was in local dialect
another reason for worshiping the dead. It was generally believed that if a person
was mistreated or his share of property was encroached by others; he after his death
would trouble and haunt his wrongdoers. To stop the hauntings of the dead, an
image of metal was worshipped; this image was called the newa or orch and in
Kanawar referred to as gurohach. Sometimes a piece of land was left uncultivated
for him; in local dialect referred to as, sog. Here a hut was built and his image was
worshipped. Thus, it seems that in many cases these newa attained the position of
a devta.’The legend of Bhambu Rai corroborates the pap theory. He was a Rajput
Raja in Kumharsein who was killed and later his evil spirit troubled the residents
of that place. The pap of Bhambu Rai was appeased by building a temple for him
at Shuli village.® Whether it was out of respect or fear, the people of the hills
believed in the supernatural powers and existence of spirit which in the cases
discussed above provide evident exemplary explanation to the concept of
worshipping the dead. It seems that human worship was the central feature of folk
religion among the hill people. This human worship renders their Godlings human-
like behavior. These Gods not only eat, dance, communicate like humans but also
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have social bonds and family relations.” The famous Mahasu Gods of Simla hills is
a family of four brothers worshipped throughout the hills and all the four brothers
(Botha Mahasu, Chalda, Bashak and Pawasi) have different territories that they
rule, exception is the Chalda Mahasu, who is always on the move and held in high
esteem wherever he goes.!°

Besides these local aboriginal deities there are accounts of the early
nineteenth century that suggest the presence of few stray temples of Hindu Gods
like Ganesh, Bhawani or Kali.!' These were comparatively less in number, on the
contrary the temples of the local devta/devi dominated the hill landscape. It reflects
the undying popularity of the indigenous Godlings when compared to the otherwise
already existing Brahmanical religion in the Simla hill states. Along with the
presence of local divinities and Hindu Gods, there was a popular belief in
ophiolatry. Hill dwellers attributed a divine nature to snakes and so the Nag or snake
worship is said to have widely prevailed in this region. The complete Choohara
valley was Nag worshippers. Villages like Kandru, Dhali, Dhanal, Ghunda and
Baghi of Kumharsein State were also under the influence of Nagdevta. The Nag of
Ghunda in Kumharsein is said to be dudhdhari (milk consumer) but sacrifices of
goats was practiced in his name.!?What is fascinating to note is the individualistic
identity these hill serpent Gods possessed in contrast to the ophidians worshipped
in Hinduism, due to their affiliation with Brahmanical Gods like Shesh Nag (Snake
of Lord Vishnu) or Vasuki (the snake around the neck of Lord Shiva).!* The
presence of Nag devta being widely venerated perhaps points towards the existence
of pre-brahmanic form of worship, whose remnants are fiercely visible in the
religious sentiments of the hill people. The prevalence of female worship in the
form of Thairi, Jagah or Kali has its own significance here. The deities and the
spirits that these people worshipped predominantly on the hill tops were believed
to be ferocious and hence had to be propitiated. Therefore, sacrificial form of
worship was a method to venerate such spirits that were in most places called as
Kali. The peak of Nowagarh fort is pointed out by Fraser as one such place which
the people feared to visit for Kali’s wrath.!* The worship of Goddess Kali by the
local people was very common. The Devi was locally referred to as Thairi or Jagah.
In the region of these hills which were occupied by the Khund Kanets (warrior
section of the Kanet/Khash tribe) there were raised platforms built with stone walls.
On such platforms a log was fixed and rags were tied to it. It was believed that
before the habitation of the Thangar village in Chopal, Goddess or Thairi was
already residing there. The ancestors of the present settlers raised the shrine for the
local Thairi and worshipped her as their village devi.'> A very striking feature of
Thairi worship in the early time was the absence of any kind of idol, the
Goddess/Thairi in this region had no mask or statue on the platform to symbolize
her, this argument is supported by Ibbetson who writes, “Idols were almost
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unknown” in the shrines of Goddess.!® As such it seems that worship of Thair iin
particular, perhaps dates back to the pre-brahmanical period.

Hierarchy of the Godlings

There are innumerable Godlings that reign the social space of these hills
from time immemorial; that’s the reason why it’s commonly referred to as
Devbhoomi. There existed an order of hierarchy in the devra traditions. It was this
organized stratification that formed the very core of the devta/devi cult, which
regulated their influence and brought order in the socio-cultural life of the people
living here. This ranking evolved with respect to the political and economic powers
that the Godlings/devta held in their region of control. This means that deities in
these hills have a specific area of jurisdiction. The expanse of this area of
administration decides the magnitude of power a Godling withholds. The line
dividing territories of control between various Godlings is rather bleak or flexible,
as Godlings often indulge in usurpation and skirmishes to increase their popularity
and influence. Pandoi devta defeated Nag devta in one such fight, occupied his
temple and till date resides there.!” Region of control seems to form a significant
part of the spiritual authority of the Godlings. This spatial control decided the rank
of a devta in the ladder of prestige. According to which, some were revered as Gods
of the village, then there were those whose jurisdiction was over a particular
pargana and some with superior influence exercised their control over a single or
number of Princely States of this region.!® It is important to note that every village
had its own set of devtas. The Baindra of the Dim village in Kumharsein was solely
worshipped by the residents of Dim village. He was exclusively confined to his
village. Similarly, Santopia was the God of Dhar village in the Jubbal State. The
pargana devtas had more than one village under their control like Shari devta of
Jubbal was a common God of the pargana comprising of four neighboring villages.
Then there was Shirgul devta who was venerated in eighteen parganas in the
nineteenth century.!” He was worshipped by all the people irrespective of the clan
or caste affiliations. Third category was of the State Gods like Bhima Kali who
resided in Sarahan but was worshipped throughout the Bushahr State. Devi of
Hatkoti was another such Goddess who was worshipped by Jubbal, Bushahr and
Ravingarh States. Padoi devta was just like Hatkoti Goddess, he was revered by
Sangri, Kumharsein and Bhajji States.?

A sub category of Gods were the ones who were worshipped in more than
one village not falling in the same pargana rather in different States altogether.
Although such Gods did not attain the status of State or pargana devta, yet they
were popular in various villages of distinct states and were worshipped by the same
name. Nag, Dum, Mahadeo and Mahasu are some examples of this subcategory. In
this category of devta there are some Godlings that confined themselves to a
particular caste. Kot devta of Kamun village in Kumharsein State is the God
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worshipped by the Kolis of this village. He is also worshipped in Kullu from where
he migrated to Kumharsein, but is revered by Koli caste alone.?'It can be deduced
that people who migrated from one princely state to another (within the Simla hills)
brought their God in the new area. Second factor seems to be the popularity of such
deities. The powers they possessed of warding off evil and providing protection to
the ones who worshipped them might have become a reason for people of other
villages to revere them. It was believed that sometimes a particular region would
acknowledge a deity when some influential person of that area worshipped that
particular God. Like in Kotgarh, Nihal Singh a descendant of the ruling family
worshipped Shri Padme. His family worshipped the Goddess who enjoyed high
veneration throughout that region. The fame and status of that family popularized
Shri Padme among other people.?? The grading among Godlings of the region into
village, pargana or state suggests the social, cultural and political influence they
had on the people and their lives.

So far we have noticed the existence of a particular order in the hierarchy
of Godlings with respect to their territorial control and spiritual influence. Next in
discussion is another category of a rather lesser Godlings referred to as bhor in the
local dialect. A bhor is not similar to a devta. Rather a devta is superior to a bhor.
Bhor acted as his minion, entitled to do his bidding. Whatever might be the rank of
the Godling in the hierarchy of power: a bhor will always remain subordinate to
him. Not all devtas have bhor and those who have might deploy more than one who
serves them. Devta Kot of Kullu has no bhor whereas Maltu devta of Kumharsein
state has two bhors namely Banka and Banshira, who according to the oral
traditions were ghosts before Maltu devta subdued them. Also it’s interesting to
note that bhor had caste affiliations that were not rigid, so to say a bhor could
belong to any caste. The bhors of Malendu devta of Chibeshi pargana belonged to
different castes. Jhatak was uch or superior and became the wazir of Malendu. As
a wazir his work was to expel the evil spirits from the bodies of Malendu’s
worshippers whereas Lata, the second bhor originally belonged to Koli caste and
after his death was venerated by Kolis.

Hill Shrines and Rituals

The hierarchy discussed before also decides the type and size of the shrine
a hill Godling would represent. There is uniqueness not only in temple architecture
but also in the style of representation of Godlings. The house of worship of a devta
in a small hamlet would usually consist of a heap of stones, called than. This pile
of stones put together had rags tied to it that symbolized the abode of that village
God.** Fraser writes “there is not a teeba, or pinnacle of a hill, that is not topped
with a heap of stones.”®® In contrast to the place of worship of village devta, the
pargana devta had proper structured temples. These temples were beautified with
carved work on the wood. They were built out of stone and wood in combination.
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The roofs were curved that sloped on the sides of the square shaped building. The
corners of the roofs had pieces of wood hanging that looked like “bobbins strung
beneath the cornice”*® Wood used in the temple was decorated with carvings.
Inside the temple resides the devta/devi. There seems to be difference in
representation of devta and devi. The devta was portrayed by the head and bust
only. In time the idol of devi out grew itself from log of wood to a complete figure,
which was probably due to the Brahmanical influence in the region. She was
displayed with four arms that may go up to sixteen in number.?’A very marvelous
idol worth mentioning here is that of goddess Shuwang Chandrika, of Kothi village
in Bushahr state which is made of pure gold and is seated in a palanquin.>®

The Gods and Goddesses of supreme significance like the state devtas have
large temples which are sometimes multistoried. It is observed that temples of such
relevance have carvings of Hindu divinities like Shiva, Ganesha etc. on their temple
walls, who are supposedly attendants of that particular temple deity. This
combination of Chinese styled temple architecture with embossed Hindu Gods is
referred as ‘strange’ by Fraser.?’ This seems to be the result of acculturation that
occurred when Hinduism was unable to dominate hill religious life, adapted and
assimilated in it. The temple of devi of Hatkoti was one such specimen of
architecture that Fraser elaborates in his travelogue. He suggests that this temple
was of great sanctity which was not only evident from the huge structure of the
temple but also because when Gurkhas in the early nineteenth century raided this
region, they did not touch its treasure, fearing the wrath of Goddess. The temple
derived its name from the place where it is located: Hat. It was built inside an
enclosed area of slated floor. Around the main temple there are number of other
shrines one being that of Shiva built in the non-hill style i.e. Nagara. In different
parts of the hills Nagara styled temples existed that with time either crumbled down
or were modified as they do not seem to be of local origin. The idol of Goddess
Hatkoti is placed inside the main temple which is richly ornamented and the figure
of the deity is decorated with gold bangles. Similarly another temple that deserves
mention is of Goddess Bhawani at, village Manjee in Kumharsein state. The
workmanship and refined carvings of this temple have been elaborately discussed
by Fraser. The interior of the temple walls were covered with detailed carvings of
the rakshasa, who were defeated by the Goddess. In praise of the hill craftsmanship
he writes, “the whole roof is formed of fir wood, is richly cut into flowers and
ornaments entirely of Hindoo taste, with a sharpness and precision, yet an ease
that does honor to the mountain artist; &, considering his tools & materials, it is
truly wonderful”>® The neatness in carvings definitely points at the exquisite
craftsmanship but at the same time there seems to exist an inclination towards
Brahmanical ideology in the workmanship of hill artists, as can be noticed from the
monstrous figures in wood carvings of Bhawani temple.
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The hill Godlings were worshipped twice or thrice a day. The mohra /pindi
image of the God was washed and cleaned in the morning with fresh water. This
water is considered to be of high religious sanctity. It was a blessing of the devta
and was used in the process of proving ones honesty. There was a common practice
in the hills whereby a man in order to prove his truthfulness would drink this holy
water, it was called as deodhoyapina. It was a common belief that a person who has
committed a crime or is lying in the court of justice of the devta, when drinks his
sacred water will be punished by the devta which in local language was referred to
as devtaka dosh and so no guilty mind ever dared to consume it fearing the wrath
of the devta. In this manner it was used to provide justice by fishing out the guilty
party. It was the faith of hill dwellers that acted as the foundation of jurisprudence
in the Simla hill states.>! After the cleansing of devta s image; it was then decorated
with garland of flowers. Dhoop- batti was lighted, drums were played and bells
were rung in his praise. Worshippers with special requests visited with offerings
for the devta/devi. These offerings varied according to the economic condition of
the worshiper and also on the wish of the God. Prosperous men brought gold or
silver ornaments, clothes or money. Others offered grain, fruits and milk. The
manner of venerating the Godling might differ in different regions of the hills
however, one thing that is absolutely evident is the manner in which these local
divinities expressed their presence and communicated with their worshippers. It
was through a medium, selected by the devta from amongst his people. This person
was called a gur. The choice of gur was not limited to a particular caste/ class
affiliation. It solely depended on the will of the devta. In the case of depressed
castes it’s noticed that the pujari (temple priest) and gur were from the same caste.
But in other cases gur could belong to any caste or class.The gur was medium of
the devta, through him devta communicated with the pleader. This oracle/gur,
served as his shaman. The gur would start the process of establishing a link between
himself and the deity by chanting mantras to evoke devta. Once the body of the gur
is in complete possession then in a state of trance the devta would foretell success
or failure to the pilgrim by offering him rice, he would also discuss the cause of his
disciples troubles and provide him directions for redressal.>?

Sacrificial mode of worship was a regular way to appease the Godlings.
Sacrifices were made for almost everything in Simla hills. Fraser suggests of a
popular custom in which a goat was sacrificed whenever someone had to cross a
high mountain pass. Very often goat or sheep was slaughtered in the temple of the
devta to venerate him. The loin of the animal was given to the person making the
offering and the remaining was distributed among the priests of the temple.
Sometimes these priests accepted only the head and liver, rest was given to the
offeror. In some cases the sacrifice was buried in the ground. Sacrifices were
accepted throughout the year; however there were specific months that were
considered highly auspicious. Offerings made in the month of baisakh, bhadon, or
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magh for the devta and chet or asauj or a Tuesday for the devi were best for
sacrificial ceremony. Ibbetson refers to the animal sacrifices as a “universal
religious rite” that was performed in almost all ceremonies: weddings, funerals,
festivals and harvest season.>* Apart from sheep and goat, buffaloes were sacrificed
to the Lankra devta who was worshipped in various regions in the Simla hill states
including Kotkhai and Chopal. A very interesting fact about sacrificial offerings
was observed in the case of Goddess Kali. Mostly goats were slaughtered in her
name except in the case of Kali of depressed castes (Koli and Mochi) where she
was referred to as the lesser Kali or choti Kali, and she accepted smaller animals
like fowls, pigs, fish and lizards.>* This suggests that the status of same Goddess
(in this case Kali) and the type of offerings she accepted was according to the status
of the people who worshipped her.

There was an ancient custom of human sacrifices that continued throughout
the nineteenth century until the British government intervened and brought it under
control. The custom of human sacrifices as offerings was for devi Bhima Kali
(Sarahan) and Lankra devta. The Kali of Sarahan accepted humans as benefaction
openly till 1816. It is believed that the British government opposed this rite,
nevertheless there are evidences that support the continuation of this form of
sacrifices being secretly practiced as late as 1827.5 Another very famous ceremony
that was celebrated was the bhunda rite, it is believed that this ritual originated in
the Bushahr state and was performed by the Parsrami Brahmans. This rite spread
to other regions in the hills when Parsrami Brahmans migrated and settled in new
areas. The bhunda sacrifice that was originally conducted for Pars Ram with time
was continued in honor of other deities across the hills. Contemporary sources
especially of the second decade of the nineteenth century suggest that in this rite a
man from the bheda tribe (menial tribe of the hills that participated in festivals and
rituals) would be selected to perform it. The allegiance towards the deity was so
strong that sometimes a quarrel would occur if one offered himself in the place of
another.?® Contemporary colonial sources misinterpret it as a human sacrificial
ceremony. But when studied carefully it seems to be less of a sacrifice and more of
a traditional display of faith in the hill Godlings. As not in all cases it would result
in the death of the bheda man involved in performing it. During the Bhunda
ceremony a bheda man would slide down a rope which was five to six yard long,
in some cases it would result in an accidental death by falling off from a cliff during
the slide. In such a scenario his sacrifice would be honored by the people attending
the ceremony and the devta for whom it was performed. However, if the man
survived and landed from the slide unharmed he would be greeted with loud hoots
of merriment and presented with valuable gifts like jewelry, money and clothes.
Sources suggest that the last bhunda continued till the early years of twentieth
century. When the British administration took strict measures against it, then a man
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was replaced by goat for sacrifice. The last death recorded due to bhunda was at
Nirmand, a village in Bushahr in the year 1874.%

Beliefs

The rituals and customs of the highlanders have already spoken at length
regarding the faith in the devta tradition. So it wouldn’t be wrong to suggest that
the local belief in the Gods and Goddesses was impregnable in the nineteenth
century. Life of the hill dwellers revolved around their deity. Emerson in this
context had pointed out that, “where a Jat would discuss the prospects of harvest,
a Kanet will talk about the adventures of his God.”*® This means that the interests
of a farmer of Punjab differed to that of Simla hill states, where the latter’s world
solely revolved around his devta. These local Godlings had an almost absolute
control over the socio-cultural life of the people. Through which they impregnated
their day to day activities. Their devta played many roles; he was their protector,
doctor, mentor, and court of justice. The social life of inhabitants of the hills was
incomplete without the inclusion of their deity. Even in the region of Simla hills
where Buddhism had a grip (beyond the Jangi village in Kanawar), people
consulted a Lama for nearly everything from sowing, ploughing to performing
hawan.**Contemporary sources suggest that in Kanawar every village and pargana
had its own local deities just like rest parts of Simla hill states. This means that the
belief in the devta cult was very much similar in Kanawar to other regions; the only
difference was that in Kanawar parallel to belief in devta one notices the influence
of Buddhism which didn’t receive absolute acceptance like Brahmanism in the rest
part of Simla hills lying south to princely state of Bushahr.*

This strong affiliation towards the local Godlings that overpowered the
influence of organized religions was depicted by regular customs of the hill people.
There were numerous local customs but one worth mentioning is the oath
ceremony. There existed a tradition that for a person to prove his/her honesty they
had to take an oath which was a very important part of life in the hills.*! An oath
was administered in the temple of their deity either by touching the image of God
or by throwing a pebble towards it. In case the person performing the oath is lying
or doesn’t stand by his/her words, then it would be catastrophic for him/her or
his/her family members. There were many ways of conducting an oath but out of
all the oaths, taga tor is considered one holding the highest sanctity and mostly
people refrain from performing it fearing the catastrophic consequences if they
failed to perform it correctly. The person who took this oath was asked to break the
red thread tied around the cow’s neck. The one performing the oath knows the dire
consequences of perjury while breaking the thread. Similarly the process of
adopting a child was complete only when performed in the presence of the deity.
The validity to this ceremony is given by the Godling in his temple. When someone
wants to adopt a child he goes to the temple breaks a dingi (wooden stick)and makes
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solemn promise to look after the child. A fee called bishti is given to the priest of
the temple and that is how the adoption process is completed.*? Such traditions were
a significant part of their daily life. Their customs closely bound them to their
beliefs and strengthened their affinity with the Godlings.

Fraser states that superstition comes naturally to the people of the highlands.
He suggests that someone who takes a fancy in the mysterious beliefs of these
people will find gratification after visiting this land. There are numerous beliefs or
as some might prefer the term superstitions, which dominate the life of people here.
Some myths are related to agriculture, like if yield of a particular season is less than
expected then it is believed that the difference was appropriated by the spirit of the
fields, locally called as dag. In the fields of corn if a farmer notices two ears of corn
growing on the same plant then he must consume it quietly without sharing the
news with anyone else. If he has talked to someone about it, then in that case the ill
effects of this bad omen could be neutralized by sacrificing a goat. At the time of
harvest, hill Godlings were worshipped and sacrifice of animals were made for a
better harvest. A portion of crop produced was set aside as an offering to the
Godlings in gratitude. The hill population believed in the ill effects of an evil eye.
This in their belief not only effected humans but also domestic animals. If the health
of an animal deteriorated it was believed to be the work of a person possessing an
evil eye. In order to end this dust was thrown over them. Similarly to ward off
effects of evil eye from the agricultural fields effecting the crop production, farmers
here would fix a pole tied to a bone or animal skin. If a snake is killed while
ploughing the field, then one must forsake the plough, until it is purified.*’

Then there were local beliefs related to houses as well. It is said that if a
snake enters the upper-storey of the house it should not be driven out of the door
but by pulling down the roof of the house. A goat is sacrificed to wave off the
ominous effects in the house if an owl or a vulture sits on its roof.** Yawning with
open mouth was considered harmful for the person as a spirit might enter his body
through it. If someone is restless and acts unlike himself at night but becomes
normal in the daytime it is suspected that he might be possessed by a spirit or
ghost. A possessed person would seek help from magicians, who protect the
people by providing charms. A magician did not belong to some particular caste,
anyone who learned the art could become one.*® Magicians were approached not
only to cure but also to cast spell on someone. These beliefs that dominated the way
of living of the highlanders is highly suggestive of a society that possessed strong
belief in supernatural and superstitions. For an outsider they might seem to be
superstitions but for the people residing in these hills, it was their way of living
which they fiercely believed in. By now it is quite evident that people of the Simla
hills were surrounded by intriguing customs and stout beliefs that were a reflection
of the folk religion of Simla hill states dominating the greater part of colonial
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period. It prevailed due to the faithful dependence on the local Godlings who were
venerated with much zest by the people residing here.

Conclusion

The entire region of Simla hill states primarily manifests a deep inclination towards
unique folk religion which predominantly comprised of the devta cult, while
simultaneously exhibiting some aspects of either of the two official religions
(Hinduism and Buddhism), that permeated these hills from the adjoining plains.
The period in which these local deities were deified is rather unknown to scholars
however, what is worth noticing is its ability to self-preserve and show pliability in
accommodating other religions without losing its essence and control over the hill
population. People here were extremely loyal to their devta, who was held in the
same position as their king and sometimes even higher. For them he was their ruler,
protector, healer, judge and the controller of their lives. From the minutest custom
to their biggest celebration one notices the inclusion of the local Godlings and the
fierce obedience of the hill population. The day to day conundrums of the local
people of the Simla hill states was occupied by myriad shades of rituals, customs,
traditions and rites that formed an integral part of their social structure and undying
symbol of their legacy and identity, that they have protected since ages and continue
to do so even today.
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Bushahr State

Serial No.

b=

N

10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.

Reigning Deity
Bhima Kali
Mahasu

Pabasi

Panch Nag

Chasralu
Deva Sheladesh
Nag

Pubasi
Narain

Maha deva
Deva

Khantu
Bakralu
Baindra
Meshar

Nag

Lodar
Narainu
Dholu

Shalu
Nageshar
Devi Durga
Mahasu

Devi Durga Hat
Kharanu
Palthan
Khanasi
Kaleda
Mangleshar
LachhmiNarain
Khantu

Deva Khokhi
Devi Ji
Kangleshar
Nag
ChhariGandri
Jakh

APPENDIX*
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Village

Sarahan

Shekal

Chapari

Jangleka, Devdi, Tangnu Pakha
Goshakwar
Gosakvari
Shiladesh

Khabal

Rohal

Jabal

Pujali

Jakhnoti

Devi Dhar and Ranol
Dalgaon and Rohru
Bachhonchi

Pujarli

Pujarli

Pujarli

Narain

Karasa

Melthi

Jharag

Shil

Mandhol

HatKoti (Jubbal and Rawin)
Kharahau

Sholi

Barkal

Kaleda

Dwara

Kumsu, Pat
Majhali

Darkali

Munush

Deothi

Kim

Kareri

Racholi



38. GasoDev

39. Basheru

40. Narain

41. LachmiNarain
42. Jhangru

43. Nag

44, Devi

45. Maheshwar
46. Okha

47. Durga

48. MahaRudr

49. Nag

50. Jal

51. Nag

52. Maheshwar
53. BadriNath

54, Chandika

55. Thakur Dwara
56. Raghu NathJi
57. Nar Singh

58. Balram

Balsan State

Serial No. Reigning Deity
1. Devi Mansa
2. Kadhasan
3. Rai re Mole
4, Cheoli
5. Chitra
6. Nag
7. Maheshwar
8. Kadasan
0. Bageshar
10. Nag
11. Gon
12. Nainon
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Gaso

Basherah

Kinu

Manjheoli
Manjgaon
Navaru, Bari
Taranda

Songra

Nachar

Kamba

Kiao

Baranda
Sarpara
Baranda

Bhaba, Chagaon
Kamru

Kothi

Naising

Sarahan
Rampur

Larsa, Shingla, Dansa, Shaneri,
Nirat, Nandla and Torsa

Village of God
Ghorna
Deothi
Kadharan
Shela
Chandni
Pal
Mahasu
Tali
Bageshar
Kathori
Bakrari
Devti



Rawin and Keonthal State

Serial No.
1.
2.

Reigning Deity
Banar
Mahasu

Punar, Keonthal State

Serial No.
1.
2.

Jubbal State
Serial No.

PN R

Tharoch State
Serial No.

1.

2.

3.

Sangri State
Serial No.

1.

2.

Reigning Deity
Nigahu
Baneshar

Reigning Deity
Banar
Mahasu
Shirgul
RathiraBanar
Santopia
Shari

Devi Pidi
Devi Durga
Rihatna

Gona

Devi Jagrasan
Kanera

Devi Dundi
Dum

Reigning Deity
Mahasu
Maheshwar
Mahasu

Reigning Deity
Than
Tawansi
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Village of God
Sharachli
Hanol

Village of God
Jaili
Chohag

Village of God
Sharachli
Hanol
Sarahan
Barbal
Dhar
Shari
Jubbal
Hatkoti
Thalog
Bodhna
Pujarli
Pujarli
Dhabas
Bhot

Village of God
Poriya
Mashrao
Hanol

Village of God
Sawau
Baragaon



Theog State

Serial No. Reigning Deity
l. Banthia
2. Jimpru
3. Mahasu

Ghond State

Serial No. Reigning Deity
l. Grehn
2. Shilgur
3. Thakurdwara

Village of God
Chikhur, Janog
Padrog
Gajyari

Village of God

Deoti (Shila territory)
Ghund (Prala territory)
Ghund

*Source: Punjab District Gazetteer, Simla District, VIII A, Lahore, 1904, pp. 36-39.
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Agrarian Issues of Punjab in Visual Arts : Some Reflections
*Dr Anantdeep Grewal

Abstract

Punjab and its culture are deeply intertwined with agriculture. The state is often
referred to as the ‘Granary of India’ or the ‘Breadbasket of India’ due to its
significant contribution to the nation's food production (see Fig. 1'). The rural
culture of Punjab is a fundamental aspect of its identity, art, traditions, festivals,

and way of life. The strong connection between the people of Punjab and the land
they cultivate has been a defining feature of the region for centuries. The reflection
of agriculture in the art of the Punjab region is a significant and enduring theme.

Artists from Punjab, both historical and contemporary, often draw inspiration from
the agrarian landscape, rural life, and the deep connection between the people and
the land. Many artists from the region use various mediums, including painting,

photography, videography, sculpture, and installations, to engage with agricultural
and rural subjects. While there may not be an extensive list of visual artists
exclusively focusing on Punjab-relatedissuesbut they have addressed socio-
political, cultural, and environmental aspects of the region in their work. It's worth
noting that many artists may touch upon Punjab-related issues as part of their
broader exploration of social, cultural, and political themes in India. In this paper,

the focus will primarily remain on the contemporary issues related to farming and
farmers of Punjab as viewed through the lens of art. The exploration will be limited
to the works of contemporary artists hailing from the region, Manjot Kaur, and
artist duo Jiten Thukral and Sumir Tagra. Their pursuit of the present condition of
Punjab’s farming and farmers has brought into light various issues, which are

seldom discussed in the context of Punjab and it inspires other artists from various

fields to take up these matters as well in their work.

2.5 (b): Wheat: Area, Production and Yield during 2020-21 and 2021-22 in major Producing States alongwith coverage under Irrigation
Area - Million Hectares
Production - Million Tonnes
Yield - Kg/ Hectare

2021-22# | 2020-21 Area

State Area % Production % Yield Area % Production % Yield Under Irrigation(%)
to to to to 2019-20*
All - India All - India All - India Al - India

M (3] ()] @ (6] © [td) @) () {0 [£K)] 2
Uttar Pradesh 9.42 30.92 33.95 31.77 3604 9.85 31.65 35.51 32.40 3604 98.61
Madhya Pradesh 6.50 2133 2242 20.98 3449 6.08 19.54 18.18 16.59 2989 97.21
Punjab 3.52 11.57 14.82 13.87 4206 3.53 11.34 17.19 15.68 4868 99.07
Haryana 2.30 7.56 10.45 9.78 4533 2.56 8.24 12.39 11.31 4834 99.69
Rajasthan 258 8.47 9.48 8.88 3676 3.00 9.64 11.04 10.07 3676 99.38
Bihar 224 735 6.22 5.83 2780 222 7.14 6.15 5.61 2767 95.60
Gujarat 1.04 3.41 3.33 3.12 3206 1.02 3.27 3.26 297 3205 97.10
Maharashtra 147 3.83 247 2.32 2117 113 3.62 207 1.89 1839 73.89
Others 1.69 5.56 3.69 3.46 2180 1.73 5.55 3.80 3.47 2200 -
All India 30.47 100.00 106.84 100.00 3507 31.13 100.00 109.59 100.00 3521 95.76

Source : E&S Division, DA&FW

Note: States have been arranged in descending order of percentage share of production during 2021-22.
# Fourth Advance Estimates.

*-Provisional

Fig. 1 Table of Wheat production for the years 2020-2021 and 2021-2022 in
major states
*Guest Faculty, Department of Art History & Visual Arts, Panjab University, Chandigarh
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Punjab has had a rich cultural heritage since antiquity, as seen in various
archaeological remains of the Indus Valley Civilization and Buddhist sites spread
around the region. However, in contemporary times, Punjab (India) is associated
more with its rural and agrarian culture, seen in its music, cinema, and also visual
arts. Traditionally artists of the Punjab have focused more on Punjab’s religious
imagery and Sikh history as seen in the murals of various Gurdwaras® and
monuments.’ The twentieth-century artist, Sobha Singh captured the spirituality of
the Sikh faith which is embedded in the culture of the region.*On the other hand
artists like Kirpal Singh focused more on Sikh history and its visual presentation in
academic style of paintings.’ Later on some of the eminent artists like Arpana Caur®
and Manjeet Bawa’ among others, showed concern in their paintings over the 1984
Delhi riots victims. Various artists in the past century have reacted to the socio-
political atmosphere of the time. However, in the current times, Punjab faces
pressing issues, especially related to the environment, economy, and migration and
some contemporary artists respond to these in their works. In recent times,
contamination of groundwater in the state and overuse of pesticides in farming have
become a concerning matter and their effect shows an alarming rise in health
problems. Over about fifty years the use of pesticide-treated areas in Punjab for
various crops like paddy, wheat, and cotton has grown comparatively. Analysing
various crops, it was observed that the percentage of land treated with pesticides is
highest for cotton (98.4%), followed by sugarcane (96.3%), paddy (93.6%), and
wheat (91.7%). Conversely, the lowest percentage is recorded for maize crops
(71.1%).% This has led to contamination of groundwater. Both these factors have
contributed to the deterioration of health among residents of Punjab. Manjot Kaur
and artist duo Jiten Thukral and Sumir Tagra have recognised such issues regarding
farming practices in Punjab and they delve into these issues and explore them in
their works.
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Fig. 2 Contamination of groundwater in Punjab’®

Environmental activism in art

Art has proven to be a powerful tool for activism, as it can convey complex
messages, provoke emotions, and inspire change. It has a great potential to make
positive changes, when used in environmental and social activism as well.
Environmental concerns in visual arts refer to the exploration and representation of
issues related to the environment, sustainability, and the impact of human activities
on the natural world. Artists often use their creative expressions to raise awareness,
provoke thought, and inspire action regarding environmental issues. Artists often
use their creativity to shed light on various issues related to agriculture. Many
Indian artists have used their creative talents as a tool for environmental activism,
using various forms of art to raise awareness about pressing environmental issues
and advocate for sustainable practices. With the changing times, artists around the
world have been using various contemporary mediums to give expression to their
works. Indian artists, like Chandra Bhattacharjee, Gigi Scaria, Manjot Kaur,
Thukral and Tagra, Ravi Agarwal, and Vibha Galhotra, too have caught on with
these new trends and joined the global artistic community not only in the selection
of their subject matter but also in their mediums. Although many Indian artists have
worked in this regard, however, in this paper, I will be essentially focusing on
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Manjot Kaur and Jiten Thukral and Sumir Tagra who all are contemporary artists
of India. Incidentally, Manjot and Jiten are both alumni of the Government College
of Arts, Chandigarh, and have spent their student days in a city known for its
greenery and is home to Rock Garden, an artistic venture that is created by the late
Nek Chand with recycled waste material, which makes this Garden an iconic
example of sustainable art.

~ \ »,k 5 e A
Fig. 4 Manjot Kaur, “Farmmg as Industry”, Medium: Crops growing on
Land, Land Art, Size : 55 x 60 feet, Nov, 2016, Paradsingha (Village) in the
interior of Madhya Pradesh!!

Manjot Kaur

Manjot Kaur has a unique individual style of advocating for environmental
and agrarian issues by using contemporary mediums. Although she opted for a
Master of Fine Arts in painting, which she completed in 2012 from the Government
College of Arts, Chandigarh,'? she started to incorporate other mediums as well in
her works. Manjot’s work contributes to a broader dialogue about the
interconnectedness of human activity, the environment, and sustainable agriculture
practices. Manjot Kaur comes from Ludhiana (Punjab) and she has observed the
agrarian culture of the state very closely. Her understanding of various issues
related to the farming industry, especially in Punjab, time and again emerges in her
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work. Through these visual representations, the artist contributes to public
awareness and discourse on agricultural issues, fostering a deeper understanding of
the complexities surrounding food production, distribution, and sustainability.

In 2016, Manjot initiated a site-specific Land Art project titled ‘Farming as
Industry’. This endeavour utilized land as her canvas and crops as her medium, with
a focus on the escalating use of pesticides and genetically modified crops in
agriculture. This prevalent trend poses significant health risks for both consumers
and farmers alike. Farmers, residing amidst toxic atmospheres, handle harmful
chemicals and consume water contaminated with pesticides, leading to severe
health issues. Additionally, the financial burden imposed by genetically modified
seeds and pesticides often drives farmers into insurmountable debt, tragically
resulting in suicides. Manjot advocates for the adoption of indigenous seeds in
farming practices. Indian Seeds not only alleviate the financial strain on farmers by
enabling them to cultivate their own seeds but also reduce pesticide usage, as
indigenous crops exhibit greater resilience to pests. The medium employed in this
artwork is Land Art, a sustainable form utilizing locally available materials such as
plants, stones, twigs, and other natural resources. In this project, crops were sown
in the field by delineating the picture area with a cotton rope looped around small
bamboo sticks. Two distinct types of organic seeds, one red and the other green,
were utilized to imbue texture into the artwork. The addition of hay-straw
introduced a yellow hue. When viewed from above, the entire composition
resembled an industrial image. The artwork gradually took shape as the plants
began to grow, embodying the essence of ‘Farming as Industry’.

Fig. 5 Manjot Kaur, Sustaining Collapse, 2018, Chinese ink and watercolor
on wasli paper and repurposed wood, 198 x 23 x 14 in | 503 x 59 x 36 cm'?
Yet another artwork ‘Sustaining Collapse’, 2018, of Manjot highlights the pervasive
thick black smog prevalent in Northern India, a consequence of the burning of crop
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stubble resulting from intensive agricultural practices. This environmental
phenomenon serves as a stark reminder of the unintended consequences stemming
from the policies implemented during the Green Revolution of the 1960s and 70s
in India. The artwork adopts a graphic book style, drawing inspiration from Pahari
miniature paintings. It presents an imaginative landscape with a distorted
perspective, telling the tale of a fragile environmental system under threat from
unchecked exploitation. The exhibition navigates a dual path, drawing connections
between Italy and India, yet its overarching vision seeks to encompass a broader
comprehension of the contemporary environmental challenges intertwined with
climate change, the capitalist system, and globalization. The base of the artwork
resembles a typical household shelf used to showcase artifacts; its surface is coated
in a deep black hue. Serving also as an emergency walkway, the pedestal assumes
a dual function within the installation.

‘Cold Storage’ is an installation-based artwork created in 2019 that offers
commentary on the challenges surrounding the production, storage, and distribution
of crops. Here Manjot has placed several tomatoes in glass containers, in different
stages of rotting, placed on a glass shelf. By specifically focusing on tomatoes, it
symbolizes the broader issue of food abundance that fails to reach everyone due to
prevailing capitalist and consumerist ideologies. Such practices increase the price
of the produce and put financial burden on common people which also includes
farmers. Manjot has an understanding of the problems faced by the farmers and
rural people of Punjab and by using the modern medium of art and her innate
aesthetical proficiency in her craft, she is able to bring these issues to the fore.

Fig. 6 Manjot Kaur, Cold Storage | 2019, Beakers, watch glass, glass shelves
and tomatoes, 102 x 12 x 8 in | 259 x 30.5 x 20 cm'3
Thukral & Tagra
Jiten Thukral and Sumir Tagra are another contemporary artist duo who use
modern mediums like installation, videography, games, photography, and other
such mediums to engage their viewers and to express themselves. Although they
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work from Delhi and it’s only been recently that their attention has been captured
by farmers and their issues in Punjab. We see a shift in their work since the early
2010s towards this northern state. As a matter of fact, Jiten hails from Jalandhar.
As natives of Punjab, Thukral and Tagra delve into their personal histories and
memories to address the socio-cultural transformations most evident in their home
state. Shifts in family dynamics, aspirations for ‘escape’ through migration, and
evolving middle-class aspirations have consistently featured in their artistic
endeavours. Punjab Lalit Kala Akademi organised an exhibition titled ‘Farmer as
Wrestler’ in 2019, during the ongoing Farmers’ Protest in Punjab during the time.
This exhibition continues the artists’ use of ‘games’ as a means to explore complex
issues through interactive and playful methods. Their approach aims to evoke
nostalgia and comfort in viewers while also challenging the status quo.“Farmer as
Wrestler” confronts the pressing agrarian crisis afflicting farmers in India today.
Across generations, issues such as land divisions, climate change, political
manoeuvring, legal enforcement shortcomings, and the pervasive lack of formal
education in rural areas have profoundly impacted the lives and livelihoods of
Indian farmers. Employing the metaphor of sport and competition, the exhibition
draws parallels to the practice of kushti—a traditional Indian wrestling form
popular among rural communities. The wrestling match symbolizes the physical
and mental struggles, endurance, and resilience inherent in the farmer's battle
aga?nst the agrarian crisis.

V. N .
Fig. 7 Jiten Thukral and Sumir Tagra at their exhibition ‘Farmer as
Wrestler’, 20194
The exhibition, ‘Farmer as Wrestler,” underscores this fundamental aspect of the
farmer's predicament: a life teetering on the edge. The duo has incorporated various
mediums like paintings and certain drawings in ink on legal papers which depicts
the Swaminathan Commission Report as a saviour and in service of the farmers. It
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also includes sculptures, installation, and a twenty-three-minute-long documentary
on Kisan Mukti Morcha 29-30™ November made in 2018.13

Fig. 8 Jiten Thukral and Sumir Tagra, ‘Aftermath’, 202316

In 2023 Thukral and Tagra created ‘Aftermath’ an installation with ink,
drawings on paper, and a spray machine, tarpaulin. The work was displayed in 2023
at Kiran Nadar Museum of Art as part of the exhibition ‘Prussian Blue: A
Serendipitous Colour that Altered the Trajectory of Art’. The exhibition was
curated by Dr Arshiya Lokhandwala.!” This work explores the harsh reality of
India’s agricultural society. In this work the artists’ affiliation with the colour blue
originates from the ink applied to paper—a fundamental medium for recording
knowledge, preserving history, and facilitating communication. Their connection
to ink stems from their examination of the hardships endured by farmers in 2010.
The artists informed that during the research, they were deeply moved by the
handwritten ledgers utilized to document deaths and capture first hand testimonies
in rural villages. These records stood as the sole testament to the toll of lives lost.
A staggering statistic from Oxfam revealed a harsh reality: In India's agricultural
society, a farmer succumbs to fatal accidents every 40 minutes.Inspired by this
chilling statistic, the artists incorporate ink into a pesticide container, triggering
periodic sprays at 40-minute intervals. The presence of the pigment symbolizes the
irrevocable loss, mirroring the uncontrolled nature of indiscriminate pesticide use
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across the ten life-size paper drawings depicting the struggles of farmers in their
fields.'®

This evolving blue ink hue serves as a dynamic canvas, reflecting the rhythm of
labour and life throughout the exhibition’s four-month duration. When inverted,
blue transforms into yellow—a stark contrast symbolizing the need for change. By
juxtaposing these two colours and their symbolic meanings, the installation
prompts contemplation on the imperative for reassessment and transformation in
this ever-evolving world.

Conclusion

Today Punjab is facing an environmental crisis in the form of contamination
of groundwater and air pollution due to stubble burning of crops which,
incidentally, is also affecting farmer’s health and income. Overuse of pesticides is
a pressing issue in the farming sector of Punjab and our contemporary artists are
not oblivious to this fact. However, we find a very limited number of artists who
have taken up the agriculture sector and its problems in their works. Farmers of
North India made themselves visible in 2019 when they flocked to the borders of
Delhi and it was during their protest that many artists interacted with them and
made an effort to understand the agrarian society of the country. Nevertheless, the
focus of art on issues of rural India, especially in Punjab, is limited. Yet, among a
couple of artists connected to Punjab, we see an effort to embrace this part of the
state as well. Manjot Kaur and Jiten Thukral and Sumir Tagra are among those few
artists. Manjot, and Thukral and Tagra have incorporated environmental and social
activism in their art. They use modern mediums like Land Art, installations, video
and New-Media along with traditional mediums like painting, drawing, and
sculpture to express their creativity, although they are not limited to any one
medium. Experimentation is their strong feature. However, their take on
environmental concerns is shaped by their individual experiences. Manjot, although
includes various environmental issues in her work, shows more concern with
modern agrarian culture which in her eyes is harming the environment and in the
process the farmers as well. She seems to have a practical approach and suggests
solutions. On the other hand, Thukral and Tagra emotionally appeal to the viewers
by focussing on the plight of the farmers. They too give solutions by suggesting
steps to be taken by the government. If wholistically viewed the art of these artists,
through the use of their mediums, scale, and artistic approach has taken these
otherwise local issues to global audiences. Their work in this area is bound to attract
the attention of other artists in the area, and new artists may emerge with a focus
on Punjab-related concerns over time.
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Religion and Environmental Ethics: Revisiting Guru Nanak’s
Teachings On Environmental Protection

*Dr Manoj Kumar,*Sakshi

Abstract

This paper tries to emphasize the role of religion in the generation of environmental
consciousness amongst the masses. It is because all faiths around the world share
a common ethic based on harmony with nature. Guru Nanak Dev ji, founder of
Sikhism, in his writings highlighted the symbiotic relation between nature and
God. He was a visionary who included the concept of social responsibility towards
the environment in his Gurbani and other writings.The researchers further try to
suggest that environmentalism and environmentalists can gain from exploring the
use of religion as a strategy for protection of natural resources. By examining the
environmental ethics embedded in Guru Nanak's teachings, this paper argues that
religion can play a crucial role in enhancing environmental awareness and
promoting sustainable practices. It further explores how these teachings have been
practically implemented in various contexts by providing few case studies of
successful integration of religious principles in environmental initiatives. The crux
of the article is that religion can still act as a medium for connecting humans to
nature.

Introduction

Religion has historically served as a fundamental institution governing
societal dynamics. Recently, the interplay between religion and environmental
ethics has become a critical area of scholarly inquiry, particularly amid global
environmental challenges. Emile Durkheim' posited that religious beliefs mirror a
society's collective consciousness, underscoring the role of religion in shaping
values, including those related to nature. Humanity's evolving appreciation for
nature has amplified concerns for conserving natural resources, a theme central to
many religious doctrines, which emphasize living harmoniously with nature and
acting as environmental stewards. This reverence for nature, often manifested in
various forms of nature worship, is evident in Indian religious scriptures, which
describe practices such as sun worship, veneration of thunder gods, and the sanctity
of mountains. Notably, Guru Nanak, founder of Sikhism, offers profound insights
into the relationship between spirituality and the environment, with his

*Dr. Manoj Kumar, Associate Professor in Sociology, PG Government College for Girl, Sector 11, Chandigarh.
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teachings in the Guru Granth Sahib providing a vision of environmental
consciousness that remains relevant today.

Research Methodology

This study employs a qualitative, interpretative approach to explore how
religious doctrines, particularly those of Guru Nanak, inform environmental
consciousness. Using secondary data, it conducts a textual analysis of the Guru
Granth Sahib, focusing on hymns that elucidate Guru Nanak's views on nature and
humanity's ethical responsibilities toward the environment. Case studies, including
initiatives like Eco Sikh and Baba Seechewal’s river restoration, demonstrate
practical applications of religious principles in environmental practices. By
synthesizing insights from literature on religious environmentalism, this research
situates Guru Nanak’s teachings within a broader global context, offering a
comprehensive analysis of religion’s role in promoting environmental
consciousness and sustainable practices.

Religion's Influence on Environmental Ethics

Religion profoundly influences environmental awareness, shaping beliefs,
behaviors, and policies across contexts. Many traditions ascribe sacred significance
to nature, fostering respect for the environment among followers. For instance,
Hinduism personifies the Earth as a goddess, promoting reverence for the natural
world, while Christianity’s stewardship doctrine emphasizes the moral duty to
protect God's creation. Indigenous spiritualities highlight the interconnectedness of
life, advocating for holistic environmental approaches. Religious teachings often
establish ethical frameworks advocating environmental stewardship, as seen in
Islam's concept of "Khalifah," which underscores humanity's role as Earth’s
custodians. Buddhism’s "Right Livelihood" encourages harmony with nature,
while Islamic teachings against wastefulness, encapsulated in "Israf," promote
conservation.?

These ethical tenets are integral to environmental ethics, delineating norms
for human interaction with nature. Many religious traditions offer paradigms
emphasizing environmental care, such as Hinduism’s principle of Ahimsa (non-
violence), = which  advocates  minimizing harm to nature, and
VasudhaivaKutumbakam (the world is one family), reinforcing life's
interconnectedness and urging collective responsibility for Earth.’

Rituals, Practices, and Educational Roles

Religious rituals and practices embody sustainable living principles. Jainism’s
adherence to non-violence extends to all beings, fostering deep environmental
respect, while Hindu Yajnas (sacrificial offerings) honor natural elements,
reflecting reverence for the natural world. Religious institutions also play a critical
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educational role, instilling environmental stewardship values from an early age and
shaping attitudes toward ecological issues. Religious communities mobilize
collective action for environmental conservation through movements like
Christianity's "Green Church" and "Eco-Islam," which inspire sustainable practices
and activism. Religious leaders, such as the Vatican’s stance on climate change in
"Laudato Si'," further influence environmental policy and public discourse.*

Religious Perspectives on Environmental Concerns

Religious beliefs often guide human attitudes toward the environment, with
many traditions including nature appreciation or worship. Durkheim views
animism as an early form of religious life, where life was considered sacred, leading
to conservation efforts. Totemism evolved from animism, symbolizing the
collective consciousness of a group and preserving sacred plants and animals.
Christianity teaches that humanity, as part of God's creation, must protect
biodiversity. Islam’s concept of "Calipha" positions humans as Earth's trustees,
responsible for safeguarding its diversity. Similarly, the Baha'i faith sees nature's
diversity as a reflection of God, and Buddhism emphasizes the interconnectedness
of all existence.

Environmental Ethics in Sikhism

Sikhism, founded by Guru Nanak, offers a distinctive and modern
perspective on environmental ethics, deeply embedded in its scriptures and
teachings. The Guru Granth Sahib emphasizes the sacredness of nature and the
moral responsibility of humans to protect and preserve the environment. Guru
Nanak’s hymns advocate for living in harmony with nature, recognizing the
interconnectedness of all life forms, and promoting stewardship over natural
resources. This spiritual framework not only encourages Sikhs to engage in
sustainable practices but also inspires environmental activism, as evidenced by
initiatives like Eco Sikh, which integrates Sikh principles with ecological
conservation efforts.

The Gurbani, or sacred scriptures of Sikhism, extensively employs natural
phenomena to draw parallels with spiritual teachings, using elements such as
animals, plants, seasons, and celestial bodies to illustrate the spiritual journey. Guru
Nanak’s works, including *Aarti* and *BarahMah*, reflect his profound
connection with nature and his belief in its integral role in spiritual growth. By
fostering a sense of spiritual responsibility towards the environment, Sikhism
contributes significantly to the broader discourse on religious environmentalism.’

The influence of religion on environmental consciousness is multifaceted,
encompassing theological teachings, ethical guidelines, community mobilization,
and educational efforts. Understanding religious perspectives, like those in
Sikhism, is essential for recognizing how faith-based teachings can promote
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sustainable practices and address global environmental challenges. As these
challenges intensify, the role of religion in fostering ecological stewardship
becomes increasingly significant, offering valuable insights and approaches for
building a more sustainable future.

By integrating religious principles with contemporary environmental
practices, faith communities, including Sikhs, can play a pivotal role in nurturing a
more sustainable and ecologically responsible world. Sikhism’s emphasis on the
sacredness of nature and its moral imperatives for environmental stewardship
highlight the potential of religious teachings to inspire and guide sustainable living,
contributing to global efforts in environmental conservation and sustainability.

Gurbani is mostly laid out in Ragas. Two of the important raags, namely
Basantraag for spring and Malharraag for rain show the musical measures and their
connection with the seasons or the time of day/night. Parallels are drawn between
objects of nature with different states and stages of man in the quest for union with
God. Some more examples are;

Sagal banasapat meh baisantar sagal dhooDh meh ghee-aa ||
uooch neech meh jot samaanee ghat ghat maaDha-o jee-aa ||1]| ¢

which means all vegetation has fire and all milk has butter inherent in it;
similarly, every person, high or low, has the Divine light, the Master pervades the
body of every living creature.

Another example is
fal kaaran foolee banarai ||
fal laagaa tab fool bilai ||
giaanai kaaran karam abhiaas ||
giaan bhiaa the karameh naas||3|| ’

which means the fruit tree first forms the flower and then the fruit; once the
fruit forms, the flower vanishes; Similarly, people engage in rituals to know the
Creator; but once true knowledge is obtained the Creator experienced within rituals
are no longer necessary.

Guru Nanak and Prakarti.

Guru Nanak showed a spiritual path to the world by drawing a lot of analogies with
nature. Through his preaching he showed that man has an unbreakable relationship
with nature. He believed that God is present in every particle of nature. So
whenever he imagined nature, he could visualize God.

81



Several times in his baani, he glorified nature and showed appreciation for
every entity present in nature. His famous contributions viz Aarti, BarahMah and
several lines in Japaji show how intensely he believed that worship of nature can
lead us to spiritual progress. In the present article, we have given some of the
references to explain the relation of spiritual practices with nature.

In Japaji Sahib Guru Nanak wrote

Pavan guroo paanee pitaa maataa dharat mahat ||
Dhivas raat dhui dhaiee dhaiaa khelai sagal jagat ||
cha(n)giaaieeaa buriaaieeaa vaachai dharam hadhoor ||
karamee aapo aapanee ke neRai ke dhoor ||

jinee naam dhiaaiaa ge masakat ghaal ||

naanak te much ujale ketee chhuTee naal ||1]| 8

In the above lines, Guru Nanak considers Air, Water and Earth as most
important in life. He equates Air as the Guru, Water as the Father, and Earth as the
Great Mother. Importance of Guru, father and mother is well established in the life
of the individuals. These three are the basic necessities of life. As air is necessary
to keep a man alive, Guru is considered necessary to give spiritual birth to an
individual. Water has been equated with Father, for the protection of life on the
earth. Similarly, mother and earth have been used synonymous with fertility.

When Guru Nanak gazes at the beauty of nature, he gets into the feeling of
ecstasy and sings that God is present in nature and it has limitless beauty. He salutes
to the all creative powers of Almighty which is pervading everywhere.

Balihaaree kudharat vasiaa ||
teraa a(n)t na jaiee lakhiaa ||1|| rahaau ||°

In his famous contribution, Aarti, He draws the parallel to the famous form
of worship of various deities by Hindus. Guru Nanak believed that God is present
in nature and the sun, moon, stars, mountains, earth, water all are in the state of
worship of the Almighty.

gagan mai thaal rav cha(n)dh dheepak bane taarikaa ma(n)ddal janak motee ||
dhoop malaanalo pavan chavaro kare sagal banarai foola(n)t jotee ||1]|
kaisee aaratee hoi bhavkha(n)ddanaa teree aaratee ||

anahataa sabadh vaaja(n)t bheree ||1|| rahaau ||'°
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In Aarti, Guru described how the wind appears to them like a chanwar,
which swings the divine. Sri Guru Nanak Dev ji seems himself to be doing Ku-ku
in the separation of God. He compares his yearning to meet God to the cuckoo's
cuckoo.

kokil hovaa a(n)b basaa sahaj sabadh beechaar ||

sahaj subhai meraa sahu milai dharasan roop apaar ||2|| !

He appreciates every season. In the Barahmaah Shri Guru Nanak Dev Ji
describes and appreciates all the seasons. Guru likes the heat in the month of Jaith
and Asaar as he enjoys to see the whole nature blooming and happy in the months
of Basant and Chetra. He depicts how Bhanwar is humming, the melodious voice
of the cuckoo's ku-ku is singing its unique melody

"chet basant bhalaa bhavar suhaavaRe ||

ban foole ma(n)jh baar mai pir ghar baahuRai|

pir ghar nahee aavai dhan kiau such paavai bireh birodh tan chheejail|
kokil a(n)b suhaavee bolai kiau dhukh a(n)k saheejai||

bhavar bhava(n)taa foolee daalee kiau jeevaa mar maae.|| 2

He describes the season in the month of Chait, stating that spring has
arrived, and the bumble bees hum with joy. The beautiful song-bird sings, perched
on the mango tree; the bumble bee is buzzing around the flowering
branches. Although everything is pleasant in the season, he says that his soul is not
happy and yearns for unity with God.

In the month of Sawan The peacock dances with joy after hearing the loud
roar of clouds in the month of Sawan and the sound of frogs also seems to be a
beautiful melody In the glory of the Lord, the heart of Shri Guru Nanak Deyv ji also
becomes elated in the month of Sawan: Hearts who love God swell with this sight.

In other places in his baani, Guru Nanak tries to explain the state of every
God searching soul, giving comparisons and analogies of various animals, insects
and other species. Some examples are given as under.

too(n) sun haranaa kaaliaa kee vaaReeaai raataa raam ||
bikh fal meeThaa chaar dhin fir hovai taataa raam ||
fir hoi taataa kharaa maataa naam bin parataape ||

oh jev sair dhei laharee bijul jivai chamake ||
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har baajh raakhaa koi naahee soi tujheh bisaariaa ||

sach kahai naanak chet re man mareh haranaa kaaliaa ||1||
bhavaraa fool bhava(n) tiaa dhukh at bhaaree raam ||

mai gur poochhiaa aapanaa saachaa beechaaree raam ||
beechaar satigur mujhai poochhiaa bhavar belee raato ||
sooraj chaRiaa pi(n)dd paRiaa tel taavan taato ||

jam mag baadhaa khaeh choTaa sabadh bin betaaliaa ||

sach kahai naanak chet re man mareh bhavaraa kaaliaa ||2||'3

As seen in the above baani, Guru compares the non-believers (Manmukhs)
with the deer who just roam in the world unnecessarily in the shackles of delusion
and delusion. On seeing the black deer Guru says that some people get engrossed
in the world and start enjoying the pleasures in it like the deer. They forget that
their ultimate aim of life is to attain union with God and they should not get their
identity lost in aimless life.

Similarly, Sri Guru Nanak Dev Ji saw the painful condition of even the
vortexes. In the greed of the juice, he gets trapped in the petals of a flower and
loses his life. While extracting the oil of the flower, the body of the whirlpool is
also fried in the oil itself. By describing the pathetic condition of Bhanwre, Shri
Guru Nanak Dev ji inspires man to divert man from the wrong path.

In these famous lines
nadheeaa vaeh vichhu(n)niaa melaa sa(n)jogee raam ||
jug jug meeThaa vis bhare ko jaanai jogee raam ||
koiee sahaj jaanai har pachhaanai satiguroo jin chetiaa ||
bin naam har ke bharam bhoole pacheh mugadh achetiaa ||
har naam bhagat na ridhai saachaa se a(n)t dhaahee ru(n)niaa ||
sach kahai naanak sabadh saachai mel chiree vichhu(n)niaa ||4/|1||5] 4

As the water which passes once can not reach back its source. Similarly, if
a human being forgets its creator by getting engulfed in ‘maya’ the worldly
pleasures, it is very difficult for him to attain unity with God. Life is like water
flowing in a river, which once gone, does not come again. Guru Nanak says that,
those who realize their fault and recite the name of the creator are taken by the God
back into his lap.
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As we dive into the deep ocean of Gurbani, many precious gems of nature
are obtained. These Amolak substances have the power to give spiritual heights to
man. We see that beautiful scenes of nature are found in the Bani of Shri Guru
Nanak Dev ji, which he used to connect human life with the name of God. In this
way we see that in the Bani of Shri Guru Nanak Dev ji beautiful scenes of nature
are found from place to place, which he has used to make human life happy by
connecting with the name of God.

Where nature is very beautiful and gorgeous in itself, at the same time it
also makes human life beautiful like itself. After purifying the soul of man, she
acts as a companion in bringing him to the door of God. It is well known that what
is the need of proof of eye-sight?

purakhaa(n) birakhaa(n) teerathaa(n) taTaa(n) meghaa(n) khetaa(n)h ||
dheepaa(n) loaa(n) ma(n)ddalaa(n) kha(n)ddaa(n) varabha(n)ddaa(n)h ||
a(n)ddaj jeraj utabhujaa(n) khaanee setajaa(n)h ||

so mit jaanai naanakaa saraa(n) meraa(n) ja(n)taeh ||

naanak ja(n)t upai kai sa(n)maale sabhanach ||

jin karatai karanaa keeaa chi(n)taa bh karanee tach ||

so karataa chi(n)taa kare jin upaiaa jag ||

tis johaaree suasat tis tis dheebaan abhag ||

naanak sache naam bin kiaaTikaa kiaa tag ||1]| 1°

In the above lines, Guru explains that God has created all humans, trees,
pilgrimage centers, river banks, clouds, agricultural fields; islands, countries,
galaxies, planets and universes. He explains that God is creator of all the four types
of taking birth i.e., from egg, womb, soil and sweat. He also created all the land
forms, the oceans and mountains. Further, he explains that only the creator knows
the exact number of its creations, Things only the Creator knows their numbers;
having created the Creator looks after the creatures,

He touched every aspect of the environment ie. biosphere, atmosphere and
lithosphere and explained how every species is important for biodiversity.

Here he gives the concept of Kirat karo, naam japo te vand shako'®

These three preachings take us against capitalist tendency of greed and
accumulation to share the natural resources with others.

We are all aware, however, of the fact however, that a wide gap is often
perceived between the religious texts and the current practices of the adherents of
those religions.
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Case Studies and Examples of Religious Environmentalism

Taking lessons from Guru Nanak’s love for nature, various organizations
and religious leaders have made love for the environment as part of their preaching.
Eco Sikh is an organization which tries to protect the environment by 1 million
trees. Baba Seechewal is famous for cleansing Kali Bhen. Baba Sewa Singh from
Khadoor Sahib also became world famous for his works related to environment
protection

To understand the practical implementation of religious teachings in
environmental protection, it is essential to examine case studies and examples of
successful integration of religious principles in environmental practices:

Eco Sikh and the Million Tree Project are inspired by Guru Nanak's
teachings on the sacredness of nature, Eco Sikh launched the Million Tree Project,
which aims to plant one million trees worldwide. This initiative not only promotes
reforestation but also raises awareness about the importance of environmental
conservation within the Sikh community. By involving local communities and
religious institutions, Eco Sikh has successfully integrated religious teachings into
environmental activism, creating a model for other faith-based organizations.!”

Baba Seechewal and the Kali Bein River Restoration Baba Seechewal, a prominent
Sikh environmentalist, has been at the forefront of the campaign to restore the Kali
Bein River in Punjab, India. Drawing inspiration from Guru Nanak's teachings on
environmental stewardship, Baba Seechewal mobilized local communities to clean
the river and revive its ecosystem. His efforts have not only restored the river but
also raised awareness about the importance of protecting water resources and
preserving the natural environment. '8

The Interfaith Rainforest Initiative is a global alliance of religious leaders
and organizations working to protect the world's rainforests. By leveraging the
moral authority of religious teachings, this initiative aims to raise awareness about
the importance of rainforests for biodiversity and climate regulation. The initiative
brings together religious leaders from different faiths to advocate for the protection
of rainforests and promote sustainable practices among their followers.

Recommendations for Integrating Religious Teachings into Environmental
Practices

To enhance the impact of religious teachings on environmental protection,
the following recommendations are proposed:

Promote Religious Literacy: Environmentalists and policymakers should
educate themselves about the environmental teachings of various religions.
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Understanding the spiritual significance of nature in different faiths can help in
designing  more  culturally sensitive and  effective  conservation
strategies.Collaborate with Religious Leaders: Religious leaders can play a crucial
role in raising awareness about environmental issues. By collaborating with
religious institutions, environmentalists can tap into a broad network of followers
and promote eco-friendly practices.

Develop Faith-Based Environmental Programs: Create programs and
initiatives that integrate religious teachings with environmental education. These
programs can include activities such as tree planting, clean-up drives, and
workshops on sustainable living, all framed within the context of spiritual
teachings.

Encourage Faith-Based Environmental Stewardship: Encourage faith
communities to take an active role in environmental stewardship. This can involve
adopting sustainable practices within religious institutions, such as reducing waste,
etc.

Conclusion

Religion has always been guiding human beings to respect nature and
appreciate biodiversity. However, the human greed to take control of all the natural
resources and use them for commercial purposes has led to the endangerment of
nature. It's time for the environmentalists to join hands with the religious gurus and
use religious ideology to influence human beings to protect the environment. In
the present article, the authors have highlighted how the preaching of religion can
be revisited to serve as a source of environmentalism.

According to Guru Nanak, nature teaches us how to live a happier, healthier,
and more meaningful life. Gurbani encourages us to rejoice in nature with a sense
of appreciation for the biodiversity, order, patterns and lessons. By taking the time
to appreciate nature, we can learn to love the world around us. When we feel love
for nature, it opens up our hearts to love and peace for ourselves and others.
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Ambala Cantonment in 19th and mid 20th Century: A History
*Dr. Neha Sharma

Abstract

Ambala Cantonment lies four miles in the south-east of Ambala town (in the state
of present day Haryana in India).! Ambala was founded probably during the 14th
century, and the founder is supposed to be one Amba Rajput, from whom it derives
its name. lIts seems more likely, however, that the name is a corruption of
‘Ambwala’ or the Mango-village, judging from the number of mango groves that
existed in its immediate neighbourhood. The town rose to no importance either
during the Mughals or Sikh times. In 1809, when the Cis-Satlej States came under
British protection, the estate of Ambala was held by Daya Kaur, widow of Sardar
Gurbaksh Singh, who had died in 1783. Daya Kaur was temporarily ejected by
Ranjit Singh in 1808, but was restored by General Ochterloney. On her death,
which occurred in 1823, the state lapsed to the British Government, and the town
was fixed upon as the residence of the Political Agent for the Cis-Satlej States and
gradually assumed great importance when the British established a permanent
cantonment here in 1843.°For this purpose, they acquired about ten thousand acres
of land in the surrounding villages of Ambala. They followed all the parameters of
a modern city while establishing the cantonment under the supervision of Robert
Napier, a distinguished civil engineer and military officer in the British army. In
this paper an attempt has been made to trace the history and factors which led to
the establishment and development of Ambala cantonment during the colonial
times.

*Department of History, Assistant Professor, Mehr Chand Mahajan, DAV College for Women, Chandigarh
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In 1600 A.D., the British came to India as traders but the two decisive
battles, i.e. the Battle of Plassey (1757) and the Battle of Buxar (1764), transformed
the East India Company from a trading company to a territorial colonial power.
With the conquest of Bengal, began the process of the British subjugation of the
entire Indian subcontinent, a process that continued for the next hundred years and
more. Since colonial rule largely depended on the armed forces, but how to keep
them in a healthy state was one of the biggest concerns of the British as British
dreaded the heat, diseases and dust of India more than any uprising by the natives.
From the Reports from Commissioners 1863, it is possible to find an account of
British lives wasted in India. It is stated in the report that ‘of the troops which Sir
Ibrahim Shipman brought with him to Bombay in 1662, there remained in 1664,
only 94 out of 500. At the time of Major Kielpatrick’s death, in 1757, only 6 of the
250 soldiers who accompanied him from Madras in August of the previous year
survived him’.> Thousands of the British soldiers sacrificed their lives in India due
to the ignorance and want of arrangement.* Therefore, British started building
cantonments in India as a solution to their one of the major problem how to keep
the army healthy. A study of cantonments has a great significance because
cantonment as an institution was instrumental in the building of the British Empire
in India.
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According to dictionary of Ivor Lewis, the word, cantonment has been taken
from the French word ‘canton’ which means ‘quarters’. The word was constantly
used in India, and so little used elsewhere. The decline of the Mughals gave the
British opportunity to transform East India Company from a trading Company to a
political power. To give shape to their political ambitions in India British started
establishing cantonments in India. A cantonment is in its essence an area of land
reserved for military requirements. It is intended to contain accommodation for
troops, residential houses for officers, store houses and offices for the various
military services, ranges and parade grounds. It was applied to the permanent
military stations in India where troops, both European and native, were quartered
regularly.’ British built a total number of 114 cantonments spreading unevenly all
over India. They were located away from the major towns for two main reasons.
Firstly, the idea was to locate them away from major towns so as to limit the
interactions between the army and the local populace in the interest of discipline
and over fears that any such proximity could lead to emotional ties that would be
detrimental to the EIC’s cause. However, it was ensured that each cantonment had
effective means of communication in terms of metalled roads, rail links, post
offices, telegraph lines, telephone connections and police station, etc., so that troops
could be moved easily in case of trouble.® Secondly, the foremost objective of
establishing cantonments away from the native areas (which they considered to be
the centres of diseases like cholera, plague and small-pox endemic and causing
great havoc during epidemics) was to ensure health, welfare and discipline of the
troops quartered there with a higher level of sanitation and public safety in a
healthier environment free from epidemics and crimes.’

By the end of the eighteenth century, leaving aside Punjab, remaining parts
of India were either under their direct control or had accepted their subordination.
So, Punjab was an eyesore for them. The British always coveted the land of Punjab
mainly due to three reasons: its economic prosperity, secondly, due its strategic
location, i.e., due to its proximity to Kashmir and Afghanistan, and thirdly, Punjab
was a home to the martial race as Sikhs are tall, sturdy and brave, therefore, could
serve as a best recruitment ground for the British army.®

It was not however, till 1809 that any active steps were taken by the British
government to occupy these territories. British still found the North-Western
Frontier as vulnerable and wanted to keep Napoleon and the French out of India.
Meanwhile, Maharaja Ranjit Singh had founded the Kingdom between the rivers
Indus and the Sutlej and formed a barrier against the Afghans. It did put to rest
some of the British tensions, as Maharaja Ranjit Singh was apparently friendly
towards the British, for he had refused to shelter Jaswant Rao Holkar in his flight
from Lord Lake. However, the British were not confident about what Maharaja
Ranjit Singh might do if the French found their way to Lahore. To crown the
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perplexity, the Sikh princes on the British side of the river Sutlej, who had done
homage to the British government during the campaigns of Lord Lake were being
conquered by Maharaja Ranjit Singh, and they appealed to the British government
for their protection. Therefore, in 1809, a young Bengal civilian, named Charles
Metcalfe, was sent on a mission to Lahore. However, the main object was to secure
Mabharaja Ranjit Singh as a useful ally against the French and the Afghans.’

In 1809, the Treaty of Amritsar was signed between the Maharaja Ranjit
Singh and Charles Metcalfe on behalf of the British, in which river Sutlej was fixed
as a boundary line between the British and Maharaja Ranjit Singh Empire. After
the Treaty of 1809, Punjab came to be divided into two parts i.e., Cis and Trans-
Sutlej states. The Cis-Sutlej states comprised a tract of country, which lay between
the British North-Western frontier and the river Sutlej. Whereas, trans-Sutlej area
was situated between the river Beas and the Sutlej under Maharaja Ranjit Singh.'°
This treaty having been concluded, on 25 April 1809, was faithfully observed by
Maharaja Ranjit Singh until his death in 1839.!! As it was deemed politic to keep
an eye on them, therefore, the British came closer to the Sikh kingdom and stationed
its army in Sabathu and Shimla, which were retained after the end of the Anglo-
Gurkha wars in 1816. The British were waiting for the right opportunity to annex
Punjab.

The situation changed in Punjab in 1839 with the death of Maharaja Ranjit
Singh. The death of Maharaja Ranjit Singh in 1839 brought about a succession
crisis at the Punjab court, and in the absence of a strong successor, the Sikh army
emerged as the most powerful arbiter in the Punjab politics.!? The ensuing chaos
also opened up the possibilities of the occupation of Punjab by the British.
Therefore, in preparation for the eventual conquest of Punjab, and in order to
garrison a large number of army men, needed for accomplishing the task of
annexing Punjab, the government started establishing several cantonments at
Ferozepur (1839), Ambala (1843), Jalandhar (1846)!3, and sanatoriums in the lower
Shimla hills in Kasauli (1842), Dagshai (1847), Sabathu (1843), Jutogh (1843),
where the invalid European troops could recover and strengthen themselves to fight
against the Sikhs.!* The East India Company established these cantonments in
1840’s as the most northerly of its garrisons. They served as the auxiliary
cantonments for the soldiers of Bengal Presidency serving in the hot plains of India.
Up to 1838, the troops on the frontier amounted to one regiment at Sabathu and two
at Ludhiana with 6 pieces of artillery, equalling in all little more than 2500 men,
which Auckland increased to 8000 by increasing troops in Ludhiana and
establishing a cantonment at Ferozepur. Lord Ellenborough formed further new
stations at Ambala, Kasauli and Shimla and placed in all 14,000 men and 48 field
guns on the frontier. Lord Hardinge increased the aggregated force to about 32000
men with 68 field guns besides having 10,000 men with artillery at Meerut.!
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Ambala was equidistant from two European stations of Meerut and Ferozepur.
These cantonment towns were thus, established to facilitate the annexation of
Punjab, to strengthen the frontiers and prevent further skirmishes in the future.'¢

The Ambala cantonment was formed in 1843, on the abandonment of the
not far distant Karnal as a garrison town. In 1806, the cantonment of Karnal was
established by the British on the Grand Trunk road between Delhi and Ambala, (75
miles from Delhi and 48 miles from Ambala) which for a long time, i.e., until it
was moved to Ambala was the first modern town established by the British
with rows of houses, barracks, malls, etc. The Yamuna canal used to flow near the
colony of the British officers (now Mall Road) and due to the stagnant water and
its seepage into it, malaria and cholera had become an epidemic in Karnal. Cholera
and Malaria were the most dreaded diseases in those days and the medication
available then was not an effective one.!” The two cemeteries of the late cantonment
with crowded tombs bears evidence to the terrible mortality of the troops from the
ravages of swamp created maladies till 1842.'® Then the British Government took
the decision to shift all the army men to Sirhind (town in the native state of Patiala
and 28 miles from Ambala)!® for the change of climate. Therefore, in 1841, the
cantonment of Karnal was abandoned in consequence of its great unhealthiness due
to the swamps of the Western Jamuna Canal in its vicinity.

All arrangements were made to shift all British troops from Karnal
cantonment to Sirhind including troops returning from Afghanistan in great
numbers.?’ The army left for Sirhind from Karnal, but owing to the sick health of
the soldiers, army officers thought it fit to halt at Ambala for a night. A Vaid
(doctor), of the army of the rank of sepoy, suggested the army officers to stay at
Ambala, due to its healthy surroundings as it contained the trees of Pipal, Neem,
Safeda, mangoes, Kikar, etc. British officers also thought it prudent to stay for 2
days more. Gradually, the troops started recovering. On this, the commander
decided to stay there for some more days. In few days, the sick and tired troops
fully recovered and became healthy. On finding the sepoys completely recovered,
the British officers took the decision to abolish the cantonment of Karnal and
Sirhind, and to set up the cantonment in Ambala, which later developed into one of
the largest cantonments of India. For this purpose, 9920 acres of land from 27
villages was taken.?! Malaria was the first reason of shifting the army cantonment
to Ambala.?> The second most important reason was that the death of Maharaja
Ranjit Singh in 1839 and the following chaos in Kingdom of Lahore, which gave
the British the much-awaited opportunity to annex Panjab. To facilitate the
annexation of Panjab Ambala was a perfect place for the purpose as it was situated
on the Grand Trunk Road, which connected it with the Delhi on one side and was
the nearest station on the line to the summer seat of the Government at Shimla. The
place also derived importance as the point of departure for Shimla and the adjoining
hill sanatoriums in Shimla hills namely Kasauli, Dagshai, Subathu, and Jutogh.
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Keeping in view these factors, the British completely inhabited Ambala cantonment
in 1843. Gradually, Ambala in 1843, except for a small military outpost at
Ludhiana, formed the chief reserve station for the troops occupying Punjab or
served as British extreme north-western frontier station.?® It was from here that
preparations were made for the Anglo-Sikh wars against the Khalsa army of
Lahore.

Many bungalows, grand restaurants came up on the Mall road. The garrison
consisted of three batteries of artillery, a regiment of European and of native cavalry
and a regiment of European and of native infantry. European lines and barracks
were built on the north-west and east, the native infantry was built towards the
south. In the centre a big St. Paul Church, a semi-Gothic structure, one of the finest
in the region was also constructed with a seating capacity of 1,000 persons.2* The
two other churches were Presbyterian and Roman Catholic Church. In the Sadar
bazaar, a small church for the accommodation of the native Christian population
was built. The remaining area of cantonment was occupied by the bungalows of
Europeans, bazaars, public institutions, parade grounds, polo-grounds, racecourse
club, military dairy farm, military grass farm and military poultry farm.?

The maintenance of the colonial life-style in these settlements depended
upon the existence of the bazaar as the functional unit. Therefore, bazaars emerged
within a defined area of colonial cultural territory. There were four division of the
troops residing within the cantonment, i.e., Royal Artillery, British Cavalry, Native
Infantry respectively and each division of the garrison had its own bazaar and
accommodation for native servants and camp followers.?¢ It is interesting to note
that the troops themselves constituted a small proportion (varying from 8 to 15
percent) of the total cantonment population.?’ In 1892, the total population of
Ambala cantonment was 51,020 souls and 23,000 souls lived in Sadar Bazar alone
and number of troops were only 7,653.The Sadr bazaar was the largest and within
its bound was concentrated the maximum of civil native population of cantonment
serving the British troops.?® The census returns of 1868 and 1881 show that of a
total population of 40,000, about 21,000 lived in Sadar bazaar.?° In 1883, 40,700
people lived in Sadar bazaar alone.*® The ‘native’ class existed only to be
commanded by their ‘white’ masters. Owing to its central position and the number
of European residents, and of travellers that pass through it on their way to and
from the hills, the Ambala Cantonment boasted of a larger number of English shops
than any other place, excepting Shimla itself, in the Panjab, and a brisk trade in
European commodities was constantly carried on. As the Grand Trunk Road, a
national highway, passed through the town, it started functioning as centre of
exchange of commodities and as service centres for the surrounding areas. The city
was a considerable grain mart, received grain in large quantities, both from the
districts and from the independent states to the west, and exported it both up and
down the country. It carried on a considerable trade in the hill products, ginger,
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turmeric etc. From the south, it imported English cloth and iron, and from the
Punjab proper, salt, wool, and woollen and silk manufactures. In return it
manufactured and exported cotton goods, especially Darris, in considerable
quantities. This, however, was the only manufacture of any note.>' To supply goods
to the soldiers and officers, shops were amply stocked with European wares and
stores of every description, items were mainly imported from Delhi markets.*?
Computed on the basis of personal enquiries, the largest number of shops in
cantonment dealt in general goods, which were required on day-to-day basis.
Among the goods displayed were hats and shoes, brass and earthen pots, cotton and
woollen clothes of all description, sweetmeats and grains. All sorts of inferior
European hardware goods, ornaments of women in glass and tinsel, Chinese toys
and pictures, garlands of flowers for the churches were prominently displayed. It
had its own diary within its own territorial limits. In case of shortage of milk, milk
was supplied by the nearby areas. The number of shops dealing in perishable goods
such as fruits and vegetables were quite high. The second largest numbers of shops
were those of the tailors. Third important category of shops was that of the dhobi
in Dhobi Mohalla, situated in ‘native’ bazaar section.>

The personal interviews with individual shopkeepers in the towns reveals
the fact that a wider section of traders in Sadar bazaar were mostly Purbias or
Easterns. i.e., people from the North-west Provinces, especially from the eastern
districts and Oudh. The Purbias immigrants belonged to the middle and lower
classes, the former being attracted by trade and the latter by the many lucrative
menial occupations to be found in a military station.** Apart from Purbias and
people from Oudh immigrants also came in large number form Delhi, Panipat,
Karnal, Patiala, Kurukshetra Ludhiana, Jagadhari, Saharanpur, Hissar, Rohtak,
Aligarh, Kalsia, Naraingarh, Ropar, Mustafabad, Kharar, Sadhaura, Shahbad,
Thanesar, Ladwa, and in winters many migrants also came from various hill states
such as Kashmir, Mandi, Chamba, Kangra, Sirmaur, Kullu, Lahaul, Spiti,
Bushahar, etc. These traders came due to better prospects of business and primarily
belonged to the traditional trading classes. With the passage of time this cantonment
area became the most powerful center of retail and wholesale trade in the whole of
India for the British. This happened due to its good connectivity with other parts of
the country like Ambala became an important railway junction, where Delhi-Kalka
and Saharanpur-Ludhiana railway lines intersected. The introduction of rail
transport in 1891 between Ambala and Kalka and later in 1903 another rail called
Kalka-Shimla Railway®, further accelerated the growth of economic activities in
the region. The development of the quick transport and communication on the
Kalka-Shimla Road brought a boom in the trade of the region.The horses, fongas
and carts remained a major source of transport due to limited plying of train
traffic.>® An alignment of Grand Trunk road, hill roads and railway lines were made
to ensure the free flow of goods and services.
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To satisfy the sexual needs of the European soldiers, sex between the
colonizing men and local women was commercialized in these existing bazaars.
These bazaars had the ‘Red Light’ areas or brothels called Chaklas®’, where the
British soldiers could enjoy and entertain themselves along with wine and sex.
There were two Chaklas in the Sadar Bazaar, one for the use of British troops and
the other for that of the natives. There used to be three other Chaklas in Royal
Artillery, British Cavalry, and British infantry, in their respective hazaars.*® The
separate Chaklas existed for the use of British and native troops.*® Indian men were
not permitted to enter the brothels visited by the British soldiers. If caught, they
were beaten up and thrown out. There used to be a Mahldarni over each Chakla,
who searched for young and beautiful ladies for European men. These Mahladarnis
were paid from cantonment funds. They looked after the women, reported matters
to the police that required report, presented the women for their examination, and
women suspected of disease were sent to Lock hospital. They were licensed by
military officials and were allowed to consort with soldiers only. The girls were
compelled to receive an excessive number, more than the usual number of British
soldiers due to which they lost their health from excess.*’ Sex was quite cheap; the
standard rate in cantonments was one rupee for a Sergeant, eight annas (a former
monetary unit of India, equal to sixteenth of a rupee) for a Corporal, six for a Lance
Corporal and four for a Private. There was an instance when the Commanding
Officer of a regiment asked the Cantonment Magistrate or kotwal to provide an
adequate number of young and attractive women to be housed in the brothel area
of the Regimental bazaar. He complained that he had only six women for four
hundred men, and calculated that he needed six more.*!

As the regular ‘home’ leave was yet unheard of, therefore, the cantonments
had to be opened to a wide range of recreational activities to make their stay all the
more attractive. The Club, a legacy of the East India Company’s rule, was
the social centre of the European men living in India. Sirhind Club was shifted to
Ambala cantonment in 1856. Its entrance fee was rupees 50.** The aims of these
clubs were to become ‘homes away home’ and in some cases, foreign languages
were prohibited all in a bid to increase individuality and maintain ‘Englishmen
castles’. The in-door parties comprised small dancing parties, tea-parties, and
conversations; but the outdoor occasions were of much greater number and variety
like lawn-tennis, polo, cricket, football, archery, rifle-shooting, golf, badminton and
croquet matches, a skating rink, and tobogganing, playing of orchestra on the Mall,
picnics, private fetes and visiting the church.*’

The plains were tropical spaces where Englishmen could not live and work
in the summer, which were horribly hot and humid. By the mid of 19" century it
was understood that in all the great provinces of India lofty hills exists, available as
health stations. In middle of the 19" century, keeping with the changed policy
towards environment, British established a number of hill stations, sanatoria and
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cantonments, where the European invalids could recover from the heat and diseases
of the tropics and also to give them a sense that they are the agents of superior
culture. It presented them with surroundings peculiarly well suited for re-
examining, reanimating, and refashioning themselves in their roles as agents of
imperial power. Therefore, they created closed communities of their own kind in a
setting of their own design.** Therefore, as the hot season came, the eyes of the
invalids among the European population in India turned involuntarily to the hills
and the Governments of India and of Punjab itself went to the grandest hill-station
of all, Shimla.Therefore, in summers it became customary to send up half the
British battalions to Kasauli, Sabathu, Jutogh, Shimla which were attached to
Ambala Division on account of its better climate and lower temperature.*’ For
instance, in winters there were 3,581 British troops but in summers the number of
British troops left in the Ambala cantonment were 1224.4¢ For about 4 months in
the cold season the British troops from the hill stations in the Division were usually
brought down and encamped at Ambala for manoeuvre.

The census returns of 1868 and 1881 show that the cantonment population
increased at the rate of 50 percent in 13 years while that of the native city remained
nearly stationary.*’ As illustrated in the table given below (based on the census
returns of Panjab) it was found that Ambala cantonment had more population than
the Ambala city. It supported more population because it was better equipped with
basic amenities in terms of sanitation, health, security, good infrastructure, better
connectivity with the country, its cosmopolitan character, western education and
other facilities, as a result the number of people kept on increasing.*®

Year Population in Ambala Population in Ambala City
Cantonment
1868 26623 24,027
1881 40,680 26777
1891 51,016 28,278
1901 50,438 28,200
1911 54,223 25,908
1921 47,745 28,581
1931 49,368 37,224
1941 62,419 44,964

Soon after the First World War, Ambala cantonment was given Air Force
Station (1919), with the 19 Royal Air Force Squadron based there. The station has
since grown into major training base and is one of the biggest Air Force Stations
in the country. It played a vital role in the Indo-Pak Wars of 1965 and 1971.%

The primary reason to set up cantonment was to keep the troops healthy.
Therefore, these were administered under a special code of rules and were kept
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under strict control. Cantonment Magistrate had the power to remove any person,
whom they deemed unfit, or found indulging in unfair trading activities, without
assigning any reason. The civil inhabitants were subjected to taxation of a
municipal character, the income of which was devoted to the maintenance of public
services within the cantonments limits.’® The Ambala cantonment Board was
constituted in 1925 under the Cantonment Act of 1924.5! The Native Infantry
Regiment quartered at Ambala was always one of the Pioneer Regiment of the
Bengal Army. Ambala cantonment was the head-quarter station of the Sirhind
Division. In 1849, Ambala became the head-quarters of a district and division under
the newly formed Panjab Administration. With the transfer of the capital of the
British India from Calcutta to Delhi in 1911, the popularity of the Ambala
cantonment increased further due to its proximity to the centre of colonial
authority.”? The town greatly progressed and assumed importance as a centre of
colonial authority in Punjab.
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Agriculture Patterns in North-West India in the third

millennia BCE
*Vikas Rana

Abstract

A comprehensive perspective of agriculture patterns in north-west India is
warranted by the accumulation of recent evidences of archaebotanical data across
the region. This paper analyses the cropping patterns, crop types, cropping
strategies, crop seasons and diet based upon plant remains prevalent in this region
during the third millennium BCE. An attempt is also made to understand the
landscape in which they exist and their sustainability in the third millennia. The
sites in modern day Punjab, Haryana and Uttar Pradesh are taken up for the study
i.e. Rohira and Mahorrana in Punjab, Kunal, Balu, Farmana, Masudpur I,
Masudpur VII, Alamgirpur in Haryana and Uttar Pradesh. A comparative analysis
with other cultures showed variations in agriculture patterns. The study points out
that the agriculture practices of the sites questions the traditional models and the
rural settlements in this region and play an important role in agriculture strategy.

Keywords: Agriculture patterns. Cropping strategies.Sustainable.Cropping
seasons.Rural settlements. Archaeobotanical remains. North-west India

Introduction

Agriculture in most complex societies have been an integral part of every social
and economic aspect; which would directly affect the rise and decline of a society.
The Northwest India lies in the censorious region between the Indus and Gangetic
water cycle of perennial and rain-fed rivers with their tributaries. Thus, making the
area in the sub-continent the most important one to understand agricultural
development particularly in the third millennium BCE. The archaeological
demonstrations reveals one of the oldest agricultural patterns in the region. These
patterns pre-date Pre-Early Harappan cultures as suggested by Mughals. The Pre-
Harappan' and Early Harappan cultures® were present in north-western India during
the third millennia BCE. The earliest evidence of food producing economies in this
region traces back to before 6000 BCE to the site of Mehargarh. If we look at the
period of 5000-4000 BCE we get the culture sequences at Kili Gul Mohammad and
Rana Ghundai highlighting the presence of agriculture to the village level. The set
of cultural materials available during 3000-4000 BCE in the phases of Balakot,
Amri, Hakra, KotDiji, and Ravi explains the complexity prevalent in the region also

*Guest faculty, Department of Ancient Indian History Culture and Archaeology, Panjab University, Chandigarh.
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the area of undivided Punjab parts of Rajasthan, Uttar Pradesh and Gujarat (Fig.1)
revealed Early and Mature Harappan phases from 3200 BCE onwards. The
botanical remains helps us to understand the agriculture patterns of the societies in
the third millennia BCE.
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Fig.1 Map showing sites reporting archaeobotanical remains in Harappan and
Neolithic period

Cultural Sequence

The cultural association of the sites selected for the study in the region are of
Harappan period. The excavations of the site by the Harappa Archaeological
Research Project (1998-2000) serve as a yardstick for comprehending the temporal

aspect.

Period1 — Ravi/ Hakra Phase — 3300-
2800 BCE

Period 2 — Early Harappan — 2800-
2600 BCE

Period 3 — Mature Harappan — 2600-
1900 BCE

Period 4 — Transition between Mature and Late Harappan —  1900-
1800 BCE

Period 5 — Late Harappan —  1800-
1300 BCE
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Materials and Methods

The research methodology is based on collection and study of all the
available primary and secondary sources. These sources have been critically and
thoroughly analyzed to succor the proposed topic. Thus, the archacobotanical data
has been retrieved from the excavation reports of IAR, the surveys, excavations
conducted under Land, Water, and Settlement Project in collaboration of
Cambridge University and Banaras Hindu University and the material analyzed by
the BirbalSahni Institute of Palacobotany, Lucknow.

Discussion

The research area of this work ideally covers number of sites present in
North-west India with the availability of plant remains from this region which lies
in the plains of Punjab, Haryana and parts of western Uttar Pradesh. The rivers
which flows are: the Sutlej, the Yamuna, the Ghaggar, the Kaushalaya, the
Markanda, the Tangri, the Saraswati, the Chautang, the Dohan, the Krishnavati, the
Somb, the Sahibi and the Thapana. The soil type is of varying nature which can be
understood under the following heading: Flood plains or Bet soils and Ghaggar
basin soil suitable for the cultivation of paddy, wheat, sugarcane and vegetables.
Loamy soil covering nearly 25% of the area is common in the Patiala, Bathinda,
Nawanshahr and Muktsar districts suitable for wheat and paddy cultivation. 11%
of the area in the state is covered with desert soil falling under semi-arid and arid
zones. The Alluvial i.e. Khadar, Bhangar and Bangar types are found in this area.
The climate in the area is dry with intensely hot summers and cold winters. The
average rainfall varies from region to region. Due to the presence of low hills i.e.
Shiwaliks we get to see Himalayan type moist temperate vegetation, the sub-
tropical pine vegetation, the sub-tropical scrub hill vegetation, the tropical dry
deciduous forest and the tropical thorn forest in the region.

The archaeobotanical remains suggests that there is seasonal variation of
cropping patterns that have been overlooked and are not studied analytically for eg.
Weber did not refer to dry Zaid season crops which are sown in between Rabi and
Kharif cropping seasons.’ This gap in Weber's hypothesis in our region of study
could be answered through careful examinations of archaeobotanical remains
which belonged to Zaid season available from the Early Harappan levels. These
were Cucunismeto from Kunal*; seeds of cucurbit species from Farmana’;
Watermelon & Melon from Balu®, Viganaradiata from Alamgirpur, Kunal,
Masudpur, Masudpur VII, Balu, Sanghol’, and Seasmum in most of the sites.?
However, the quantity of remains is very low which does not mean that we can
ignore the possibility of three crops a year but we also observed that these crops
were not the part of large subsistence base as the remains were not found from all
the sites in the region. This means that these crops could have been used as a
supplementary to the main crops for which small pots and kitchen gardens were
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preferred.’ As there is the possibility of more than two cropping seasons we can
clearly seecultivation of different crops within the same season in the
archaeological sites of Rohira!®, Mahorrana!! in Punjab, Balu, Farmana'?,
Masudpur I in Haryana and Alamgirpur'® in Uttar Pradesh from Early and Mature
Harappan levels. The plant remains of Emmer wheat, dwarf wheat, hulled barley
and naked barley were recovered from this region sown in the Rabi season whereas
in the case of kharif crops we get millets i.e. Sorghum bicolor (jowar), Pancium
/Setaria (foxtail, little millef) and evidence of Oryza sativa (rice) from Balu, Kunal'*
sown together which clearly supports our hypothesis of two crops in a single
season. Thus, we can deduce that they followed multi-cropping strategies in the
third millennia BCE. The diet in the third millennium BCE mainly consisted of
cereals such as wheat, barley, millets as discussed earlier but along with them we
also get legumes like Lens cularis (lentil), Pisumsativum (garden pea),
Pisumarvenese (field pea), Cicer arietinum (chickpea), Macrotylomauniflorum
(horse-gram), LathyrusSativus (pea) and Vigna Radiata (moong bean)'> which not
only provided protein based diet but also helped in enhancing the soil fertility. There
is the presence of spices at the Mature Harappan levels of Balu the species of these
spices were Egyptian clover and garlic.!® We also get evidence of cooked ginger
and turmeric starch grains from the ceramic pots of Early Harappan levels in
Farmana.'” The botanical remains of Trigonella foenum-graceum (fenugreek) were
recovered at Kunal with macro-remains of seeds of Vitisvinifera (grapes), Jujube
(ber), phoenix cf. dactylofera (date palm), Citrus lemon, and Embilicao fficianalis
(amwala) from the Early Harappan levels of Kunal. These carbonized seeds of the
same plant types were excavated from the early levels in Rohira, Balu, Masudpur I
& VII. The micro-botanical study in Farmana of saddle stone revealed starch
remains of Magnifera sp. (mango). Another important aspect of their diet were
oilseeds like til. This shows that these plants were an important part of the life of
people of third millennium BCE and through consumption of these foods people
were practicing diversified agriculture. These remains when compared with the
botanical remains discovered from other parts of Harappan cultures which exists in
peripheral zones (Sindh and Gujarat) shows a variability as in these peripheral
zones presence of summer crops is in greater ubiquity. The reason for such a change
in cropping pattern has been due to change in climate during late Holocene period
where conditions became more arid.'® The sites like Rojdi, Kanmer, Surkatoda,
Rangpur, and Babar kot in the Gujarat region showed that the plant remains
belonged to drought resistant crops i.e. millets and very low presence of winter
crops. However, sites in the Punjab region show that the impact of such drastic
climatic change is negligible because of the presence of much stronger climate
resilient strategy in the third millennia BCE. This strategy was based on the
adoption of multi-cropping strategies which resulted in sustainable agriculture. To
understand the multi-cropping agriculture pattern we can observe furrows in
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ploughed field found at Kalibangan.!” The comparison of the area taken up by us
for the study with the Ganga valley, Neolithic cultures of north and south India we
witnessed a big difference in agricultural patterns. As these patterns in north-west
India (Punjab) were based on the staple crop of wheat and barley but in Ganga
valley and south Neolithic the preference was being given to rice cultivation. The
Neolithic cultures in north and near to the Indus valley reported wheat and barley
as a main crop. These cultures could be one of the frontiers of agriculture in Indian
subcontinent.

The pottery and ceramic analyses confirms the fact that local cultures used
to be an important part of agriculture patterns. The presence of painting of leaves,
flowers and plants as a decorative motifs (Fig.2)*’on storage jars, cooking vessels
(handis, matkas), and bowls from the region of this study proves that the plants had
a very intrinsic role to play in the life of these people. The pottery belonged to
Harappan and local cultures like Bara, Sothi-Siswal, Mitathal, KotDijian and
Kalibangan type as well. This shows that these local cultures had a very important
role to play in the development of societies in this region.

Fig.2
Harappan pottery from Balu, Farmana showing motifs of plant leaves. Pictures modified
after Uesugi and Dangi 2013.
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Conclusion

The above discussion helps to frame a picture of agriculture patterns in

north-west India which are based upon a multi-cropping strategy. The pottery and
the structural remains shows that the people were living in a rural-urban settings
during third millennia. The presence of variety of plant remains suggests that there
is aneed to study whether the agriculture patterns are the part of city centric models.
These can be seen through crop processing and phytolith analysis as these sites hold
a huge potential to sustain by themselves and cater the needs of surplus. Our study
shows that a unique pattern was being used in north-west India which highlights
the adaptive and resilient nature of the societies.
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Sacred Spaces and Trade Networks
A Study of Buddhist sites in South-East Punjab (Modern

Haryana)
*Baldev Singh

Abstract

The purpose of this research paper is to study all the discovered and explored ruins
of Buddhist sites in South-East Punjab (Modern Haryana) that are situated on the
ancient trade route uttarapatha. The Pali canonical literature, Sanskrit Buddhist
accounts, and Buddhist travelogues provide us with detailed descriptions of
Buddhist stiipas and monasteries located in Haryana that have not been properly
excavated yet. The paper studies sacred places associated with Buddhism near or
at the trade routes and intends to show the firm presence of Buddhist monasticism
in Haryana using archaeological and literary sources.

Introduction

Society always proceeds toward growth with a spur of religious, economic,
and social advancements. To understand any historical period, it is essential to
know the role of all these in shaping human life.!Several rituals and practices
(traditions) have been performed in our routine life, created by our elders or
ancestors for various purposes. The objects of these traditions are to cure yourself
of any ailment or to achieve any financial purposes etc. These traditions are not
self-created: they are socially controlled, both in their making and in selecting what
is required for the contemporary purpose.’Several of these traditions were/are
associated with sacred spaces. These sacred spaces are sites of social, economic,
and cultural activities, in which people of different classes, communities, linguistic,
and caste backgrounds participate in varying capacities.*Several sacred spaces have
been identified in South Asia providing a glimpse of the religious and economic
life of associated society. Buddhism had spread all over North-West India up to
Central Asia by the early centuries CE, and several studies demonstrate that
Buddhism was supported by merchants, and artisans.*The archaeological evidence
of the remains of the first Buddhist stipa was discovered and recorded in 1798
when Colin Mackenzie found the ruined mound of Amravati stipa.’ Like
Mackenzie’s exploration, other Buddhist monuments were found by other
archaeologists including Alexander Cunningham during the 19" century. The
archaeological and literary sources of ancient Indian history provide us with a
detailed account of Buddhist monasteries and their linkage with trade activities.

*Ph.D. Research Scholar, Department of History, Panjab University, Chandigarh
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Buddhism and Buddhist Monasteries

The study of Buddhist scholars proclaimed that the origin of Buddhism was
one of the movements that was against cattle sacrifice, and also it aimed to stop
caste and gender discrimination within ancient society.® Here Govind Chander Pande
also asserts that the reflection of Buddhism always shines in the favor of low-class
miserable people who felt ignored and oppressed in Hindu rituals.” Buddha has
often been projected as a social reformer, even as a revolutionary, who stood against
social discrimination and favored equality for all.®

However, Buddhism was mainly considered the revival of the renouncer
tradition that was obstructed in the Vedic period and broken by the Buddha in a
single effort. The disciples of Buddhism who Buddha or Buddhism initiated called
themselves Buddhist monks. The routine life functioning of these monks depended
on the laymen. The monks who lived in the Buddhist monasteries at that time used
to fulfill their daily needs from the local people. All the needed commodities were
donated to the monks in alms and sometimes donations were given of their own
free will by people. Upinder Singh stated that Buddha also did not maintain any
restriction on donation and he enjoyed the hospitality of some wealthy gahapatis
and setthis.This view also has been supported by the major work of K.T.S. Sarao,
who emphasizes the relationship of Buddhism with the elite and high classes based
on Buddhist literature.!® Further, the view of Max Weber is discussed by Sarao,
who demonstrates that the forces responsible for Buddhism’s development were
the urban centres, political situations, and elite classes of contemporary times.'!
The Buddhist texts credit merchants and trading groups with the setting up of
religious shrines for example in the case of merchant Anathapindaka’s purchase of
the park known as the Jetvana(near Sravasti, Uttar Pradesh) to present it to the
Buddha and his monks for their use as a place of residence. Like Jetvana several
other representations at several early Buddhist sites, such as Bharut, Bodh Gaya,
Sannnathi, Amravati, etc., are discovered in the archaeological remains.

D. D. Kosambi was the first who indicates the complex pattern of Buddhist
monasteries where wealth was acquired by the Buddhist monks.!* This was a
significant change from early Buddhism, and now the emphasis was laid on the
accumulation of merits in return for food and luxurious items (beads, gold, and
silver) to the monks.'* The seven Jewells of Buddhism (Coral, Pearls, glass, lapis-
lazuli, etc.) were exported through trade from India to China for the performance
of rituals and worship at Buddhist centres.!> During the Kusana period, when trade
in ancient India was at its peak, at the same time the interconnection of Buddhism
and trade also strengthened. The work of Xinru Liu provides supportive evidence
of the association of Buddhist monks with materialistic life. Liu asserts that several
Buddhist texts were composed by the Buddhist monks in the Kusanasperiod,
namely the Milindhpanha, the Buddhacarita, the Saundarmapundarika, the
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Saundarananda, the Mahavastu, and the Sukhavativyuha, which encouraged the
laity for luxurious donations to Buddhist monasteries.'® It is recorded that Chinese
monk Xuanzang (7"-century CE) also donated fifty gold coins, one thousand silver
coins, four silk banners, two pieces of brocade, and two seeds of ritual robes to the
different monasteries during his journey to India.'’Gregory Schopen explains the
tendency of monks to encourage the laity to donate resources in terms of money,
etc., to the monasteries, and how they justified their financial activities in terms of
the religious needs of those donors.'®

The physical manifestation of Buddhism appeared in the archaeological
records at least two or three hundred years later after the demise of the Buddha in
the form of inscriptions, stipa, images, and other objects of veneration. Relics and
image worship were important features in the expansion of Buddhism across the
subcontinent and other parts of Asia."’But by the end of the Mauryan empire,
Buddhism appeared to have become localized in fixed and well-endowed stiipa and
monasteries. It is observed that the remains of the Buddha honored by the followers
were usually covered in stipas that were mostly adorned with precious stones and
luxurious articles.?’Post-Ashokan texts such as the apaddna, are replete with
descriptions of stipa construction and relic worship conceived within a cosmic
soteriological framework. There are references to individuals or groups of
individuals organizing festivals at the time when construction, expansion, or
renovation of a stipa was proposed and similarly at the time when it was
completed.>'Moreover, Sanjay Garg explores the ideas of the construction of
Buddhist stiipas by people in honor of their deity, and the performance of rituals
and practices for stiipa worship. Garg states that atthasaddajataka speaks about the
construction of the stipa over the relics of Pratyekabuddha. Seeing the body, the
king is mentioned to have paid honor with perfumes and flowers.?? Furthermore,
Jonathan S. Walters exclaimed that the texts relating to the Buddha’s biography
were recited on the occasions of stilpa construction as well as theatrically enacted.
Thus the setting up of a stiipa was an event when the King, the lay devotees, the
stone carvers, and the monks and nuns came together to celebrate the life of the
Buddha.?

Archaeological remains of Buddhism in Haryana

The present-day Haryana (erstwhile South-Eastern Punjab) provides
valuable archaeological material related to the Buddhist faith. In ancient India, the
geographical land of Haryana was connected to the Gandhara and the Ganga Valley
of uttarapatha.**RomilaThapar suggests that the royal highway from the north-west
(region of Taksas$ila) to Pataliputra was considered the most important route of
ancient India. It has continued to be used through the centuries, being familiar today
to modern India as the Grand Trunk Road.? Here it is noticeable that Taksasila was
the major urban center as well as the Buddhist site located on this trade route in the
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Gandhara region. Other important cities of this region were Puskalavati, Sialkot,
Sanghol, Sunetra (Near Ludhiana), and so forth, and all of these cities were situated
on the uttarapatha that was a major overland trade route that registered the
movement of traders, artisans, and Buddhist monks from India throughout Asia.
Numerous urban centers were located on the uttarapatha and played a substantial
role in commercial activities.The work of Upinder Singh asserts that uttarapatha
played an important role in the ancient Indian economy and facilitated the
movement of people as well as goods and it was used by the armies, monks, traders,
laymen, and other travelers.?

As discussed above the region of modern Haryana, geographically, was
connected with the region of Gandhara and Pataliputra through uttarapatha.
Haryana has yielded many sculptural remains that belong to the Mathura and
Gandhara schools of arts. As such, this region seems to have been the melting pot
of influence particularly in the Kushana period, and this is well reflected in the
Buddhist remains from Sanghol (in East Punjab).?” Buddhism flourished in
Haryana and it is evidenced by fragmentary railing pillars showing the concept and
architecture of Tri-Ratna (three jewels; an auspicious symbol in Buddhism
representing the Buddha, Dhamma, and Sangha)?® which are found in southern
Haryana and are now housed in the Gurukul Museum Jhajjar.?’

Based on the Buddhist text, it may be said that Buddhism reached Haryana
through the Buddha; according to the Mahavastu and Dighanikaya, the people of
the Kuru tribe were converted by Buddha.>* The Buddhist text Dipavamsa also
refers to Buddha’s visit to the city of Kuru, where he received Almas on the bank
of the Anotettalake. The city that may have been Kurukshetra of the Anotatta lake
is the Anyatahplaksha of Satapatha Brahmana.’! In addition, the texts vinaya of the
miilasarvastivadins refer to Buddha’s long journey along with Ananda and
vakshaVajarapani from Hastinapura to Gandhara and Uddiyanavis Rohitka and
back with yakashavajrapani (a demi-god attending upon Buddha).’?> Some of the
important urban centers viz, Rohtak, Agroha, Sugh, Ad-Badri, Sirsa, and Thanesar
have provided the remains of Buddhist sculptures, which highlights the stronghold
of Buddhism in Haryana in the ancient period. The Chinese pilgrim Yuan Chwang
(Hstian Tsang) has given a detailed account of the A$okan stipas. Giving an
account of Thanesar, he says:

To the northwest of the city, 4 or 5 i is a stipa about 30 feet high which
was built by Asoka-raja. All the bricks are yellow, very bright, and shining;
within is a peck measure of the relics of the Buddha. From the stiipa is a
frequently emitted a brilliant light and many spiritual prodigies exhibit
themselves.

Further, the Chinese Pilgrim Hsiian Tsang went from Thanesar to the north-
west from above 400 li and came to the country Su-lo-kn-na’ (Srughana), which
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has rightly been identified with modern Sugh near Jagadhari on the right bank of
the Yamuna River.

The archaeological data suggested that a considerable concentration of
scattered Buddhist remains were discovered in different parts of Haryana. One of
the Kushana terracotta figures of Bodhisattva obtained from mid-level or period
second at Sughsuggests the popularity of Buddhism here. This terracotta figure of
Bodhisattva has a fairly executed head and bust wearing a high cylindrical crown,
thick double earnings, and an upper garment, whose vertical folds indicate that both
the shoulders of the figure were carved. It may be dated to the 2™ — 3™-century CE
on stylistic ground.* The Chinese pilgrim Xuanzang who visited India during the
reign of Harsha (C. 606-645 CE) describes three Buddhist monasteries with more
than 700 Hinayanists at Thanesar. The remains of one such stiipa may still be seen
on an elevated ground between the Brahma Sarovara (Tank) and the Kurukshetra
University. In 1994, the Department of Archaeology and Museum, Haryana,
cleared the area of the stiipa mound. In the clearance around the stiipa, remains of
monastic establishments were also seen and the circumambulatory path around the
stilpa was also exposed.It is suggested that the monasteries (and maybe the stiipa
also) existed here during the Kushana period in the early centuries CE.**

Another Kushana period stiipa may have once existed near the referral
hospital at Kurukshetra, but it has unfortunately been demolished recently. Some
of the ruins of Kushana and later time wares have been discovered nearby which
enforces that it might belong to the Kushana period.*® An ivory bead has also been
recovered from Sugh.?® During the reign of Aéoka (C. 267-232 BCE), Sugh seems
to have been an important center of Buddhism and was adorned by ten stipas and
monasteries.’” The Asoka stippa and monastery outside the eastern gate of the city
referred to by Xuanzang seem to have been located at Chaneti, about 5 km north-
west of Sugh.*® Cunningham had obtained ancient coins from Chaneti. Perhaps it
was the suburb of Sugh, which was twenty li about 5 km in circumference.® Just
about a hundred meters southeast of the village of Chaneti lies a huge and
impressive brick mound by the side of the track of Bhuriya. The general shape and
burnt yellowish-red brick colour corresponds to the Shahpur and Dharmarajika
stipa at Taksa$ila.*® The railing surrounding this stipa may have been wooden,
which disintegrated over time and was never replaced by stone railing.*! Moreover,
some remains of the Buddhist faith have been discovered in the Kushana period
monastery that was dug out in the southwest of Sugh village. This monastery may
have been one of the five referred to by Xuanzang at Sugh.*> Swami Omanand
Sarasvati had published a clay sealing of the Gupta period, which has been found
in Sugh in Haryana. The sealing shows Buddha sitting in bhiimi —sparsa — mudra
(earth touching posture) and some legend, probably the Buddhist formula ‘Ye
dharmahetuprabhavah’ is engraved on this sealing.*’
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The town of Srughna, which Alexander Cunningham has identified with the
village of Sugh, was situated on the old high bank of the Yamuna close to Jagadhri
and Buria. Srughna was visited by Xuanzang (c. 629-644 CE) according to whom
it was a town 31/2 miles in circuit, the capital of a kingdom, and a seat of
considerable learning, both Buddhist and Brahmanical.**The Chinese pilgrim
mentioned in his account that, he saw “five Buddhist monasteries and above 1000
Buddhist monks the majority of whom where Hinayanists, a few adhering to ‘other
schools™.# It is also interesting to note that a small ivory casket, about one inch in
height, and containing paste-like white material inside has been recovered from the
mound of Sugh.*® Moreover, a sandstone Buddha Head from Sanghi in district
Rohtak with a top-knot of curled hair may be attributed to the early eighth century
CE.*’ Currently, this Buddha image is enshrined in the Sitala Mata Mandira near
Gokarna Ka Talab and worshipped as Siva.*®

The Buddhist remains are also reported from Asandh in the district Karnal.
The region Asandh (ancient Asandivat) has been mentioned in the Brahmanas,
Sitras, Ash-adhyayi, Mahdabhdabarta, etc., and had been an important town of
ancient India. It has a huge mound, partly covered by modern town, which has
yielded painted Grey ware, early historic pottery, Kushana Coins, and
bricks.*Moreover, remains of the Kushdna pottery, coins, and other relics have
also been found near the stiipa at Asandh.>®

Another best-preserved Gandhara image has been recovered from Jhajjar in
Haryana.’! This beautiful sculpture shows Buddha seated in padmdsana (a posture
in religious meditation) on a lotus seat with his knees projecting beyond it.*?
Buddha is shown wearing a bejeweled turban, ear ornaments, a necklace, sacred
thread, valayas, uttariya (upper garments), a heavy lower garment, etc. On either
side of the lotus seat, one donor couple is depicted donating to attain religious
merit.>® One of the human figures found in Sirsa has been identified as Buddha or
Bodhisattva. This identification possibly gets further strengthened when we find
that Sirsa was an important town in ancient times which is mentioned in the
Divyavadana and various other texts.>*

However, the sites of Sugh, Asandh, and Sirsa reveal little about Buddhist
funerary structures. On the other hand, Adi Badri in Yamuna Nagar Buddhist site
which has been subjected to extensive excavation, has provided evidence for
various types of funerary structures. The burials on the northwest of the monastery,
i.e. Samadhi I are reminiscent of similar structures that are encountered at the site
of Sujatagarh. K.M. Srivastava undertook excavation at the ancient site of Bakraur,
located on the right bank of the Niranjana. The site situated just north of the village
is traditionally known by various names like Sujata Kuti, Sujatagarh, and Sujata
Quila, named after the maiden Sujata, daughter of the village chief, who offered
milk-rice to Buddha after he had undergone severe austerities for six years to gain
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enlightenment. Archaeological investigation at the site yielded remains of a stipa.
The stilpais supposed to have been constructed to perpetuate the memory of the
maiden Sujata. It commemorates the young woman, Sujata, who had fed Gautama.
This is probably the first recorded instance of the dedication of a stiipa to a female
lay devotee from the early Buddhist period in the sub-continent.> It is made up of
flat grey sandstone. Within this stone receptacle are found some teeth, bones, and
beads. Additionally, the other finds from outside the stone receptacle, but within
the central chamber of stiipa include bones, cowry shells and some pottery (red
ware of small indistinguishable shapes).’® One another broken Buddha head was
recovered from Adi-Badri (dateable to circa 9" — 10" century CE) and this indicates
that Buddhism survived a long time in the Haryana region. Xuanzang saw the grand
ceremonial processions in Peshawar, where ‘three hundred umbrellas of rich
material were carried in the Processions’.%” Just 35 km from Adi Badri remains of
another brick stiipa are found which are similar to the specimen from Chanéti.*®
The kushana coins, pottery and other relics also have been recovered from near the
stilpa site. Similar type of these antiquities are also reported from the stipa of
Dhamek and Sarnath. Like others Buddhist stipa of modern Haryana, two others
brick stipas are reported from Kurukshetra and Bhuna (District Fatehabad), both
datable to the Kushana period and these are very dilapidated. The exact nature and
architectural features of these cannot be ascertained.>

In addition, the Bodhisattva head was discovered from Mahmudpur which
is in spotted red sandstone, and it shows a small incised circle representing the Urna
(a circle of hair between the eyebrows). A broken Buddha figure (dating Kushana
period) was recovered from Agroha and is now preserved in the Gurukula Jhajjar.%°
Moreover, one more Bodhisattva head of Gandhara style was recovered from
Mustafabaad in district Ambala.6!

A few images of Buddha/Bodhisattva of Kushana period have been
recovered from Haryana but unfortunately, they are generally broken or have
suffered mutilation through the process of urbanization or other activities.®* For
example, one half-broken figure recovered from village Brahman in Rohtak district
shows only the folded legs in vajraparyankasana (a typical posture of sitting) in
mottled Mathura sandstone. It is identifiable only because of the Brahami
inscription in early Kushana characters which reads as follows: buddhakanaka-
muni.... Padma and Chakra have been carved on the seals of Buddha

Kanakamuni.®?

Some other Minor Antiquities related to Buddhism from Haryana

Early Buddhism had assimilated various classes of people having varied
faiths and beliefs. Naturally, therefore, those faiths and beliefs found someplace in
Buddhism. Tree and serpent worship in the form of the worship of the yaksa (Pali
Jakkhas) and nagas, which symbolized the power of the populace, was thus
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amalgamated into Buddhism. The abode of yaksa is often mentioned as Chaitya (a
place of worship in Buddhist monasteries) or ayatana (house, abode) which was
generally located outside a city, in a grove, on a mountain, by a tank, or even a city
or a place or at the gates of a city.®* The sculptures of yaksa and yaksi, formed an
integral part of Buddhism. They were regarded as demigods, originally ‘partly
helping, partly hurting’. However, under the impact of Buddhism, they became
kinder and humane. It is well known that the images of yaksa and yaksi, are often
depicted on railing pillars of the Buddhist stipas.®The head and bust of a colossal
vaks of red sandstone, now preserved in the state museum, Lucknow was
discovered from Palwal. According to its structure, the image may be assigned to
the early Suniga Period (about the 2" century BCE).®® Two red sandstone pillars
discovered by D. B. Spooner from Amin (a place 8 kilometers south of
Kurukshetra) indicate that a Suriga period stiipa may have once existed at this
place.®” On the sandstone pillars is carved a yaksa and yaksi couple (Sunga style),
who is shown standing in an amorous pose.®

Another railing pillar has been discovered from Hathin, located 16 km.
southwest of Palwal in the district of Faridabad. An ancient mound was located
here, which was nearly 30 feet high and spread over 30 acres of land. The railing
post found from Hathin shows on its front face a yaksa standing in sampada-
Sthanaka- mudra (contrapposto) on a pedestal supported by a fabulous figure
having human face and animal horns and ears.®” Another spotted red sandstone post
(probably circa the second-century BCE.) has been identified at Hathin. The worn-
out lower part of this post indicates that it had once been buried in the ground,
pointing to the actual use of this post in the railing with a plain back around a
sn‘tpa.70

Moreover, two pillars have been dated to the second first century BCE on
stylistic and paleographic grounds and bear close affinity with contemporary pillars
from Sanchi, Bharhut, etc.”! The second pillar contains several small and somewhat
blurred letters in Brahmi script and records the names of the donors while the first
is inscribed with bold and legible fifteen letters, which furnished evidence of the
Buddhist nature of these pillars. R. C. Agarwala has read the inscription as
‘bhinkhuikapotasapiasmitramatudanam’. The gift of the mother of (a person
named) Rasi (Rishi or Rasi) Mitra, the grandson of bhikuni (Bhikshunika, a female
Buddhist mendicant). Agarwala has rightly observed that these pillar fragments
from Amin are, ‘very important relics in the realm of early Indian art’. The richness
of motifs on both of them is quite evident and they have an important bearing on
the ancient art of the Kurukshetra region.”?

Conclusion

As discussed above, the region of Haryana; i.e., South-East Punjab, was
traversed by the major trade route, uttrapatha that connected it to Gandhara in the
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North-West and Bay of Bengal via Mathura in the South-East. Owing to its strategic
geographical location, present Haryana appears to have witnessed the construction
of several stipas and monasteries at sites such as Sugh, Asnadh, Ad-Badri and
several others places. The demand of various items of construction as well as
worship and rituals would have been fulfilled by traders at these monasteries and
stilpas in Haryana. As we know from the several studies from the others parts of
India, Buddhist monasteries tend to provide lodging to traders, who in turn
patronized these sites and made donations for merit.Similar would have been the
situations at Buddhist monasteries in Haryana in ancient times. Due to several
invasions in medieval times and construction activities in modern times, most of
the Buddhist sites have been destroyed. Thus, we do not find sufficient
archaeological remains in Haryana, likewise the Taksasilan Buddhist sites. Yet,
based on the measure of archeological remains that are discussed in the paper, we
can underline the firm presence of Buddhist monasticism in Haryana in ancient
times.
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Sukha Singh’s Gurbilas Patshahi 10
*Karamyjit K. Malhotra

Abstract

Written in 1797, Sukha Singh’s Gurbilas is a comprehensive account of the eventful
life of Guru Gobind Singh. It is based on the Bachittar Natak, Sainapat’s Gursobha,
Koer Singh’s Gurbilas Patshahi 10 in addition to oral tradition and the author’s
visits to the places associated with the tenth Guru. This paper analyses his work as
a whole and compares it with Koer Singh’s Gurbilas. Sukha Singh, like Koer Singh,
emphasizes that Guruship was vested in the Panth. However, unlike Koer Singh, he
does not say explicitly about vesting of Guruship in the Granth. He brings in the
Goddess in his description of the institution of the Khalsa but assigns a limited role
to her. Sukha Singh gives more dates in his work and most of his dates are
acceptable than is the case of Koer Singh. Sukha Singh’s primary concern is to
celebrate Guru Gobind Singh’s ‘wondrous acts’ which ultimately led to the
establishment of the Khalsa Raj whereas Koer Singh’s primary purpose is to inspire
the Khalsa for political struggle.

Keywords: Gurbilas, Patna, Guru Gobind Singh, Sukha Singh, Koer Singh,Khalsa,
rahit, Anandpur, Abchalnagar (Nander)

The Gurbilas is a poetical work written in praise of a Guru. As a literary form, the
Gurbilas emerged in the early eighteenth century to celebrate the life and mission
of Guru Gobind Singh. It narrates events in the life of the tenth Guru in a broad
chronological order. The Bachittar Natak (1698) inspired Sainapat’s Gursobha
(c.1711), the first work in this genre. Covering the same ground briefly, Sainapat’s
work may be regarded as an extension of the Bachittar Natak.Koer Singh’s
Gurbilas written in mid-eighteenth century, uses the Bachittar Natakand the
Gursobha. Sukha Singh’s Gurbilas Patshahil( follows the pattern of Koer Singh’s
work in many ways. This paper analyses the Gurbilas by Sukha Singh, a much-
travelled man and a mahant of Kesgarh in Anandpur.

Dating, Sources, and Scope

The Gurbilas Patshahi 10, written in Braj language in Gurmukhi script, was
composed in 1797 by Sukha Singh. No question has been raised about its date or
authorship. The two Gurbilases, respectively by Koer Singh and Sukha Singh, have
many similarities because the Bachittar Natak and Sainapat’s Gur Sobha served as
their sources. However, there are differences in the sequence of events and also in
the detail. Sukha Singh seems to have made a more judicious
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use of his new sources. Writing at a time when Sikh rule was firmly established,
Sukha Singh does not talk of the struggle for political power, a theme that was all-
important for Koer Singh whose Gurbilas is placed in 1751. Indeed, the contents
of Koer Singh’s work make better sense in a context earlier than the declaration of
Sikh rule in 1765. Sukha Singh, on the other hand, states that he composed the
Gurbilas Patsahi 10 in love (prem) and loving devotion (bhagti- bhao); it is a work
of piety meant to generate piety, and he who reads it and listens to it, has all his
wishes fulfilled.

Edited by Gursharan Kaur Jaggi, the Gurbilas of Sukha Singh has been
published by the Punjab Languages Department, Patiala. The text is based on the
lithograph edition published in 1912 by Lala Ram Chand Manaktala and corrected
by the editor through comparison with manuscripts of the work in the Punjab
Languages Department and the Punjab State Archives.!DrJaggi points out that
Sukha Singh’s Gurbilas was based on three categories of sources: historical,
Puranic, and oral. Among the written sources the editor mentions the Bachittar
Natak (Apni Katha) and the Gursobha. He also used Ani Rai’s Jangnama Guru
Gobind Singh, Sarup Das Bhalla’sMahima Prakash, and some other works. Sukha
Singh himself says that for writing his Gurbilas he read granths and heard granths
being read out.> Moreover, during his stay at Patna and Anandpur, Sukha Singh had
the opportunity to collect oral evidence. We also know that Sukha Singh was
familiar with the Gurbilas of Koer Singh. I have analysed the latter work
separately.’

The scope of Sukha Singh’s Gurbilas, which consists of 31 chapters, covers
the birth of the tenth Guru at Patna; his departure for Anandpur on the basis of a
message from Guru Tegh Bahadur; the martyrdom of Guru Tegh Bahadur in Delhi;
Guru Gobind Singh’s accession to the gaddi and his marriage; the battles of
Bhangani and Nadaun; institution of the Khalsa; removal of the masands; siege of
Anandpur by the Mughal officials of Sarhind and Lahore allied with the hill chiefs;
shortage of food and water leading to the evacuation of Anandpur by the tenth
Guru; the battle of Chamkaur; the martyrdom of the elder sahibzadas; martyrdom
of the younger sahibzadas at Sarhind; Guru Gobind Singh’s arrival in Machhiwara;
sending Daya Singh with the Zafarnama to Aurangzeb from Kangar; battle of
Khidrana; stay at Damdama; death of Aurangzeb; war of succession among his
sons; victory of Bahadur Shah with the help of Guru Gobind Singh; the Guru’s
travel to the south through Rajasthan in the company of Bahadur Shah; stay at
Nander; Guru Gobind Singh being attacked by a Pathan and receiving a wound;
and his departure from the world.* The introduction by the editor is useful.
However, it is written from a literary point of view. An analysis of this work from
a historical perspective is bound to yield a different picture.

120



For Sukha Singh, none but Guru Nanak and Guru Gobind Singh are the
removers of sin, misery, and ignorance in the world. He invokes Ad Purkh Kartar
and mentions His attributes as the creator of the universe who is present everywhere
and in everything. For Sukha Singh, there is no difference between God and the
sword (kharag). The ten Gurus from Guru Nanak to Guru Gobind Singh represent
the same light. The sangat and the Guru stand equated.’

In Sukha Singh’s Gurbilas, the purpose of Guru Tegh Bahadur when he
visited centres of pilgrimage in his travels to the east was not to earn merit but to
redeem the world, particularly to give the message of fearlessness to the people. At
Patna, when a Sikh asked Guru Tegh Bahadur about the history of the place, the
ninth Guru narrated the story of Raja Hari Chand (Harish Chandra) who was from
the surajvanshi lineage. Guru Tegh Bahadur is stated to be a descendant of Raja
Hari Chand. According to Sukha Singh, Guru Tegh Bahadur did not accompany
Raja Man Singh (read Ram Singh); and he was already in the East when Raja Man
Singh [sic.] went on his campaign in Assam. On his travel back to the Punjab, the
Brahmans of Kasi (Benaras) are said to be so impressed by Guru Tegh Bahadur that
they requested him to admit them into the Sikh faith. Guru Tegh Bahadur told the
Sikhs present to prepare charanpakhar (charanamrit). Significantly, the dust of the
feet of the sangat and not of the Guru is mentioned in the statement for preparing
amrit.

Early Life of Gobind Das (1666 to 1675)

Sukha Singh gives 1666 as the date of Gobind Das’ birth at Patna,” and
refers to the horoscope (janampatri) prepared by Brahmans after his birth. The
author states that Gobind Das used to go to the bank of the river Ganga for sport
and rewarded the boatmen generously. The Sikhs brought small weapons for
Gobind Das such as arrows and quivers, guns, daggers, swords, matchlocks, and
cannon. Gobind Das used to worship the weapons by offering incense, bowing his
head to them, and going around them. Sukha Singh mentions incidents of blessing
of male children by Gobind Das, a son in one case and five sons in the other.®
Gobind Das was fond of pellet bow (gulel). An incident is given in this
connection.’Sukha Singh underlines that the cradle of Gobind Das was there in the
Harmandar at Patna and the Sikhs used to worship it.!°

Sukha Singh talks about the journey of Gobind Das from Patna to
Makhowal, halting on the way at sacred places like Benaras, Prayag, Kashi,
Haridwar, and Kiratpur.!! The delegation of Hindu Kashmiris met Guru Tegh
Bahadur. They communicated to the ninth Guru that Hindus were forcibly being
converted to Islam in Kashmir by the ‘Turks’. They told Guru Tegh Bahadur that
it is difficult to find a Kshatriya who is ready to sacrifice his life for this
cause.'?They further stated that who is better than the Guru! Guru Tegh Bahadur
became ready to lay down his life.'?
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The Pre- Khalsa Events (1676-98)"*

Gobind Das came to Damdama in Makhowal to be installed as the Guru. When the
family purohit brought the sacred thread for the young Guru Gobind Singh, who
was barely eleven years old, he told the purohit that the sword was his janju (sacred
thread), his God is not Brahma, Vishnu, or Rudra (Shiva), but Mahakal who is his
protector; the sword is received from Him in place of the sacred thread. Sukha
Singh goes on to add that Mahakal is the same entity as Akal. He is the creator of
gods, men, and demons, Krishan (Krishna) and Bishan (Vishnu), and the whole
universe, and that Guru Gobind Singh is His devotee.!* Mata Guijri intercedes to
suggest that the sacred thread might be replaced by the sword at the time of creating
the Khalsa.'>

From the accession of Guru Gobind Singh to his departure from Makhowal
to Sirmaur, both Koer Singh and Sukha Singh lay stress on two aspects: his martial
activity and assumption of symbols of royalty. Consequently, there was a mounting
tension between the tenth Guru and Bhim Chand, the Raja of Kahlur (Bilaspur),
because Anandpur was located in his territory. Bhim Chand used all kinds of
diplomatic methods and threats to get an elephant that was in the possession of
Guru Gobind Singh, but the Guru did not yield. He insisted that his purpose in life
was to use force for the protection of the good and destruction of the evil. On the
intercession of Mata Gujri, however, Guru Gobind Singh agreed to accept an
invitation from the Raja of Sirmaur (Nahan) to reside in his territory. Sukha Singh’s
account in this connection is more detailed than that of Koer Singh.!®

In the Bachittar Natak, there is no reference to Bhim Chand in connection
with the battle of Bhangani, but both Koer Singh and Sukha Singh state that Bhim
Chand played a crucial role in this situation. Guru Gobind Singh was well received
by the Raja of Sirmaur and on his suggestion, the Guru built a fort at Paonta on the
right bank of the river Jamuna. He resumed his martial exercises and increased his
strength. Bhim Chand, whose son was betrothed to the daughter of Fateh Shah, the
chief of Garhwal, wanted to cross the river near Paonta with his armies. Guru
Gobind Singh did not allow the army to cross the river but he allowed the
bridegroom to cross. Bhim Chand resented this and subsequently instigated Fateh
Shah and other hill chiefs to attack Paonta. In both the works the account of the
battle fought at Bhangani remains close to the account given in the Bachittar Natak.
Sukha Singh mentions the year 1689 for the battle, but Koer Singh does not mention
any date. The context in which the latter places the battle implies that it could not
have taken place before 1685. Moreover, Sukha Singh ends his account of the battle
with emphatic elation among the victorious Sikhs who were prepared to conquer
the world if so ordered by the Guru. Guru Gobind Singh told them to be patient and
wait, and that a time would come when they would become rulers.'’
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For the battle of Nadaun, Koer Singh’s account is much shorter than that of
Sukha Singh, though both appear to be based primarily on the account given in the
Bachittar Natak. As in the Bachittar Natak so in Sukha Singh’s Gurbilas, the last
incident mentioned in connection with this battle is the plundering of village Alsun
by the Sikhs, but Koer Singh makes no mention of this significant incident. It
expressed the Guru’s disapproval of Bhim Chand’s readiness to pay tribute to the
Mughal faujdars despite his success in the battle in which the Guru had played a
crucial role.'®

Episode of the Goddess

According to Sukha Singh, Guru Gobind Singh invoked the aid of Goddess
Kalika for the institution of the Khalsa. Historians and Sikh scholars have taken
notice of the episode of the Goddess appearing in both the works, and regard it as
factually incorrect and superfluous. They also point out that worship of the Goddess
does not fit into the ideology of Guru Gobind Singh as known from his
compositions.!® Sukha Singh gives three chapters to the Goddess. The story goes
that one day at Anandpur Guru Gobind Singh thought of instituting the Panth to
fulfil the purpose for which he had been sent by God. He invited Brahmans from
different parts of the country, like Mathura, Kashi, Prayag, and Kashmir and asked
them to invoke the Goddess. They expressed their inability and named Datta Nand
of Ujjain as the Brahman who could make the Goddess appear. By God’s grace, the
Brahman from Ujjain came to Anandpur. He suggested that the bank of the river
Sutlej, which was as beautiful as the Ganga, was appropriate for the worship of Adi
Bhavani Chandi. All the necessary arrangements were made to perform the rite but
the Goddess did not appear. Guru Gobind Singh called the Brahman to the court to
know the reason for this delay. The Brahman said that he needed four years and a
secluded place for the rite. Naina Devi hill top was then chosen on this account, and
all the necessary arrangements were made.The Goddess appeared and asked Guru
Gobind Singh to say what he wanted to have. He asked for the gift of the sword so
that he should be victorious and destroy the mlechh; the sants and the whole world
should remain in peace; no enemy should ever defeat them; deg, teg, and bijay
(bounty, sword, and victory) should always be their lot. The Goddess gave the boon
and vanished. There was all praise for the Guru. The narrative closes with the
statement that Guru Gobind Singh had the distinction of being the only one to
invoke the Goddess with success. That was why this story was being sung in the
world, says Sukha Singh.?°

Creation of the Khalsa Panth

It is clearly stated that the institution of the Khalsa Panth was the purpose
for which the Guru had been sent into the world. Sukha Singh remains rather close
to Koer Singh also in his description of the creation of the Khalsa as the third Panth
and his account of the Khalsa rahit. The Guru ordained that the Khalsa should
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believe only in the ‘Wielder of the Sword’. They should appropriate nothing but
the shabad, and they should go to the sadh-sangat day and night. They should bear
arms to fight for the sake of dharam to establish everlasting raj. They should never
associate with the Turks’, instead they should face them in the field of battle. The
status given to the Khalsa was not enjoyed by other men. The light of dharam
transformed men into gods. They were given the boon of all four padaraths
(dharma, artha, kama and moksha). The term used by Sukha Singh for the position
of the Khalsa is raj-jog, symbolic of the combination of spiritual and temporal
activity. Their superiority over Hindus and ‘Turks’ was made manifest to the
world.The kachh and the kesh constituted the essential part of their rahit. Through
the initiation of the double-edged sword, all the four castes became one. Anyone
could join the Khalsa. The Brahman, the Khatri, the Vaish, and the Shudar ate
together as Sikhs irrespective of their earlier castes. They discarded the common
beliefs of the people, the Brahmanical scriptures, and the praises of Ram and
Krishan. They did not observe bhaddan (tonsure), shradh, or jathere (pacification
of ancestors).?!

Sukha Singh dramatically brings in the context in which the pahul or the
amrit (baptismal water) was prepared for instituting the Khalsa. He refers to the
call for volunteers at Kesgarh to sacrifice their heads for the Guru. After the third
call, a follower (sewak) stood up. He was taken into a tent, given a sword, and asked
to slaughter a male goat with one stroke. Blood flowed from the tent. With the
sword in his hand, Guru Gobind Singh asked for another head. Another sewak stood
up after the third call. He too was taken into the tent and asked to slaughter a goat.
There was a strong adverse reaction among the Sikhs who thought that this was the
evil effect of invoking the Goddess (Bhawani). The Guru came out of the tent with
the five beloved (panjpiaras) who had offered to give their head. He began to
prepare the pahul with fresh water brought from the stream into which Mata ji put
patashas (soluble sweets). The pahul was meant to rekindle the dead spirit. When
it was ready, the Guru performed ardas and gave this amrit to the panjpiaras asking
them to exclaim ‘Vaheguru’. The Khalsa were instructed to discard the false thread
in favour of the sword, and not to associate with the dissenting groups called the
Minas, the Masandias, the Dhir Malias, and the Ram Raiyas. Sukha Singh does not
mention the fifth category, apparently consisting of those who shaved their head,
saying that it was not concealed from anyone. The deg and teg would triumph in
the end. No one else among gods and human beings had the same status as the
Khalsa. Immersed in the divine light they had become superior to gods; this was
the secret of ever-lasting rule. A Sikh of the Guru should bow at the feet of the
Khalsa and serve the sants. In this way, Guru Gobind Singh is said to have created

the third (teesar)Panth, distinct from, and superior to Hindus and ‘Turks’.??
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It may be noted that Koer Singh does not talk of the removal of the masands
and their destruction by the Guru except in one case. Sukha Singh, however, states
that some of the masands were killed, and some others submitted to the Guru or left
the Punjab. Sukha Singh also gives an incident of aUdasisadh which implies
DhirMal’s hostility towards Guru Gobind Singh. Koer Singh talks emphatically of
Guru Granth but Sukha Singh does not refer explicitly to the Granth as the Guru,
though both of them emphasize that Guruship was vested in the Panth.??

Post-Khalsa Phase

Sukha Singh covers the post-Khalsa phase in nineteen chapters.?* Four of
these 19 chapters do not relate to any significant event in the life of Guru Gobind
Singh.There is no event of historical significance in chapter 13. Those who were
hostile to the Sikhs were punished by the Guru and their villages were plundered.
A Sikh who had a firm faith in the Guru was rewarded. > Chapter 16 in Sukha
Singh’s Gurbilas relates to the arrival of Prince Mu‘azzam and the ahadis to the
Punjab which actually belonged to the pre-Khalsa phase.?®In chapter 17 too, there
is no event of historical significance. In one incident Roshan Singh was shown that
stealing anything was bad. In another, Ram Kuir, son of Baba Ram Das Budha, was
given pahul, and important duties were entrusted to him. In the third incident, Asa
Singh, a mutasaddi (accountant), was forgiven when he admitted that he had
cheated a Sikh who came to get financial help to get his daughter married.
Elsewhere, Guru Gobind Singh did not listen to the complaint of a Jat because it
was false. The story of Joga Singh carried the import that going to a prostitute was
regarded by the Guru as a grave default. Finally, an incident depicts Guru Gobind
Singh’s appreciation for the bazigars who could perform better kirtan than the
ragis.*’’In chapter 19, ‘Sakhi Charitar Char’ there is no event of historical
significance. As its title suggests, four incidents are mentioned as Guru Gobind
Singh’s ‘wondrous acts’, pointing to his supernatural powers. In another incident,
a Brahman’s wife forcibly taken away by a Pathan was brought back by Sahibzada
Ajit Singh to be returned to the Brahman.?®

In chapter 31, after his passing away, the tenth Guru comes to the help of
Bal Rai and his brother Rustam Rai of village Janwara in the Bidar country who
were imprisoned by the Marathas in the fort of Satara.They had prayed in vain to
all sorts of gods and pirs for help to escape. On hearing Gurbani being recited by a
Sikh in the fort they wanted to know who was his Guru. He replied that his Guru
was Gobind Singh who helped all those who prayed to him sincerely. Both Bal Rai
and the Sikh prayed to the Guru and the Guru appeared at midnight and rescued
Bal Rai and his brother. Guru Gobind Singh also told him that his abode (dham)
was at Abchalnagar (Nander) where he always remained present in the Sikh sangat,
and that he came to the help of all those who were sincerely dedicated to him.?’

125



Four chapters relate to the battles of Guru Gobind Singh and the Khalsa till
they evacuate Anandpur.’® Four other chapters cover the events before the war of
succession after the death of Aurangzeb.*! The remaining six chapters relate to the
war of succession, Guru Gobind Singh’s travel from Delhi to Nander through Agra,
and the final days of Guru Gobind Singh at Nander.*

The account of the early battles of Anandpur given by Sukha Singh has
several variations from the account given by Koer Singh, but the outline of the
battles is broadly similar. The account of the later battles of Anandpur is identical
in both works but Sukha Singh adds the amritsarovarsakhi, underlining Guru
Gobind Singh’s indifference to riches. The major difference, however, is that
whereas Koer Singh makes no mention of the battle of Nirmoh, Sukha Singh gives
a whole chapter to it and his account is similar to that given by Sainapat in his
Gursobha.®

Even when Sukha Singh’s account of the events from the evacuation of
Anandpur to the death of Aurangzeb on the whole remains nearer to that of Koer
Singh, nine points of difference can be mentioned. In Sukha Singh’s account of the
battle of Chamkaur, the zamindar of Chamkaur does not betray the Guru to the
Mughals. Referring to the two sahibzadas who attained martyrdom in the battle of
Chamkaur, Sukha Singh mentions Zorawar Singh instead of Jujhar Singh. The Sikh
who was left behind in Chamkaur is a Bengali Sikh named Sant Singh and not
Sangat Singh as in Koer Singh’s account. Sukha Singh’s version of the martyrdom
of the younger sahibzadas is substantially different from what is given by Koer
Singh. In Sukha Singh’s account, Nabi Khan and Ghani Khan were given a
hukamnama by Guru Gobind Singh for the Sikhs but there was no mention of the
establishment of Sikh rule in the future (it had been established by then).In Sukha
Singh’s narration of the situation in which Bhai Daya Singh presented the
Zafarnama to Aurangzeb, there is no reference to Aurangzeb’s dream in which
Guru Gobind Singh told him how to receive the Zafarnama. Moreover, according
to Sukha Singh, during the tenth Guru’s stay in Bathinda, the Guru did not meet
Bhai Bhagtu and Bhai Bahlo, and during his stay at Talwandi Sabo, there is no
mention of Bhai Batha being sent to Pattan Farid. At the time of his departure from
Talwandi Sabo towards Marwar, Guru Gobind Singh asked Dalla to accompany
him so that he could be given the raj of a large territory but he declined to go. In
Koer Singh’s account, there is no reference to Guru Gobind Singh’s visit to Dadu
Dwar in Rajasthan, but Sukha Singh says that the Guru had conversations with
Dadu’s successor in which the use of force for righteousness was justified by the
tenth Guru.>*

The accounts of events given by Koer Singh and Sukha Singh about the
battle between Prince Azam and Bahadur Shah and Guru Gobind Singh’s meeting
with Bahadur Shah also have some differences. Sukha Singh ascribes an important
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role to Bhai Nand Lal in encouraging Bahadur Shah to approach Guru Gobind
Singh for help whereas Bhai Nand Lal is not even mentioned by Koer Singh.
Similarly, Sukha Singh alone talks of the meeting of the Jogis from Balgudai with
the Khan-i-Khanan (Munim Khan) and their offer of the gifts of the philosopher’s
stone, supernatural powers and sexual potency which the Khan rejected with
disdain. Sukha Singh does not talk of the personal meeting of Guru Gobind Singh
with Bahadur Shah at Agra when the latter offered costly gifts to the Guru.
However, during his stay at Agra for the rainy season Guru Gobind Singh is said to
have conversations with Bahadur Shah’s Pir and his Qazi.**Sukha Singh says that
Guru Gobind Singh joined the camp of Bahadur Shah in Rajasthan where
Sahibzada Zorawar Singh (an adopted son of Guru Gobind Singh) arrived to join
the Guru’s camp. Mata Sundari talked to Guru Gobind Singh about her son Ajit
Singh whom she was missing. These incidents do not figure in Koer Singh’s
account of Guru Gobind Singh’s travels in Rajasthan. Sukha Singh also gives an
account of Sahibzada Zorawar Singh’s death in a fight with the guards of the fort
of Chittor. Furthermore, in Koer Singh’s account, Guru Gobind Singh left
Rajasthan for Patna, stayed there for over four years, and then went to Nander
through Burhanpur. In Sukha Singh’s account, on the other hand, Guru Gobind
Singh went directly to Burhanpur and stayed there for some time before he left for
Nander.Sukha Singh places the tenth Guru’s meeting with Bahadur Shah in
Burhanpur.*®

Stay at Nander

Sukha Singh’s account of Guru Gobind Singh’s stay at Nander is less detailed than
that of Koer Singh.’” However, the former talks about a graveyard taken over by
the Khalsa, and on protest from Muslims, Guru Gobind Singh demonstrated that
the place belonged to non-Muslims before it was turned into a graveyard. Sukha
Singh does not mention Mata Sahib Devi in connection with Guru Gobind Singh’s
stay at Nander. Sukha Singh is emphatic that Guru Gobind Singh deliberately
incited two descendants of Painde Khan to attack him. This work refers to Banda
Singh being sent to the Punjab but says nothing more about him. Sukha Singh
emphasizes that the sangat is equated with the Guru and suggests that the Guru is
always present in the Khalsa sangat. A sakhi highlights the importance of
‘AbchalnagarNander’ where the tenth Guru continues to reside and can be seen in
the sangat, there being no difference between the Guru and the sangat, and that he
comes to the aid of those who pray to him. At the same time, Sukha Singh says that
the darbar at Abchalnagar was constructed at the spot where Guru Gobind Singh
had gone to the other world. The writer gives 1708 as its date and says that by
visiting this place, a Sikh becomes pure, like a base metal touched by the
philosopher’s stone. At this door of the Guru, Sikhs and sadhs receive four gifts:
budh, bibek, suridhi, and siddhi (intellect, wisdom, prosperity, and spiritual
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powers). Here, the praises of God are sung day and night, and arati is performed.
Sukha Singh goes on to add that some of the Khalsa left Abchalnagar after some
time to perform services at the Harmandar in Sri Patna. He makes it a point to
mention that he too had visited the darbar at Patna before coming to Anandpur.

Significantly, the writer brings in the Guru’s injunctions regarding death.
At the time of his passing away, Guru Gobind Singh reportedly told his followers
that as his end was ordained by God it was a matter of rejoicing for him; none
should wail and cry after him; they should sing the praises of God, and give
exposition (katha) in accordance with the Guru’s teachings. They should hold the
diwan in this way for forty days and the lowest of the low should not be debarred
from it. All varieties of food should be prepared and distributed among all the four
castes without any distinction. The Khalsa should organize chauki-shabad to
celebrate the event.*®

In Retrospect

Sukha Singh uses Koer Singh’s Gurbilas as an important source besides the
Bachittar Natak and the Gursobha. A comparison between the contents of Koer
Singh’sGurbilas with that of Sukha Singh’s shows that Sukha Singh omits some
factually incorrect statements in Koer Singh’s work. In place of the wrong dates
given by Koer Singh, Sukha Singh gives acceptable dates. Some of the events
omitted by Koer Singh are included by Sukha Singh who has also added some new
episodes. Consequently, the volume of Sukha Singh’s Gurbilas is much larger than
the volume of Koer Singh’s work.

Regarding the episode of the Goddess, Sukha Singh says in all modesty that
he was not a learned pandit; he related the episode as it was current in the world. It
appears that this episode had become current in the oral tradition by the 1740s.The
episode given by Sukha Singh is very close to what we find in Koer Singh’s work.
In Sukha Singh’s work too the Goddess is absent from the doctrines and conduct
of the Khalsa, playing a limited role and appearing only in one episode that does
not integrate with the rest of his Gurbilas.

Sukha Singh underlines that the sangats everywhere became the Khalsa.
The same rahit was meant for the entire body of the Khalsa. He mentions that the
relics of Guru Gobind Singh were cherished by the Sikhs in the Harmandar at Patna.
Sukha Singh refers to the Gurdwara Sisganj which commemorated the martyrdom
of Guru Tegh Bahadur. We also know from other sources that many Gurdwaras
associated with the Gurus were constructed during the late eighteenth century when
Sikhs acquired power. Sukha Singh underlines the sanctity of the three most
important places associated with Guru Gobind Singh: Anandpur, Nander, and
Patna. Writing at a time when Sikh rule was firmly established, Sukha Singh does
not talk of the struggle for political power.
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Representation of Sikh Gurus on the Murals of Darbar Jhanda
Sahib, Dehradun

*Gauri Singh

Abstract

The three-centuries long rule of the Mughals in the Indian subcontinent laid robust

foundations for the growth of art and architecture by blending Persian and
indigenous Hindu styles. Subsequently, in British India, the subject matter and
painting styles underwent a change. This ability of Indian architecture and art to
absorb foreign elements and adapt to circumstantial changes gave birth to new
forms that were a brilliant amalgamation of native and new features combined.
These pivotal characteristics of Indian architecture and art seamlessly integrated
into the overall construction of Darbar Jhanda Sahib. The mural paintings at
Jhanda Sahib saw an influence, and blending of popular artistic styles of the time
— Mughal, Rajasthan, and Kangra. Progressing from the oldest to the most recent,
these paintings undergo a notable transformation on various fronts. Despite
originating in a conservative milieu, the mural paintings at Jhanda Sahib evolve to
embody a more liberal character by transcending barriers along the way.

Keywords — Darbar Jhanda Sahib, Guru Ram Rai, Murals, Sikh Guru, Mughal,
Dehradun, Garhwal, Persian, Hindu, art, architecture, Janam Sakhi.

Ram Rai was one of the two sons of the seventh Sikh Guru — Guru Har Rai.! Ata
time when there were intense political disputes going on between Sikhs and
Mughals, Ram Rai, aged fourteen befriended Aurangzeb. Disappointed with this,
he was disqualified from the line of Guru Gaddi by his father. However, soon, he
gained widespread followers by displaying his mystical powers and came to be
known as ‘Guru’ of an independent sect of Udaseens in Delhi, that followed the
teachings of Guru Nanak.?

Meanwhile, a firman was issued by the Raja of Garhwal — Fateh Shah and following
it Ram Rai took up his abode in the Dun Valley in 1675 A.D,? where he established
his ‘dera’ in the valley near a perennial pond. This ‘dera’ became the nucleus of
the town that gradually expanded around it and attracted people from Punjab and
interiors of Garhwal as Ram Rai’s followers* and thus was laid the foundation of
the city of Dehradun.

After Guru’s demise in 1687, the spiritual and political affairs within the sect were
handled by one of his four wives — Mata Panjab Kaur between 1687 and 1742

*Ph. D. Research Scholar, Department of Art History & Visual Arts, Panjab University,
Chandigarh.
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A.D.°Deeply saddened over his friend’s death, Aurangzeb sent resources and
artisans to build a monument in 1699° — the Darbar.” Its construction was looked
over by Mata Panjab Kaur. She was assisted by an agent Har Prasad for twenty-five
years® and he was eventually elected as the first Mahant’ of the sect.

The Artists

Guru Ram Rai stayed in Delhi for fifteen years and most likely developed an
interest in art there.!® There are Miniature Paintings of Sikh Gurus in the Darbar’s
collection that are believed to have been painted by the Mughal School artists in
1685 A.D.!! Artists came from Kiratpur to the Doon valley with Guru!'? and one of
these artist’s descendants, Tulsi Ram,'? later became the chief artist of murals in
the Darbar. Kallu Mistri'* and Chandra Bhan'’ were gurus of Tulsi Ram and they
had also worked on the murals of the Darbar in the late nineteenth century.!®

Paintings

The central chamber of the Darbar had plain white walls devoid of any decoration,
symbolizing the simplicity of the Udaseen sect. However, the verandah and arches
outside have beautifully gilded walls and ceiling that follow the patterns of mosaic
work — geometrical and floral designs, popularly seen in the 17" century Mughal
monuments. The absence of figural designs indicates that this portion was painted
during Aurangzeb’s lifetime. The four cenotaphs, each dedicated to Guru’s four
wives, were built after a gap of thirty-one years!” and only two have been
embellished. Unlike the paintings on the main shrine, the walls here showcase a
wide variety of flora and fauna, which uncages the ‘dera’ from the orthodox Islamic
influence on art.

The Bhai Bahlo Darwaza

In the south of the
Darbar, along the
Fortress wall is the
Bhai Bahlo
Darwaza. The
ceiling features an
intricate carpet-like
flora and fauna
pattern in vibrant
colours, while the
inner side of the
arcades on the
front-facing portico

Fig. 1: Guru Nanak singing hymns under a tree with five others;

Right panel in the verandah of Bhai Bahlo Darwaza. showgase _Six
portraits of Sikh
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gurus. Above the entrance door is a marble tablet on the wall. It has Qasida in
Persian, written in praise of Guru Ram Rai. It was written by a Persian poet and
sent on behalf of Aurangzeb to be installed on the present site after the demise of
Guru.!® These murals were painted in continuation of the ones on the walls of the
Main Shrine in 1699.

The painting on the right wall’s semicircular paneldepicts Guru Nanak
(1469 A.D.-1539 A.D.) who appears to be singing hymns under a tree (Fig. 1)."
Guru Nanak sits on a square kaleen wearing a white jama and pyjama; his white
beard indicates old age and he is adorned with a Mughal turban. Holding a book
which symbolizes the Granth Sahib, he is shown reciting verses. Bala and Mardana,
with a rabab and sarangi respectively, sit in front, each dressed in pastel pink and
white tunics with pleats and pugris. Mardana's leaning torso adds movement as he
plays along with Guru Nanak's hymns.Behind Guru Nanak sits Guru Ram Rai on
the kaleen. A common practice at the time was to depict the chief figure with gods
or great saints, thus symbolizing their close association to the divine and thus a
general superiority over the rest. Ram Rai wears a red attire - a red jama and pyjama
with a yellow waistcloth and a red pugri. His raised left hand shows devotion to
Guru Nanak's hymns, while his sincere expression reflects joy in the devotional
musical atmosphere.

Behind him are two men, likely to be Sri Chand and Lachmi Chand who
were Guru Nanak’s sons. They are dressed differently, wearing white dhotis, simple
pugris, and a cloth covering their left shoulder. Both wear a thread around their
necks and hold a bhala in their hands as they sit and listen attentively. Their attire

contrasts with

Mughal
fashion,
emphasizing
their non-

adherence to
their  father’s
sect.The tree
behind  them
spreads its
branches and
foliage, to offer
shade to those

Fig. 2: Guru Angad (1539 A.D-1552 A.D.) and Guru Amar Das (1552  Seated under it

A.D.-1574 A.D); Left panel in the verandah of Bhai Bahlo Darwaza. and its branc‘hes
and foliage

seem to Dbe
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swaying with the wind. Music fills the air, complemented by the rhythmic
movement of the tree’s branches. In the background, a green hill and a blue sky
form the horizon. While white colour dominates the picture it is balanced by pastel-
pink tones in Bala’s coat and the surroundings, Guru Ram Rai’s red attire contrasts
yet blends well. The painting's title is written in Gurmukhi below the tree line.

The artwork on the left wall’s semicircular panel depicts the second and
third Sikh Gurus i.e. Guru Angad and Guru Amar Das who are engaged in a deep
conversation (Fig. 2).2° Following the similar colour scheme as the right panel, they
are identified by their names in Gurmukhi written by the artist above them. Guru
Angad, the senior, is distinguished by his white beard, while Guru Amar Das has a
black beard. They sit opposite each other on a chauki covered with a yellow frilled
bedsheet, against a bolster which is common in Rajasthani miniatures. Their attire
consists of white robes and turbans. Attendants behind them whisk morpankhi,
adding formality. One attendant wears a red jama with a patterned pugri, the other
one is shown in green jama with yellow polka dots pugri. The scene is set on a
terrace with a white cloudy sky, balanced by the reddish-ochre painted boundary.
Inspired by Mughal paintings, it reflects the Mughal court's sitting posture and
etiquette.The simplicity of each figure's colour scheme, coupled with the
conversational theme, imbues the scene with dynamism while highlighting its

: charming and informal character.

On the left arch are portraits of Guru Ram Das
and Guru Arjan Dev (Fig. 3).2! On the central
arch are portraits of Guru Har Gobind and
Baba Gurditta (Fig. 4)** in a green oval
background with vermillion and yellow
outline. And on the right arch are portraits of
Guru Har Rai and Guru Ram Rai (Fig. 5).%
All the figures are shown dressed in typical
Mughal outfits — long jama almost reaching
. ankle, striped churidar pyjama, a patka
|| tightly wrapped around the waist with frontal
pleats, pugri, and matching jutti.

. Guru Ram Das, dressed in a printed dark-
% green tunicwith a red and gold matching
turban, waist tie, and pyjama, has his right
hand raised in a graceful gesture. Guru Arjan
Fig. 3: Portraits of Guru Ram Dasand  Dey is wearing a printed olive-green tunic, an
Guru Arjan Dev; Left arch, Bhai embroidered golden waist tie, golden pugri,
Bahlo Darwaza and pyjama. Both adorn dark green and red
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Juttis, complementlng their outﬁts perfectly, while holding a flower in one hand.

: 3 Guru Har Gobind and Baba Gurditta Ji are
dressed in a white transparent jama, revealing
their red and white striped pyjamas
underneath. Their strength has been
emphasized through a kripan, talwar and
bhala which are tucked in their waist tie. They
sport a more casual turban style, with Guru
Har Gobind’s turban featuring realistic fold
pattern. Baba Gurditta Ji is holding a ball in
his left hand. He has a rosary around his neck
and has pearl loops in ear. Guru Har Gobind
is caressing the falcon perched on his right
hand

Guru Har

Rai’s portrait

Fig. 4: Portraits of Guru Har Gobind is relatively
and Baba Gurditta Ji; Central arch, Bhai simple and
Bahlo Darwaza natural. The

broad pleats
of his brick-red tunzic gradually merges in the dress
folds and a crimson patka runs over his right
shoulder. Two pearl-string neckpieces adorn his
neck and he holds a pink flower bud in his left hand.
Guru Ram Rai is donning a green polka dot tunic,
green striped pugri, and a grey waist tie. A falcon is
perched on his right hand. Their depiction seems to B A
be based on direct observation since the artist Fig. 5: Portraits of Guru Har Rai
witnessed them while they were still alive during  and Guru Ram Rai; Right arch,
their time in Delhi. Bhai Bahlo Darwaza

The figures are predominantly flat, with a

subtle colour blending in the folds of their cloth. Colours add depth in faces,
particularly accentuating almond-shaped eyes, arched brows, and blended beards.
The rendering of grey feathers of the falcons has been done with Chiaroscuro.These
paintings of Sikh gurus are the oldest specimens of wall paintings of Sikh Gurus
that exist anywhere in India.**
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Janam Sakhi Paintings

At the Mahant’s Residence, the verandah of the ground floor is completely covered
with paintings — walls, arches, and columns. Murals here have variegated themes —

Janam Sakhi or the episodes from Guru Nanak’s life (Fig. 6

)?, Hindu gods and

goddesses, and secular subjects like sadhus, fairies, etc can be seen in small panels.

7

Fig. 7: Nanak in Kamrupa Desa with
Temptresses
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Eleven panels surround the left section
of the door, of which nine depict Janam
Sakhi scenes. Ten panels painted on the
inner side of the semi-circular archway
that divides the left and central section
narrate the miracles of Guru Nanak.
The accompanying inscription in
Gurmukhi helps in identifying scenes
and characters in the paintings.

‘Nanak in Kamrupa Desa with
Temptresses’ (Fig. 7)*° depicts a witch
handing over the magic thread to Guru
to cast a spell on him. Once, while
passing through the Kamrupa region,
Nanak encountered witches. Ignoring
Nanak’s advice, Mardana entered the



prohibited area and was turned into a lamb. Bala went looking for him but he too
met with same fate. When Nanak began looking for his disciples, the witches
appeared again and attempted to put a magic thread on his neck but Nanak
converted them into bitches. Convinced of Nanak’s powers they became his
disciples?’ and were restored to human forms.?® Here, the witches, depicted as
ordinary women, have red tilak on their forehead symbolizing their possible
affiliation with the Shaivite cult. A white lamb in the picture is Mardana, identified

by rabab on the ground.

Fig. 8: Pandit Hardayal visits the Bedi
family to bless baby Nanak

Fig. 9: Nanak and Demon-King Deviut at
Sumer Parbat
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The painting ‘Pandit Hardayal visits
the Bedi family to bless baby Nanak’
(Fig. 8)* portrays baby Nanak held in
his father — Mehta Kalu’s hands,
wrapped in a cloth and his daughter,
Nanki standing behind him. The
purohit Pandit Hardayal is watching the
blessed child with folded hands.

Pandit Hardayal, the family purohit of
Bedi’s, was asked to see Nanak’s
horoscope upon his birth.**Before
looking at his astrological charts,
Pandit Hardayal first wanted to have a
glimpse of baby Nanak.?! The floor of
the house is peculiarly ornamental, like
mosaic, befitting the status of Bedi
family.

The painting ‘Nanak and Demon-King
Deviut at Sumer Parbat’ (Fig. 9)*
illustrates the scene of King Devlut and
demons seated in front of Nanak to seek
blessings.

Once Nanak travelled to Gandhar with
Bala and Mardana. There they stumbled
upon cannibal king Deviut of Sumer
Parbat. Before fulfilling his desire to
eat them, he became blind. Realizing
the powers of Nanak, he apologized.
Nanak forgave him and restored his
sight. Thus, Deviut and his followers
became  Nanak’s  disciples.>*The
demons have mixed human and animal
features — tail, horns, antelope head,



and long canines and they are shown seated in front of Mardana with folded hands
in reverence in the mural. Whereas King Deviut distinctively has more human
features — face and upper body to emphasize his superiority and he is seated in front
of Nanak. He has horns and disproportionately large eyes. Behind Nanak, Bala is
seated. All three demons have tails of tigers. The King is shown wearing a gold
girdle while the escorts wear a silver girdle.
AW S— sl Another painting ‘Nanak in Mecca-
%\ i 8 Sharif’ (Fig. 10)** depicts Nanak and
Bala resting on the ground with their
feet towards a shrine — a simple
structure resembling a grave under a
cloth roof. A Mullah, clad in green
attire and turban with staff is shown
standing next to Guru Nanak and Bala.
We learn from a legend that during his
visit to Mecca and Medina, Nanak slept
in a courtyard with his feel pointing
towards a shrine. Mulla Jeevan, the
shrine sweeper, was offended and
asked Nanak to reposition his feet.
When Nanak complied, even Mecca shifted along with his feet. This incident
conveyed the message that God is omnipresent and not just confined to shrines.
Two small palm trees in the foreground indicate the Arab setting.>®
In ‘Nanak appears before Nanki’ (Fig. 11)*® painting Nanki is bending down to
touch her brother’s feet in reverence and Nanak is shown trying to stop her. Bala
and Mardana stand behind and watch the scene with folded hands.

- M~ While in Medina, Nanak sensed his

Te, i AT sister Nanki's longing for him despite
the distance. Through his spiritual
powers, Nanak, along with Bala and
Mardana, manifested before Nanki at
her husband Jairam's house in
Sultanpur.’” This simple depiction
profoundly conveys the emotions of
love and respect between siblings
through subtle gestures.

The original paintings have
undergone reconstruction during the
conservation process due to the damage

from the smoke of challahs used to cook
food for the langar during the annual

Fig. 11: Nanak appears before Nanki
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Jhanda fair in March-April. It is difficult to set an exact date as to when the Janam
Sakhi was painted here.*® These paintings lack refinement, maturity, and quality
that is visible on the Bhai Bahlo Darwaza, the first floor of Mahant’s Residence,
and Jhanda Gate. Also, unlike the fine, intricate, and variety of woven patterns of
Cenotaph and Central shrine, bold lines, broad and fancy floral motifs cover the
space above the arch on either side of doors and archways.

These paintings exhibit an original style and theme, distinct from traditional
miniature art. Their compositions are simple, with minimal white spaces, and the
figures are arranged thoughtfully to look interactive. The rendering of figures
demonstrates the artist's understanding of ratios and proportions, with bold outlines
and attention to detail, particularly in the eyes. Although some arrangements appear
more refined than others, it suggests the skill of the mason-artists in spatial
principles. The reconstructed images resemble book illustrations, each scene
accompanied by text to narrate the story to laymen. The Janam Sakhi theme
highlights the close connection between Guru Ram Rai’s Udaseen sect and the
founder of Sikhism, Guru Nanak.

Conclusion

Under the leadership and management of their progressive 'chosen' Mahants,
Jhanda Sahib embraced contemporary fashions to accommodate its diverse
follower base from various religions, while still strongly preserving beliefs in the
mystical powers of the Darbar even in the twenty-first century. Durbar Sahib is one
of the primordial buildings of Dehradun which makes it distinct in terms of its
religious orientation, socio culture setting and architectural layout.>’It stands as a
remarkable example of a sect with a controversy-filled origin, blending different
architectural styles into one and representing diverse themes in its mural art.
Therefore, this revered spiritual site of Darbar Jhanda Sahib is an extraordinary
component of Dehradun's multi-dimensional living heritage.
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Unraveling the ‘Heroic’ Complexities: Exploring Socio-Cultural
Dynamics in Punjabi Folktales through the Legend of Raja Rasalu

*Dr. Amit Narula, **Dr. Nitin Malhotra

Abstract

Punjabi folktales have long been repositories of cultural heritage and societal
norms, serving as mirrors reflecting the ethos and values of the region. Among
these, the legend of Raja Rasalu stands out as a timeless narrative that encapsulates
a myriad of socio-cultural concerns prevalent in Punjabi society. The familial
relations to notions of honor and heroism are unfolded in the themes of it. The
journey of King Rasalu, a legendary hero whose exploits challenge societal
conventions and norms. Through his adventures, the narrative navigates the
complexities of caste dynamics, power struggles, and the quest for justice in a
hierarchical society.The legend explores the intricate interplay between power and
morality, as Rasalu grapples with ethical dilemmas and confronts tyrannical rulers.
His embodiment of virtuous traits such as courage, compassion, and wisdom
elevate him as a symbol of righteous leadership, inspiring admiration and
emulation among the masses.The present paper aims to delve into the intricate
dynamics of socio-cultural themes embedded within the legend, shedding light on
its significance as a cultural artifact and its relevance in contemporary discourse.
It will elevate the future researchers by engaging with such timeless narratives from
Punjab, and glean valuable insights into the complexities of human experience and
the enduring relevance of folklore in shaping collective consciousness.

Keywords: legend, Raja Rasalu, Punjab, culture, society, folktales

Raja Rasalu is a very interesting insight into the world view of the people where it
has been penned down. It is of sincere interest that holds its oral and traditional
tales of pauranic nature which are woven deeply into the social fabric of Punjab.
“Part oral, part documented, part fact, and part fiction, as is the case with most
world folklore, no one knows for sure when and where the story of Raja Rasalu
came into being for the first time”(Shuaib, 2022) and how many narrators
contributed to it, as it passed from generation to generation. What is known for sure
is that Raja Rasalu was born in the region that today forms Sialkot.

The Punjabi culture inhibits the traditions, cultural symbols, cuisine,
language, dance, festivals, hospitality, presence of mind, and literature of courage

*Assistant Professor, Department of English, D.A.V. College, Chandigarh, India
** Assistant Professor in English, Amity School of Languages, Amity University Madhya Pradesh, India.

141



and strength. The society and culture of Punjab are seen in Punjabi folktales which
are full of tradition and cultural heritage. Among these tales, Raja Rasalu’s legend
is unique as a timeless story that entertains and gives deep insight into Punjabi
society's peculiarities. Rasalu embodies the traditional setup of a legend as he
passes through a supernatural world where he encounters ancient gods, magical
creatures, and fantastic scenery, and he struggles with Punjab’s changing face as
traditional values clash with modernity and progress.He leaves the cave due to his
courage and valour:

“I must go and see where the voices come from! he said; and when
his nurses told him he must not go for one year more, he only
laughed aloud, saying, ' Nay! I stay no longer here for any man!”
(Steel, 2015)

The gender relations and societal norms are visibly handed down through
this legend in Punjab. While this story seems to celebrate the heroism of King
Rasalu, it also demonstrates the courage and endurance of Rani Loonan and Rani
Sundran, who have significant impacts on the outcome. These are women who defy
their societies’ expectations about gender roles.The other cultural importance of
this legend is that it provides a compass for moral directions among human beings
concerning ethics, justice, and human values. Some events that transpired between
this character called Rasalu and his partners who turned out dishonest as well as his
ignorance point towards a path, we must follow all our lives when we think about
good living. Such elements make such stories relevant even to children. Rasalu’s
journey is in its way a universal allegory, that speaks across generations and
cultures.

Raja Rasalu is a legendary tale that demonstrates the sustained influence of
Punjabi folklore in retaining, commemorating, and questioning socio-cultural
issues within the region. This epic still has relevance for modern times with its
symbolism, deep meaning, and undying storyline which it uses to hold readers
captive while at the same time inspiring more research into intricate aspects of
Punjabi society. Here it is mentioned in the tale:

But when Prince Rasalu saw the women returning to the well with pitchers
of iron and brass, he laughed to himself and drew his mighty bow till the sharp-
pointed arrows pierced the metal vessels as though they had been clay:

“I came to greet thee, King, and not to harm thee! What have I done
that thou shouldst turn away? Sceptre and empire have no power to
charm me I go to seek a worthier prize than they!” (Steel, 2015)

Being a traditional story, that has existed in the oral memory of people till
now, and sung by many singers, it has been kept alive through many generations
because of which it shows differently in various aspects like culture, language, and
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historical contexts. It dates back to the medieval period, which is the period of its
finding and the beginning of the tradition of its transformation into a cherished story
first in Sindhi and then in Punjabi regions. With time this story of Raja Rasalu not
only interacted with the culture and the spiritual belief of the region but also started
incorporating certain aspects of the mythology of Hindus, Sufis, and the local
folklore. The arrival of the saint when Pooran expresses the said aspect of the tale.
It has paved his way to be a Jogi by the end of his lifetime:

“I am fair Lona's son; my father's name is Great Salbahan, who
reigns at Sialkot. I am Rasalu; for thy beauty's fame These ashes,
and the Jogi's begging note, To see if thou wert fair as all men say;
Lo! I have seen it, and I go my way!”(Steel, 2015)

One of the very earliest pieces of evidence of the story of Raja Rasalu is
contained in the "Rasalu" which is a written work of Shah Abdul Latif Bhittai, a
well-known Sufi poet and Sage from district Sindh. Humanizing Bachchu Shah
Bhittai’s poetic version of the story, the narrator delves into the themes of love,
devotion, and spirituality in Raja Rasalu and his lover, Marui. Rasalo book is a
classic of Sindhi literature, which tells about the lasting prestige and cultural
identity of the Rasalu story for the descendants in the region.This mythological
character has been elaborated in numerous versions and orally and in the written
literature. This diversity is attributed to cultural influences and linguistic traditions
in the Punjab region. All the interpretations of the story have specific community
characteristics, ideological nuances, and the constants among them. Each tale has
a unique perspective into the socio-cultural dynamics of its period and also
maintains the core of the story. One of the loved styles of "Raja Rasalu" is the folk
song or the ballad which will be described as ‘dastaan’ or ‘qissa’ and is sung by
traditional bards and minstrels who are known as ‘dhadis’ or ‘qissago’. Such Raja
Rasalu ballads would usually cover his deeds, encounters with mythical creatures,
and pursuits of justice and righteousness.

The story of Raja Rasalu is one of those occasions when it has been adapted
for the stage, with theatre productions popularly known as ‘natak’ or ‘drama’
employing human actors, music, and dance to bring the story to the fore. Shows are
usually made of the original Punjabi stage play,comprising of bhangra or giddha,
and adding such things in the drama to make it more effective and intriguing.
Theatrical adaptations of the Raja Rasalu legend have retained their position on the
rural stage of both rural and urban areas and continue to attract a large number of
active viewers, especially during seasonal festivals and cultural events. Whether it
is epic poems and novels, short stories or essays, writers from time to time have
dealt with the themes and motifs of the Rasalu legend in different ways, opening
new avenues of interpretations, and deepening our understanding and preservation
of this myth even more.
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Adding a visual dimension to Raja Rasalu's legend is a set of paintings,
sculptures, and embroidery that recreate the events of the legend and combine them
with the artistic skills of the people. Artists and artisans delight different groups by
taking inspiration from the vivid real characters and legendary scenes of the Rasalu
legend which they portray very elaborately and in so many colors. This visual
representation of the story is not only for aesthetic purposes but also makes it a
source of cultural memory of the Punjab region as well.

The historic Raja Rasalu tale, with all the heroism, love, and justice it
portrays is an evergreen story that will always keep its audience entertained with
its themes. This fate of the Rasalu story remains a memorized part of popular
culture in this respective land. As the tale of Raja Rasalu is being told and retold
and starts to move away from its original location, it turns into a global
phenomenon. The tale can be seen as evidence of the universal force of storytelling
which has no boundaries of time, space, and culture.

“Then all the giants turned and fled to their astrologer brother, and bade
him look in his books to see if Raja Rasalu were really born into the
world. And when they heard that he was, they prepared to fly east and
west; but even as they turned, Raja Rasalu rode up on Bhaunr Iraqi, and
challenged them to fight, saying, ' Come forth, for I am Rasalu, son of
Raja Salbahan, and born enemy of the giants!”(Steel, 2015)

As the son of a king, Rasalu, a young man, fulfills his duty by soon
becoming a beacon of hope and justice, of whom people are expecting a lot despite
the risks on him. The author, in his narrative, explores the challenges faced by
various other characters, like Sayed, who profoundly influenced the fate of Punjab.
Raja Rasalu, the brave and extraordinary hero, possesses the character traits of
courage and compassion; in addition, he is resilient. He lets a prince feel down and
evolve into an emblem of the people's hope and fights a series of tempestuous
affairs that lead to the revealing of luminous traits and characters. Often his
immovability in the pursuit of justice and what is truthful evokes both awe and
admiration among common folk and noble lords. Along the way, Rasalu is
surrounded by fantastic meetings, sly enemies, and ethical conflicts, all of which
have a great influence on his loyalty and insightfulness about his environment.

Raja Rasalu was able to find the wisdom and guidance that enabled him to
pass all the difficulties on his journey and attain enlightenment due to the guidance
and teachings of the sage. Through Kulswami's guidance, Rasalu discovers himself
spiritually and this spiritual fulfillment can be a moral compass for him. Bulle Shah
infuses his spiritual depth and faith in the story in a way that conveys the central
message that is like an inspiration on overcoming hurdles of life. As time goes on,
the story of Raja Rasalu takes its reader to meet a plethora of supernatural beings
like demons, witches, and fairy-tale characters, they are symbols of either
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challenges facing Rasalu or the obstacles he overcomes. These characters may be
either the antagonists or the tests of strength and resolve for the protagonist, the
hero, Rasalu, who is forced to his limits, and thus, battles his inner fear, sadness,
and weakness. He may now be facing the formidable beasts in the battle or the wily
foes in his traps, but the encounters with the supernatural beings display Rasalu's
courage, intelligence, and inventiveness proving him to be a champion and a
leader.In the end, Raja Rasalu comes out in power having fought down a thousand
plus ways and enemies to defend his kingdom and by this, he has kept his values of
justice, compassion, and righteousness in check. His legend still shows us the fact
that the power of bravery, intelligence, and love endures forever when the whole
world is in the struggle for survival. Thus, it can be an example of the bright victory
over the dark. Raja Rasalu legend has so many interesting incidents that came out
after the victory and the victims are its main characters. This custom suddenly
appears and reveals its qualities of bravery, faithfulness, and always trying to
succeed in everything even in the most difficult problems.

Many figures, from supernatural beings and mythical creatures, are
metaphors for human beings’ internal conflicts and external obstacles in journeys
of self-recognition and spiritual enlightenment. This is embodied in Rasalu's battles
against heroic monsters or deceptive beings, which show not only personal conflicts
but also external obstacles that stress him out and at the same time build his
character. However, Rasalu's experiences help him to gain important knowledge
about courage, perseverance, and the moving power of faith in endeavors leading
to victory against the odds and the enchanted world of the unknown.

Besides, the journey of Raja Rasalu comes about as an adventure, and the
green woods, rivers, and lands in Punjab serve as the background settings that
would infuse the tale with a sense of life and attachment to the habitable. The
natural world is quite an inventory packed with life, energy and the supernatural
where the realm of the seen gets intermixed with the world of the unseen and nature
appears in human lives as a facilitator. Via lyrical depictions of the organic
ambiance Raja Rasalu the legend, the magnificence, unity, and interrelations of all
living things are celebrated. This ancient tale is reflected in the spiritual principle
of nature worship and conservation, which is characteristic of Punjabi culture.

Raja Rasalu's legend is full of symbolic and metaphorical aspects that
remain both greatly pertinent to the present and the mirrors of our soul and eternity
itself. Through such images and the symbolic characters, the work stirs us and
speaks to the deepest sources of our humanity, and thus invites us to meditate not
only on ourselves but also to ponder on the human condition as such. Raja Rasalu’s
legend as a cultural object and a spiritual metaphor still lifts and enlightens the
audience through its emblem of hope, the play of roles, and the eternal search for
the truth and justice to overcome challenges in the process of life.
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Socio-cultural insights from the legend Raja Rasalu
a. Gender roles and relations

The story of Raja Rasalu unveils the hidden facet of gender roles and
relationships in Punjabi society while the dominant theme of patriarchy seemingly
becomes evident amidst the unfolding social climate and shifting traditions. The
Rani Loonan and Rani Sundran characters, however, are light-hearted, energetic,
and full of persistence. They helped to portray the female characters in a very
nuanced view in terms of the Punjab culture.

Usually, men were considered to be above in terms of the social hierarchy
than women which was reflected in their daily life by, for instance, only a man was
eligible to be the head of the family or the government. As a counter-narrative to
this traditional social structure, the ruin of the Raja Rasalu legend reintroduces
female characters to the society who challenge these societal arbitrary expectations
and assert their autonomy and agency. As for Rani Loonan, she shows power to
resist and to cope with any bad things that might happen in their life and she doesn’t
stay old as she’s too independent and active to allow anyone to control their life
completely. Loyalty and devotion to Raja Rasaludespite everything are the allegory
of women's feminism and their capacity to possess an advantage in matters of love:

“Then Rasalu was moved to pity, and said ' Fond, foolish mother! cease
these tears Keep thou thy son. I fear nor death nor life, Seeking my
fortune everywhere in strife. My head for his I give! —so calm your
fears.” (Steel, 2015)

On the other hand, Rani Sundran turns out to be a character stronger than
the heroes of a classic nautical yarn, and, undoubtedly, she is not afraid to contradict
her environment when it comes to her wittiness, intelligence, and independence.
While the meek, obedient women of classic fairy tales don't interfere, Rani Sundran
is an exception - a girl whose activeness and independence are not sacrificed in the
fable. Instead, she fights by Rasalu's side, becoming his equal in courage and
cleverness. The relationship between Moldu and Rasalu is based upon the mutual
respect and equal status concept, which defeats the idea of males being the
dominant dominant people and increases the importance of egalitarianism and
partnership built upon mutual trust, sharing values, and reciprocity.

In addition to its mythical content, the legend of Raja Rasalu also probes
the gender relationships within the society of Punjab, among those are the
paradoxes and dilemmas associated with any patriarchal system and traditions. On
one hand, women like Rani Loonlan and Rani Sundran emerge as the exemplar of
agency and resistance, but on the other, they still are under the gender disparity that
remains as a proof of men's attempt to suppress women's independence. Their
quests and endeavors for freedom and autonomy are typically faced with opposition
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and backlash from those who want to sustain the age-old patriarchal system, which
serves as a paradigm of the truth that women have to deal with such prejudices in
their attempts to attain their liberties and rights within the old traditional social
values system. Raja Rasalu also highlights the theme of sisterhood which is often
characterized by constant struggles against gender inequality and exploitation by
patriarchal forces and in a bid to bring about social transformation it is necessary
for women to come together to assist and support one another. Despite the troubles
and barriers, they have to face, female characters in this story have the inspiration
and comfort in their fellowship which is demonstrated by the connections formed
within the sisterhood that gives them the power to stay above social segregation
and tribulations. The women in Raja Rasalu legend not only demonstrate their
determination, but also defy the old Patriarchal traditions and establish themselves
as gender equal individuals. Thus, they introduce a journey for women toward
emancipation from the status of objects for men to characters that stand up for their
rights and independent for themselves.

The tale of Raja Rasalu offers us a precious place to look for social
behaviors - how the gender relations reflected their experience, molding and resold
the social orders and finally the emergence of the women power and agency. The
depiction of the characters as female Rani Loonan and Rani Sundran of the
succeeding narration helps to grasp the intricacies of the gender problem and the
struggle for equality and empowerment of the women in patriarchal societies. The
folklore of King Rasalu is not merely a cultural artifact, but it also represents an
assessment of society. The legacy of this story continues to evoke multiple lessons
of ours, where gender justice and equality are at stake, not only in Punjab but
everywhere in the world.

b. Social hierarchy and power dynamics

The Raja Rasalu legend possesses a tremendous socio-cultural value to the
levels of social hierarchy and power relationships pertained in the Punjabi society,
thus presenting the social fabric as a complicated mosaic that encompasses
community identity, class, caste and privilege. The tale succeeds at its goal of
showing how social class and power related to a person make some characters
powerful and others weak, influencing the way the relationships work out and how
the world acts out.

In the tale, we come across a mythical prince who is adorable as well as
boastful of his noble position that is bestowed on him by the God. This elevated
status in the society of Punjab gives him an authoritative position. Being the high-
ranking member of his family that he is, Rasalu enjoys the highest rungs of the
social ladder, thus is deserving of respect and esteem of the masses he governs. His
acts and decisions make an account, either it is the other's fate or he himself, and
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thus he reflects what is more visible— the deep-rooted power structure that
dominates feudal life.

In contrast, some characters in the tale take up the middle or even lower
position in the social and political hierarchies where they are usually subject to the
domination of their superiors. This even evokes the portrayal of the poor and those
marginalized and whose lives are often fixed by the narrow constraints of poverty,
oppression, and social exclusion. Having been created in the image of God,
however, such people are usually excluded from the mainstream and left whittled
away practically, thus they cannot be similar to the chosen few who are born with
wealth and power.

The episode of Rasalu also tells about the intersections of caste and social
rank of the whole society of the Punjab region and that’s how this sort of caste
based system works in order to sustain these inequalities in the society. Rani
Loonan and Rani Sundran, despite their high caste status and royal lineage, they
have to face discrimination and prejudice among other castes on who can be a noble
person. This is used to destroy that idea that they are different from each other who
have castes as the firm mark of whether they are better than the others. The
resistance of these women to be nicknamed and granted a position in society that is
far below their deserving but rather that of people of a caste-oriented society bring
into focus the long-standing inequalities that dominate the Punjab society which is
the result of a caste-based system and a system of oppression.

Likewise, the story of Raja Rasalu demonstrates various types of
relationship dynamics within family life and between people where power is
concerned as the ability for people to control or exploit others. Characters like the
stepparent of Raja Rasalu, and her side and relatives are good examples of
perversion of power for personal gains, with them, in order to subjugate people
around them, they tend to manipulate their social status, privilege and other forms
of dominance. Their actions would be an example of the powerful effect that even
by power if not cheked it brings about deformity in human behavior and in the
relationship created.

Similarly, the myth of Raja Rasalu gives us an inkling of the ideals of
resisting injustices and struggling against the oppressive powers. In fact, these
traits are manifested in the way individuals and communities challenge the forces
and authority that are clearly dictatorial. Characters like Rani Loonan and Rani
Sundran fight against individuals that discriminate and put them in danger through
their rebellious nature, in spite of all their trouble. While they are oppressed, they
do not just suffer, they revolt, and become free again. Being an example to those
who seem powerless and senseless in such a world, the bravura and rebellion of
slave leaders influence others to follow their examples and to fight for justice.
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The myth of Raja Rasalu is a great reservoir of knowledge for social
hierarchy and leadership in the society of Punjab, it shed the light on how privilege
and oppression develop an integrated setting that leads to the human interaction and
the projection of human experiences. The dialogue engages when the author
describes the characters and their social lifestyle. It elucidates and analyzes the
intricate aspects of caste, class, and power in this very process but at the same
moment it promotes the same with its metaphors of bravery and strength.

¢. Values such as courage, honor, duty

Raja Rasalu, the protagonist of this legend, is depicted by many
sociocultural values of the Punjabis, their values like courage, honor and duty,
which are very much embedded in them. The book shows the main characters act
and make their choices that form a deep reflection about the significance of these
virtues in an individual character and one can have a coherent community. In
immortalizing the tales Raja Rasalu becomes the epitome of valor and daring do,
mesmerizing his followers and nation with his heroic feats. From his very first
encounters to his end game during which he defeats every last opponent in sight,
Rasalu personifies the great merits of bravery and an unbreakable spirit, facing the
hardest opponents and getting over the strongest of challenges with never once
faltering. His irreducible principle for justice and revolution remains a ray of hope
regulating population and restoring order in the turmoil for his people, building
pride and allegiance.

Raja Rasalu'stale as well gives an indication of the value attached to
discharge of duties, ranging from the family, community to the society in general.
Being a prince, Rasalu is vowed by the same constrictions as everyone, to keep his
people as the first concern, regardless of his own interests and desires. The main
role model in the story was embodied in Rasalu who was an undying and
indefatigable commander that was always ready to sacrifice his personal comfort
and health for the sake of the kingdom and the values of justice and fairness.

By dealing with the brave heroes, honesty and responsibilities, the myth of
Raja Rasalu provides age-old lessons and advice about what virtue the people of
the Punjab highly. These virtues are therefore the inner values for which individuals
and communities build their lives’ characters on and sometimes determine the
community behaviour in times of crisis and adversity. The tale is a cultural artifact
and allegory on how social fabric changed over time. It is a befitting tale of hope,
heroism, and fortitude all the way through the decision of life.

d. Reflections of Punjabi history and identity

The tale of Raja Rasalu is indeed a mirror that tells the world the thing that
is often ignored: the land of Punjab and its supremacy, encompassing numerous
cultures, Religions and the dress codes. Immersed in the oral tradition the story

149



resounds the complete diversity of communities in Punjab, the story interest people
a lot and often provides a broader view of its history, its victories and values it holds
on.

One of the most outstanding features of the Punjabi history and culture
embodied in Raja Rasalu’s folktale is its ability of merging and preserving different
cultural and traditional aspects inherited from various sources. Through its
characters, settings and theme, it portrays diverse aspects of Hindu mythology and
Sufi mysticism and that of Folklore combined which reflect how Punjab is so
syncretic in culture. Figuments like Raja Rasalu and Sah Bulleh Shah from the
literature of Punjabi who are symbols of cultural and spiritual exchange among the
different religions and traditions of the region pointing towards its pluralistic and
tolerant traditions.

In addition to that, the story of Raja Rasalu can shed light on the Punjab's
war and freedom for independence which were passed from the forefathers to the
present generation. In that way, the region of Punjab can be seen as a place of
struggle to get back its freedom from any kind of external dominations. The spirits
of the disobedience and courage that have defined Punjab's battle for independent
against all odds are symbolized by the characters of Raja Rasalu and his
companions. These characters portray such a spirit who were rebellious against
oppression that becomes a great example for future Punjab generations of how to
resist injustice. The essence of the story lies in the heroic principles of valor,
courage and truth has strong peas and roots with liberation efforts of Punjab
settlement. It has left on the struggle makers a trail for individuals fighting for
justice and equality.

Furthermore, the legend of Raja Rasalu serves as a means of passing to the
posterity of Punjab's wealth of culture, heritage and memory of collective memory
from one generation into the other. This legendary story has a legendary
uniqueness; it is unique as it not just is a verbal and a performer experience but it
also exists as a family and community legacy. Every age keeps some part of the
story alive, as it represents the history, culture and customs of Punjab.

Conclusion

Folktales are not only instruments that contribute to the preservation and
promotion of cultural values, but also mechanisms, which build a sense of
belonging and cohesion within a community and develop relationships among
people, providing them with a common identity and mission. People can also
remember their bounding and the bonding to their cultural roots by recreating a
story like the tale of Raja Rasalu. This story re-creates further the sharing of the
same culture and value system. Throughout the experience of communal
storytelling, people often reflect on their struggle in the past, question the future of
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the community and try to protect their culture to pass on to their descendants down
the line.

Folktales like Raja Rasaluhelp in preserving traditions and the social
memory whereby they serve as strongholds in the community's creative or
intellectual aspects. The oral transmission of the knowledge, wisdom, and culture
by one generation to another help promote lasting the folklores of a particular
community to the universal value because they both ensure the values and traditions
of apeople are held in high esteem even in the future. It is no wonder that folklorists
often say that the most beautiful legacy they can leave behind is the precious gift
of an ethnic heritage in which that particular folktale is most representative.
Epitomizing the ancient themes of valor, love, justice, and endurance which are
deeply engrained in Punjabi culture, this oral story reflects the youthful years of
this zestful region. The mythic characters, magical scenery and the sweeping drama
make Raja Rasalu legend come alive and touch your heart, inspiring you to follow
the hero's road and to learn something on the way. The story has acted as a cultural
artifact and literary treasure for centuries and continues to touch hearts and move
minds across the globe. As the story offers deep philosophical lessons about life
and the secrets of the universe, this timeless tale exerted its influence and gained a
place in the mind of readers across generations. The legend of Raja Rasalu, with its
depth and richness, has become a proof that the power of storytelling is able to
transcend everything — time, space, and cultural distance — and can unite different
people by the sweetness of the same beauty and by the strength of the communal
pride.
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Urban Punjabi Hindus and Underachiever Rural Sikhs: Vinayak
Dutt’s Punjab from the Perspective of a Punjabi Hindu
(Book Review)
*Ashish Kumar

The book, Punjab from the Perspective of a Punjabi Hindu (White Falcon
Publishing, 2023, pp. 408), attempts to historicize the political and economic crisis
that Punjab is facing in present times by undertaking a comparative analysis of the
contribution of two Punjabi communities, viz., Sikhs and the Hindus in the rise and
fall of Punjab’s economy and political stability in the colonial and post-colonial
times. Both the communities are treated as two competing and distinct population
blocks in this book, which tends to glorify the role of Punjabi Hindus to an extend
that it ends up blaming the Sikh leadership entirely for all the ills that Punjab’s
society is facing now. The same is well indicated by the following statement of
Vinayak Dutt that he makes in the prologue of his book:

‘...Panthic and British patronized scholars over-emphasized the
narrative of “Sikhs liberating Hindu women from Afghans of Ghazni town”
a bit too much which eventually injected a superiority complex in the
community which started over-evaluating its strength and might.... This
mindset eventually becomes a cause of difficulty because it masked the truth
and on the other hand, after the partition of 1966, the Punjabi Hindu also
became somewhat disappointed that he forgot whether it was the rule of
Maharaja Ranjit Singh or the British or building Modern state post-1947 it
was the Punjabi Hindus got things settled and running. It was the Punjabi
Hindus who made the most valuable contribution to building and
developing Punjab’ (p. v).

Having transformed the history of Punjab into a history of a conflict
between the orthodox/radical Sikhs and the liberal Punjabi Hindus particularly in
the post-1966 Punjab (pp. 94-95, 124-149), Dutt accuses the Akali leadership,
having strong rural ties, for undermining not only the urban economy but also the
urban Punjabi Hindus in Punjab’s society and politics (pp. 87, 89-90). The
dominance of agrarian (feudal) economy under successive state governments under
the Sikh leadership, according to Dutt, has ‘largely served the interests of the feudal
agricultural class primarily the Jatt Sikhs’ (p. 353) in the post-1966 Punjab, and
owning of such a scenario, all Punjabis- particularly Punjabi Hindus, are argued to
have been made ‘prisoners of this feudal Punjab’ (p. 354). After fixing the blame
on the Sikh leadership of Punjab crisis, Dutt identifies the Punjabi Hindus as the
potential saviour of Punjab in future. Dutt ends his bookwith a narration of a

*Assistant Professor, Department of History, Panjab University, Chandigarh

152



journey of Sunil Dutt - a famous Bollywood actor of Punjabi origin, along with his
daughter PriyaDutt from Mumbai to Amritsar in 1987 to spread a message of peace
and harmony in Punjab that was reeling under the pressure of terrorist violence at
that time. Dutt is called a ‘messiah’, who embodied in author’s view ‘the spirit of
Punjabiyat’ in spite of living thousands of kilometres away from Punjab in Mumbai
(p. 371). This episode is narrated by Vinayak Dutt with an aim to emphasise upon
the need to hand over the reign of Punjab from the hands of ‘rural underachieving
folks’ into the hands of the ‘urban middle class achiever’ Hindus like Sunil Dutta,
without whose visionary leadership the political as well as economic crisis in
Punjab that had emerged due to the feudal leadership of rural underachieving folks
(i.e., Jat-Sikhs) in the post-colonial times, could not be resolved (pp. 370-371).

In fact, the Sikh politics in colonial and post-colonial Punjab is styled by
Vinayak Dutt as a grand conspiracy against the Punjabi Hindus in general and
Punjabi brahmins in particular:

‘Being a Punjabi Saraswat Brahmin myself, I have witnessed that
sectarian abyss and trust deficit among the communities, especially in
recent years when religious hardliners who were fringe at one stage have
come to the mainstream.... It is also a harsh reality that to stay against
“Brahmanism” is part and parcel of the political correctness of progressive
scholars in twenty-first-century India, much like being against Muslims is
part of the message of their Hindutva colleagues...” (p. vii).

Moreover,

‘After the division of Punjab in 1966, the Punjabi Hindu community
in a sense has been pushed to a corner from the Political and governance
sphere. The political capital got concentrated in the hand of a particular
community ever since the Punjabi state got carved out in 1966. The
particular community consists of just 18 to 20% of the population but owns
a majority of land chunks and dominates both politically and
economically.... Despite playing an important role in establishing and
running empires and administration in the South Asian sub-continent for
centuries, Punjabi Hindus were pushed to the corners and made marginal
players in state politics. In fact, they were ridiculed for decades for
promoting Brahmanism by the particular community that has the largest
share in both political and economic power structures ever since 1966 (p.
viii).

The expression ‘particular community’ in the above passage refers to Jatt-
Sikhs, who according to Dutt, have floated ‘the bogey of Brahmanism’ to cover up
their failures to facilitate economic growth, social justice and upliftment of
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underprivileged communities in Punjab (p. viii). A proud Saraswatbrahmin, Dutt
whereas cherishes his caste identity, he accuses almost everyone from British
officials to Jatt-Sikhs for depriving the Punjabi Hindus (more precisely brahmins)
from their rightful place in Punjab’s politics, economy and society, and even those,
who criticise ‘Brahmanwad and Brahmanical approach’ in Punjab and beyond, are
branded by him as anti-brahmins (pp. vi-vii). Following Dutt’s argument, it seems
that the Jatt-Sikhs are anti-brahmin because they have floated the bogey of
Brahmanism with an aim to snatch political power from the hands of urban Punjabi
Hindus. Dutt makes sweeping statements without engaging with the studies of those
scholars, who havecriticizedBrahmanwadbecause it promotes caste discrimination
and Brahmanical approach because it justifies caste hierarchies. The expression
Brahmanwad (or Brahmanism) has been used by scholars to denote a regressive
ideology that places the Hindus in a graded hierarchy and rationalises the superior
position of few, while majority of the population is relegated to impure and inferior
positions.! The criticism of Brahmanwad is personalized by Dutt, who considers
the attack on Brahmanwad as an attack on all PunjabiHindus, and to defend his
position, he goes on to distinguish Punjabi Hindus including brahmins from those
living in Trans Yamuna planes by characterizing Punjabi Hindus ‘far more as
liberal, progressive, and courageous than any other Hindu sect of the country’ (p.
vi). He denies the presence of a crude and ruthless form of Brahmanism in Punjab
because ‘no major incident in recent history, when Dalits would have been banned
from entering the temples in Punjab,” has occurred here (p. vi). Such a naive view
on untouchability reduces the entire Dalit movement for social equality in Punjab
and other parts of India to an issue of temple entry alone. In colonial and post-
colonial Punjab, religious equality was one of the several demands that the Ad-
dharm movement of Punjabi Dalits struggled to achieve along with political rights
and social equality.? Intriguing is the ways the author, Vinayak Dutt, explains the
Punjabi Hindu identity by making brahmins and khatris central to it (pp. vii-viii),
and no attempt is made to explain the position of Dalits within the Punjabi Hindu
society in this book. In Dutt’s narrative, Punjabi Hindus of upper castes are
prominently shown to have contributed in the building of modern Punjab (see
chapter 2), and the discussion on Dalits (Sant Ram Udasi, Lal Singh Dil and Raj
Kumar Hans) is merely confined to a few pages and its restricted to their
contribution in Punjab’s Cinema and literature alone (pp. 118-120) in the book.?

Commenting on the Gurudwara Reform Movement, Dutt argues that it was
engineered by the British, who promoted the Sikhs ‘to demolish the age-old
structure and place their pawns in Sikh clergy... under the garb of democratization
of Sikh institutions’ (p. iii). Here Dutt fails to take into account the rampant caste
discrimination that Dalit Sikhs faced at Gurudwaras, including Darbar Sahib and
Nankana Sahib, under the Mahants and Granthis of the Udasi and Nirmala sects in
the 18™ -19™ and early decades of the 20™centuries, and in stead of adhering to any
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British agenda, Dalit Sikhs participated in the reform movement to claim religious
equality in accordance with the teachings of the Sikh gurus.* Far from being an
impartial analysis of Punjab’s history from a Punjabi Hindu’s perspective, this book
carries forward apersonalised agenda, and more than the facts, the personal beliefs
of the author often speaks through the polemical narrative of this book, which
appears to be a Hindu (more precisely, brahmin) response to the Sikh centric
historiography of Punjab that had gained wider acceptance in the latter half of the
20" century in Punjabi academia. Following the partition of India, the colonial
Punjab was divided into West and East Punjabs, and owing of the migration of
Sikhs from West to East Punjab, their population was concentrated in the area
between Ravi and the Ghaggar. Even though in East Punjab, Sikhs whereas
constituted about 35 percent and the Hindus about 62 percent of the total
population, the Sikhs were in majority in the Sikh princely states and the districts
of Gurdaspur, Amritsar, Hoshiarpur, Jalandhar, Ludhiana and Ferozpur.’

When the Akalis raised the demand for the creation of Punjabi language
based Sikh majority Punjab Suba, the AryaSamajis with the support of the Jan
Sangh countered it and projected this Akali demand as a threat to India’s unity. On
the other hand, as the Sikhs were projected as Hindus by the AryaSamajis, the Sikhs
considered it an attack on their existence and it strengthened ‘the Sikh convictions
to have Sikh-majority state.’® In this way, partition widened the gulf between the
Sikhs and the Hindus and pushed some of them to take opposite stands on the
questions related to the future of Punjab. With the creation of Punjabi Suba in 1966
after the separation of Hindu-majority Haryana and transfer of some Hindu-
majority areas to Himachal Pradesh, the demand of Sikh-majority state - the Sikh
Homeland in the words of Khushwant Singh’, was achieved, but by causing a deep
distrust between some sections of the Sikhs and the Hindus. Within this historical
context, a trend of history writing with a tacit political support in East Punjab gained
popularity; it focused upon the Sikh centric regional history of undivided Punjab®
and held caste system responsible for fracturing the Punjabi society’, and upper
caste Hindus (particularly, kshatriyas and brahmins) were suggested to be orthodox,
casteist and unmanly because of their failure to protect their homeland from foreign
invaders.!” Contrary to them, the Sikhs under the Sikh Gurus were styled as true
Punjabis (unorthodox, liberal and virile), who had liberated Punjab from the foreign
rule of the Mughals!! and Sikh Gurus were credited with the creation of a caste-less
Punjabi society.!? This Sikh centric Punjab’s history aimed to achieve twin aims:
first, to justify the demand of Punjabi Suba by fusing the history of Punjab with the
history of the Sikhs, and second, to rationalise by historicizing a separate Sikh
identity from the Hindus. To what extent this Sikh centric history achieved its aims
is not the focus of this review article, which here intends to draw the attention of
readers to the ways Vinayak Dutt has responded to this Sikh centric historiography
of Punjab.
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Vinayak Dutt’s book challenges the conceptualization of upper caste
Hindus as unmanly, orthodox and casteist in the Sikh writings and he describes
Punjabi Hindus as ‘far more liberal, progressive, and courageous than any other
Hindu sect of the country’ due to their affiliations with Sufism and Bhakti
movement in medieval times (pp. v-vi). British-backed historians are criticised for
distorting and rephrasing Punjab and the subcontinent’s history by blowing out of
proportion the stories of Sikh heroes and their struggle against the Mughals; in
Dutt’s view, more than the Sikhs, it were the Marathas, primarily a Hindu
confederacy, who ‘rigorously fought and brought down the mighty Mughal empire
on its knees’ (p. iv). Although Sikhs are blamed for falling prey to British
propaganda that styled the Sikhs as martial race, Dutt too does not appear to have
completely detached himself from the colonial world view, and he ends up
embracing the colonial framework of Punjab’s history in which Hindus, Muslims!?
and Sikhs have always constituted distinct and competing communal blocks. The
treatment of Sikhs and Hindus as two competing communal blocks in this book is
misleading as both of these are divided into several castes, which often compete
with each-others for various social, political and religious agendas in Punjab'*, and
therefore, a common Hindu front against the Sikhs in Dutt’s book is more an
artificial idea than a historical reality. What appears from the book under review is
that the distinct communal identities of Sikhs and Hindus that were first
systematically conceptualised in the colonial writings'® and continued to be used in
the Sikh centric history of Punjab'®, have guided the polemical narrative of Vinayak
Dutt’s book that puts the Punjabi Hindus in front of the Sikhs, and therefore, this
book ends up characterising the history of colonial and post-colonial Punjab as a
perennial conflict between the under-achiever rural (Jatt) Sikhs and the urban
(upper caste) Hindu achievers.
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Madness is not Mental Illness’:
A ‘Nanakian’ Reading of Toba Tek Singh through Swayam
MOOC Lectures
Unveiling Intellectual Disability Perspective
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Abstract

Invoking the humanistic and anti-fanatic visions and values of the radical teacher,
Guru Nanak, coupled with insights of the intellectual disability studies perspective,
this paper is an attempt to read Saadat Hasan Manto’s short story “Toba Tek
Singh” through Swayam MOOC lectures. The field of disability studies takes a
critical move towards disability, rooted in disability rights and fore-fronting the
experiences and perspectives of persons with disabilities, upholding that disability
is political and cultural in character, not simply an individual plight, a personal
medical condition. Even many psyche-related issues, such as love-sickness, low
moods, fantasy, madness, delusions, trauma, and so on, are conventionally treated
as exclusively biogenetic and medically curable and are very much embedded in
the local fabrics of normalcy, cultural narratives, histories, and politics. The
psychotic subjective experiences are context-dependent and intertwined with
social-economic conditions, symbolic orders, and cultural significations.Critical
disability studies draws attention towards disabling social barriers created by
hostile social attitudes to people with cognitive impairment, signifying in loaded
terms as inferior, appalling, and defective.

This write-up seeks to critique the prevailing problematic popular perception that
the individuals who do not subscribe to and do not fit themselves in the dominant
ideology of societal ‘normalcy’ and exist outside the matrix of the day in a non-
pragmatic way are often labelled as ‘mad’ and are treated as sick, pathological,
anti-social, having a very restricted participation, voice and independence at their
access. As a practitioner of indigeneity and refusing to be abstracted from his
history and location, Bishan Singh, the protagonist of Manto’s magnum opus Toba
Tek Singh questions the barbaric and arbitrary division of the Nation on communal
lines and consequent traumatic displacement of the vulnerable masses, is
pigeonholed as insane and has to languish in a mental asylum for so many years.
The paper critiques the view of the medicalized understanding—a dominant
paradigm of colonial modernity, the very culmination of the 18th-century European

*Faculty & Coordinator, Department of English, Centre for Distance and Online Education, (Formerly USOL), Panjab
University, Chandigarh.
**Research Fellow, Department of English and Cultural Studies, Panjab University, Chandigarh.
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Enlightenment ideology— that considers madness as a mental illness, an
individualized craze/deviance, to be located in the individual’s psyche alone. This
approach considers madness fully and finally pathological, and essentially
biologically determined/driven. Manto’s text is a compelling and progressive
critique of this orthodox modernist/medicalized understanding of the mad matters.
The short story instead subverts the conventional/established understanding of
madness as an effect of chemical imbalances needing correction. It delineates the
subject in a new frame by foregrounding the idea of scrutinizing effects from the
outside as indispensable in making better sense of the human interior, including
that of madness. The liberating acts and the very non-linear and lyrical being of
Bishan Singh cannot be fathomed through the conventional and unhelpful
assumptions (the same may treat the protagonist as abnormal and defective)
regarding madness. The story, set against the backdrop of religious extremism and
communal riots across Punjab at the time of Partition, builds a counter-discourse
informing the mad politics and may be vital in reclaiming the psychic spaces of
resistance for and by the people treated as mad. Deeply entrenched in the ironic
insight, the chosen literary text deploys lunatic asylum—where the Sikh Bishan
Singh and Hindu and Muslim inmates are imprisoned, living the space amicably
sans insanity that prevails the outside spectacularly —as an insignia of the higher
Nanakian wisdom, peace, empathy, and religious harmony in such times of mass
schizophrenia.

Keywords: Madness, Manto, MOOC, Guru Nanak, Partition, Modernity,
Indigeneity, Dissent.

“Jau tau prem khelan ka chau, Siru dhari tali gali meri au” -- Guru Nanak, Adi
Granth

(If you want to play the game of love, approach me with your head in the palm of
your hand.)

“Man” signifies “thinker”: There lies the madness. Friedrich Nietzsche, cited in
Writing and Madness

“What we call mental health, and what mental illness, is partly a decision rather
than a discovery.” —Daniel Nettle, Strong Imagination
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1. Manto’s Magnum Opus Toba Tek Singh

Born in Ludhiana, British India, Saadat Hasan Manto was a playwright,
author, and writer. He contributed around twenty-two collections of short stories, a
book, five series of radio plays, three groups of essays, and two collections of
autobiographical sketches. Even today, critics and authors praise his best short
pieces. His writings mainly build a critique of the partition, gender repression,
societal taboos and communal violence.

Manto has essentially given voice to the stark, unvarnished reality of
the society that no one dared to discuss. He disagreed vehemently with the division
of India. He was a progressive writer who served humanity and the humanities by
writing in a heretical mode. He brought together the religion-soaked subcontinent
culture close to the surface of modernity and exposed their inner connections and
contradictions in his unique, inimitable style. He used the power of literature as
public testimony and a social document.

Toba Tek Singh is Manto’s masterpiece. It is even included in the Vintage
Book of Indian Writing (1947-1997), edited by Salman Rushdie!. The short story is
an insightful and stirring narrative of moral conscience and heightened sensitivity.
It was initially published in 1955 and was written in Urdu. The concept of partition
and its emotional and psychological impact on people's psyches are threaded
throughout.

Manto portrays the fragmentation of society into many sects following the
partition in the name of religion in a very realistic manner. It describes the
religiously motivated exodus of Hindus and Muslims to India and Pakistan after the
split. Das states, “Manto portrays the ruptures, dislocations, and differences
effected within families and communities”.> By portraying the outcast and
underprivileged, Manto repeatedly proved his credentials as a soldier of the
marginalized who gave an unvarnished portrait of murky social realities. Not unlike
Guru Nanak, he was not an aspirant of privileged values. He argued that the readers
who find his stories dirty live in a dirty society, while his job is only to expose the
truth. Daruwalla opines that Manto’s ‘strong art’ derives from evoking ‘strong
feelings’, while the obliteration of details makes him open to a wide readership.’

The plot takes place two to three years after the partition of the Continent
into two nations in 1947, when the administrations of the two countries decided to
swap select Muslim, Sikh, and Hindu lunatics. The story centres on the subjectivity
of Bishan Singh, a Sikh asylum detainee from Toba Tek Singh, a village in
undivided Punjab. Toba Tek Singh is a parody of cataclysmic Partition. Manto
vividly captures in the narrative the sorrows and problems of the impacted families,
the miserable situation, and the agonising experiences of those forcibly uprooted
from their ancestral homes in the name of religion. The mental anguish of the
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partition is depicted in the story exceptionally vividly. The result of the Partition is
that there is still antagonism today, very much against the empathizing religious
vehemence imbibed and advocated by Guru Nanak.

2. Content Analysis of Toba Tek Singh through Swayam MOOC
Lectures

A MOOC stands for a massive open online course. Platforms like Swayam,
Coursera, and edX provide high-quality online courses which require no
educational prerequisites. These fall under the rubric of MOOC:s. Parui has made
five videos on the short story as part of the Swayam MOOC Trauma and Literature,
which can be consumed on the NPTEL (National Programme on Technology
Enhanced Learning) archive and by a broader audience on YouTube.* It indicates
the commitment of the Indian academia towards the widest possible distribution of
academic material in an accessible manner. YouTube is one of the ten most-visited
websites in the world. Uploading on YouTube ensures the video can be embedded
within other websites, like blogs, without hassle.

Avishek Parui has critically analyzed the short story as part of his Swayam
MOOC Course Trauma and Literature. For Parui, madness often presents as
psychological trauma caused by blunt force, i.e., an interrupted identity caused due
to various pressures like an intolerable strain at work or impossible relationships at
home. Manto’s story works on two levels of trauma — collective geopolitical trauma
and individual psychic trauma. The first kind is precipitated by the horror of
Partition, which can be thought of collective identity crisis, mass schizophrenia
leading to dislocated selves, distorted loyalties, and a dramatic de-familiarisation
of reality. Such a rapid socio-political disjuncture inevitably leads to social unrest,
political violence, and religious extremism.

The events in the Theatre of Partition, which resembles the Theatre of the
Absurd, are mirrored by the anxieties of the lunatics imprisoned in Lahore. The
larger geo-political re-mapping also leads to their cognitive re-mapping. Some
prisoners appropriate the identities of religious leaders like Mohammad Ali Jinnah,
the creator of Pakistan, and the Sikh leader Master Tara Singh, leading to abuses
and brawls. All other identities, namely, regional, linguistic, cultural, and ethnic,
had been reduced to the one determining religious identity. The grand narrative of
nation-formation subsumed all other petit narratives of humanism and civility.
Madness seems to be the only conceivable and rational response. The lunatic
asylum became the microcosm of undivided India as the nation was engulfed in
communal riots and anarchy.
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The Nobel Prize winner Rabindranath Tagore has called aggressive
nationalism a menace. In a nutshell, ‘nation’ for Tagore is an ‘organization of
politics and commerce’.’ Tagore’s aesthetic worldview and ethical sensibility stand
against the aggressive and militant brand of nationalism imported from the West
and mindlessly applied in Eastern lands. The Partition is witness to the rationalized
irrationality of nations formed through bloodshed, tyranny, and high-handedness.
The victims of national valorization are the hapless, marginalized folks.

“The truth is that the spirit of conflict and conquest is at the origin and in
the centre of Western nationalism; its basis is not social co-operation. It
has evolved a perfect organization of power, but not spiritual idealism. It

is like the pack of predatory creatures that must have its victims”.®

Through his short fiction, even Manto has critiqued Western nationalism
and its attendant notions of modernization and progress. In order to glorify the myth
of modern civilization, the holocaust of Partition is passed off as a historically-
necessary singular episode for the victory of reason over passion’. Modernization
may seem like an ‘antithesis of craziness,” but just below its surface lies ‘a culture
of terror and bloodshed’.® Felman contends that literature is “an initiation not just
into suffering, but into a heightened poetical perception” which destabilizes “the

imperialism of reason (which excludes madness)”.’

During the Trauma and Literature course, Parui argues that the second kind
of trauma is depicted in the story through the protagonist Bishan Singh who
apparently exhibits a few of the typical symptoms of mental unhealthy: delusions,
hallucinations, and atypical speech. Manto has described him as a Sikh prisoner
who has spent the previous fifteen years behind bars. Some incomprehension
appears whenever he speaks, "Uper the gur gur the annexe the bay dhayana the
mung the dal of the laltain." Das cites this gibberish as proof of the syncretic culture
of Punjab, as it includes Punjabi, Urdu, and English words.!® Bishan Singh thus
represents an ethos of linguistic-cultural pluralism. Das has attributed profound
geopolitical significance and topical references to Bishan Singh’s gibberish as she
is convinced that Manto’s literary art is strictly no-nonsense. “Though this be
madness, yet there is a method in it”.!! Bishan Singh utters different versions of the
same statement as his concerns and anxieties regarding his return to his native
village change. He curses the whole idea of the narrowly/ill-conceived religion-
based partition/division. He ardently raises the Sikh religious slogan ‘Waheguru ji
ka Khalsa, Waheguru ji ki Fateh’ (Victory to the faith of the Gurus) to claim his
geographical stake. There is inherent resistance and abhorrence to the idea of
Partition in his various mutterings.
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He had not slept for fifteen years, according to the guards. He might
occasionally be seen leaning against a wall, but most of the time, he was usually
standing. As a result, his legs were permanently swollen, but it did not bother him.
The elderly man had almost no hair left, and what little there was had merged with
the beard to give him a weird look. This unconventional look only endorses the
stereotypical understanding that ‘madness is as madness looks.” They function as
“visible differences of appearance and behavior that demarcate a symbolic
boundary between ‘us’ and ‘them’”.!? Palmer-Mehta notes that the disabled and the
mentally ill continue to constitute the face of evil, often for the simple motives of
profit, opportunism, and expedience.!> She exposes this mischievous
characterization through the Hollywood movies of M. Night Shyamalan, who
portrays the mentally ill and the disabled as irredeemably violent and dangerous.
The characters’ disability is foregrounded and acts deterministically in the plot of
the movies. Since they are “exceedingly selfish and misguided,” their forcible
confinement is considered “justifiable and necessary”.!* Such media
representations silence the unique experiences, perspectives, and legitimate needs
of persons with mental illness.

However, Bishan Singh is in no way dangerous and has never been known
to start fights. An older staff member at the asylum claims he was a prosperous
landlord from Toba Tek Singh who had abruptly become disturbed. Bishan Singh
reflects Manto’s reluctant compromise with the idea of a separate nation for
Muslims. Bishan Singh’s attachment to his native village Toba Tek Singh is
mirrored by Manto’s attachment to Bombay, the city of dreams.

Parui has even taken up this text as part of his Swayam MOOC course
Twentieth-Century Fiction discussing how the short story opens up new narratorial
possibilities in the Indian subcontinent.!> Manto subverts literary conventions by
writing of deep psychological fissures in a mock-serious newspaper-like fashion.
With this technique, he accentuates the political satire and rewrites madness to open
possibilities for alternative futures. It presents the irresolvable tension between the
contradictory discursive tendencies of ‘hallucinatory inflation’ and ‘critical

deflation’.'®

Divya A, affiliated with IIT Madras, has lectured on the translational
possibilities and incongruities of Manto’s story, which was originally written in
Urdu, into the English language. She teaches the Swayam MOOC Modern Indian
Writing in Translation, and the short story has been used in week four of the
course.!” She has provided three lectures on the short story, including a recorded
office discussion and a special guest lecture.

Merin Simi Raj uses the text in her Swayam course Introduction to World
Literature since it brilliantly captures a pivotal moment in the Indian
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subcontinent.'® Manto is the paramount chronicler of Partition. It is representative
of the modernist vein in the literature of modern Indian languages. Also, the text
has gained wide currency and readership across the world due to its various English
language translations. It must also be remembered that Manto translated Russian,
French, and English stories since his younger days. Not only does Raj provide a
close reading, but she also gives an overview of the text's historical, biographical,
socio-political, and literary contexts.

3. Nanakian Critique of ‘Madness’ in Toba Tek Singh

Guru Nanak’s life exudes the message of religious harmony and peaceful
co-existence. He was an indigenous thinker who shifted the moral paradigm of the
Indian subcontinent and birthed an entirely new religion. Once, the Guru
disappeared for three days to be consumed by the bliss of meditation. Upon his
reappearance after enlightenment, his first words were, “There is no Hindu and no
Musselman.” He only preached what he practised. Unfortunately, the visions of
Nanak were not considered valuable for proclaiming the invalidity of the two major
religions of his time while opening up a third space, which is, as yet, unnamed. It
is the same unnamed transcendent space Bishan Singh occupies at the end of
Manto’s short story.

“There, behind barbed wire, on one side, lay India, and behind more
barbed wire, on the other side, lay Pakistan. In between, on a bit of earth
which had no name, lay Toba Tek Singh”.!

In other words, Bishan Singh rejects the absurdity of dividing the nation
along religious lines. By giving up his life at the international border, a no man’s
land, a liminal space, he is inadvertently propagating the peace-loving teachings of
Sikhism. The talk of ensuing Partition in the Lahore lunatic asylum amplifies
Bishan Singh’s precarious mental state as he cannot fathom the logic or significance
of the ill-conceived decision taken by the political masters and so-called rational
bureaucrats. He rues about the loss of his native village Toba Tek Singh with which
he has become synonymous. “His real name was Bishan Singh, but everybody
called him Toba Tek Singh”.?°

Like Guru Nanak, Bishan Singh also lived off the land until he was
mis/recognized as a crazy person owing to his unconventional speech and behavior
and got admitted to a mental asylum by his family. However, his family members
only noticed the troubles caused by his unconventional behavior rather than deduct
the development of any extraordinary capability or divergent thinking due to which
he acted strangely. The popular notion of madness remains embroiled in the “realm
of lurid imagination, Gothic fantasy, and horror”.2! A lunatic is assumed to be ‘mad,
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bad, and dangerous.” Therefore, he deserves incarceration like other criminals,
being a threat to himself and others. The prison for the lunatics “opens up a
‘significatory space’ in which our ‘normalcy’ is called into question”?? and marks
the “symbolic boundary between rationality and derangement; intelligible speech

and sensible utterance”.?3

In a typically modernist vein, Bishan Singh’s lack of conformity was
stereotyped as madness. RD Laing writes in the book Sanity, Madness and the
Family that nothing is intrinsically ‘wrong’ with the psychotic. There has, instead,
been an impossible communication breakdown in the family, leading to the weakest
member being labelled insane. The person with a different cognitive orientation is
essentially a lonesome, almost heroic seer attacked by an impossibly hostile family.

Sometimes, such a discourse implies that modernist individualized self-
centeredness and self-seeking as a whole is insane and riddled with contradictions
and that madness is, in some way, the only sane reaction to it. Laing praises the
non-normative person as more whole and genuine than the splintered rational
individual. The modern consumerist culture expects submissive, one-dimensional
brains with a rift between reason and experience and between the self and the other.
The mad is someone who has thrown off these restraints and embarked on what
Peter Sedgewick has called a ‘radical trip’ into personal growth.

‘Madness’ remains a tabooed category in dire need of a more capacious
definition and critical interrogation. Divergent or unconventional thinking is
typically a graded and relative term. Accordingly, people classified as having
madness merely disagree with the prevalent ideas in their culture; they are not ill
but non-conformists. Thomas Szasz, a psychiatrist, is credited with developing this
viewpoint.

In his view, madness is not a medical issue but rather a social and legal one,
and those who suffered from it were, in essence, no different than conscientious
objectors or zealous separatists. Szasz is critical of organized psychiatry because
he believed it was more of a totalitarian institution for branding and controlling
people who decided to defy social standards than a legitimate field of medicine. He
and other anti-psychiatry authors made much of the fact that people in the Soviet
Union who disagreed with the dominant ideology were given psychiatric diagnoses
and imprisoned for "treatment." Szasz also linked psychiatric diagnosis to the
Inquisition, a dictatorial and solely political tool for suppressing social deviance in
the late Middle Ages that dealt with so-called heretics.

In his book Strong Imagination: Madness, Creativity and Human Nature,
Daniel Nettle contends that “madness is not so much mental malfunction as a state
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of hyperfunction of certain mental characteristics”.>* Since madness is intimately
related to creativity, a handy feature despite being inherently disadvantageous, it
would continue to exist in our species. He goes so far as to say that the regular
operation of the human mind is tied to the symptoms of madness. There are
similarities between the elevation of the imagination in insanity and talents
for eloquence, painting, and music, as well as extraordinary inventiveness in several
arts.

Toba Tek Singh, the actual town, was so named after a kind-hearted Sikh,
Tek Singh, who used to serve water from the foba (pond) to thirsty travellers.
Having lost his short-term memory as usual in schizophrenic cases, Bishan Singh
vividly remembers and feels an emotional attachment to the memories of his
village, which were formed just before he went ‘mad.’ In that idyllic and ideal
environment, Muslim and Sikh families lived as one unit. The fanatic frenzy created
by Partition uprooted the traditional and informal relations that existed for centuries
among members of various religions, sects, and castes.

A particularly poignant moment in the story depicts the visit of Bishan
Singh’s old friend Fazal Din from his village Toba Tek Singh after fifteen years.
Despite being a Muslim, Fazal Din has come to inform and reassure Bishan Singh
that his Sikh family has departed safely from Pakistan. He seems incredibly grateful
that Bishan Singh’s family has left the property and the buffaloes to his care and
ownership. He even gifts homemade rice crispies to Bishan Singh. Even as Punjab
is facing cataclysmic division, this amiable personal moment between two old
friends transcends the barriers of religion, much like Nanak’s partnership with Bala
and Mardana.?> More than just a territory, a ‘homeland’ is more about intermingling
personal memories and stories. The village Toba Tek Singh is a civilizational space
from where Bishan Singh gained ‘imaginative strength’.2°

The dominant narrative of the ‘two-nation theory,” based on the toxic
combination of religion and nationality, was advanced as a rational political
settlement. Unfortunately, it managed to capture the people's imagination. Still, the
protagonist of Manto’s story, Bishan Singh, from a lunatic asylum, emerges as a
conscientious objector to the facile exercise of geographical division. The rape,
plunder, and violence of Partition stand testimony to the wise decision of Bishan
Singh to die on the border rather than live in the two ill-gotten nations. To live
without fundamental human values and emotions is a fate worse than death. The
Scottish psychiatrist RD Laing wrote in the preface to the 1965 edition of The
Divided Self:

“The statesmen of the world who boast and threaten that they have
Doomsday weapons are far more dangerous, and far more estranged from
‘reality’ than many of the people on whom the label ‘psychotic’ is
affixed”.?’
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It is essential to look at the history of the insane asylum in British India as
a modern institution providing a place of confinement to comprehend the space
created by Manto. To control native populations and allay the conquerors' fears of
the other, asylums were deployed. The purpose of the colonial Indian asylums, like
the asylums that had developed in Europe, was to turn the sluggish, ineffective
Indian vagrants, criminals, beggars, and murderers into productive laborers. A
psychologically-based hegemonic relationship between the British and Indians was
established by this ideology, which was presented as humanitarian for the welfare
of the child-like locals.?®

The asylum in Manto’s text became a rallying point for fostering religious
and ethnic unity as Hindus, Muslims, Sikhs, and Anglo-Indians came to share the
same space. It became a den of anti-colonial revolutionaries who represented the
resistance of the marginalized against the dominant.

Bishan Singh personifies the Sikh notion of sarbat da bhala (welfare of all).
He is the only character in the theatre of Partition to rise above insecurity and
hatred, i.e., he is nirbhauand nirvair. One of Nanak’s core ideas is to share the food
earned after honest duty. Bishan Singh’s passion for moong di dal exhibits the exact
sentiment of focusing on life's basic, simple, and fundamental truths. The larger
geo-political machinations of egomaniacal rulers are beyond the understanding of
the humble residents of the lunatic asylum. As in Shakespeare’s works, the madman
in literature often functions as a distinguished philosopher.?’

It is only after large swaths of a diverse populace became convinced of
Nanak’s spiritual credentials that he was proclaimed as Baba Nanak Shah Fakir,
Hindu ka guru, Musalmaan ka pir (Nanak is the king among saints, the guru of the
Hindus and the seer of the Muslims). In modern times, Madness is primarily seen
as a political ploy to label, marginalize or exclude any alternative values
destabilizing or decentring the established supremacy. Manto’s story amply
indicates that though modernity is essential, it is inadequate without the integration
of the liberating/dialogic spiritual/cosmopolitan ‘eye’ and ‘I’ of Baba Nanak, who
said, “Jau tau prem khelan ka chau, Siru dhari tali gali meri au.” “If you want to
play the game of love, approach me with your head in the palm of your hand”.*°
Bishan Singh, too, is no less than a martyr who loses his life playing the
extraordinary game of love in the highest traditions of shahadat (martyrdom).

Therefore, madness cannot be considered inherently flawed as it may have
enabling and ennobling functions. Modernity casts madness as not having any
benign resonances, inwardness, robustness, or wisdom. Disability Studies locates
disability as not residing within the individual but within the culture/social
environment as a whole. Madness is treated as a socio-cultural and not exclusively
a medical category in disability studies. As an ethical and political challenge,
disability studies, an interdisciplinary, emerging field within cultural studies,
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performs a transformative revaluation of madness, which was otherwise recognized
as pathological, sanctioning and sustaining a stark divide between the ‘normal’ and
‘abnormal/disordered’ In the paradigm of colonial/neoliberal modernity, hardly
any liberating, empowering or meaningful impulse and elements are attributed to
madness, which it treats as the domain of the embarrassment, irrational, beastly,
wild and wilderness, urgently needed to be tamed and controlled. However, several
strands of Indian modernity may reveal that the ‘mad’ sounding superficial
behavior may mask a deepening awareness as corroborated by the deep Sufi/Bhakti
configurations of Kabir, Meera, and Baba Nanak. Songs about going wild over the
transcendental beloved that can be traced to such spiritual figures are still relevant
and meaningful, and invoking them may redeem the people from the malaise of
instrumental rationality and small-mindedness. Lyrics like Yaar di kamli (Crazy for
my Beloved), Meera ho gyi magan (Meera was drowned in ecstasy), and Mera
mujhme kucch nahi (Nothing in me is of me) typify the urge towards self-
abnegation and surrender of the ego. Being possessed by their beloved Lord, like a
wife by her husband, is considered the necessary pre-condition of achieving
spiritual fulfilment in the Sufi and Bhakti traditions. In contrast, modern biomedical
psychiatry would diagnose such experiences as symptoms of dissociative identity
disorder wherein the patient exhibits possession by a foreign entity. Therefore, the
socio-cultural understanding and approach to madness overcomes the limitations
of the medical models.

Being awakened, revolutionary, and resolute, the gravity of the saints’
personage and epistemologies cannot be comprehended through medical,
modernist, or calculative rational paradigms/lenses. Their non-conformist sense of
selfthood opens up new ways of being and relating. They have a unique way of
integrating experience, thought, and action while embracing non-duality between
the personal and the political. While expounding a transformational framework of
thinking, their philosophies may be differential but not discriminatory towards
other sect, religion, gender, or class. Such expansive epistemic conceptions
mandate a paradigm shift in the whole worldview of the readers.

The inherent resistance and distrust of anything different cause the people
to ignore, ridicule, and fight, owing to their internalization of dominant normalcy.
When profound saints like Kabir and Nanak are allowed their spaces, they may
leave an indelible mark on the reifying categories of normal and abnormal. They
may permanently change our attitudes and perceptions that inadvertently perpetuate
certain forms of oppression and marginalization. Hence, the so-called insane
perform the inexorable function of consciousness-raising in society.

4. Towards a Conclusion: Unravelling Madness as the Political

It may sound very bizarre to treat madness as a social-political
issue/phenomenon; otherwise so obviously considered as a medical condition
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alone. Disability studies scholars/academics have raised questions/issues of rights,
citizenship, equality, freedom, and justice connected to people christened by the
mainstream as mad, ‘lacking’ agential capacities of reason and communication.
Highlighting the limits of the medical/psychiatric understanding of madness,
disability studies finds a direct bearing of political disorders such as colonization,
poverty, capitalist economic conditions, and many other hierarchical societal
arrangements, totalitarian regimes, hostile/discriminatory settings, and the like, on
mental breakdown and bad mental health of the people. Critical disabilities studies
have drawn heavily upon the path-breaking writings of Frantz Fanon(documented
the mortifying effects of the colonial disorders on the psyche of the colonized),
Hannah Arendt (exposed the psycho-pathology of a totalitarian regime, producing
the “mass-man”), and Michel Foucault (critiqued the asylum,
Enlightenment/modernity that valorizes a binary between “reason and unreason,”
and a hierarchical understanding of human faculties such as reason over emotion)—
establishing a straight connection/co-relation between the mental disorders(not
curable by pharmaceutical interventions) suffered by people and the stark crushing
realities of political disorders.

Literature shoulders the responsibility of verbalizing madness by evoking
pathos through the language of fiction®!. Bishan Singh’s gibberish and Saadat
Manto’s literary art can be understood through various academic interpretations and
theoretical angles. Trauma theory, translation studies, world literature, and modern
literature are conceptual categories that help the MOOC learner to navigate the
dense and layered narrative of Toba Tek Singh. Such online courses simplify the
rhetorical landscape and contextual underpinnings while expanding the
hermeneutic circle.

The paper underscores the disability studies' standpoint that madness is not
an inherent perversity or a natural/eternal trait that can be diagnosed and cured by
invoking a universal medical paradigm. In this study, madness, to a great extent, is
recognised as a social construct. Madness is configured differently in different
historic-social junctures. The apparently mad subjectivity of Bishan Singh is
inextricably connected to the historic-political disorder triggered by the partition,
an effect of the power relations exercised/executed by the authoritarian state
machinery. Certain dialectics can be discerned to be operative between Bishan
Singh and the society he lived in. He represents a critique of the oppressive societal
conditions that climaxed in the catastrophic partition. For Bishan Singh, the
Partition is as troublesome and unbearable as his atypical personality is to his family
and society. Bishan Singh's opposition to the “rational” project of Partition can be
considered mad philosophically, as “madness is the doubt of reason”.3> He finds
fatal relief only when he has fallen within the cracks of the competing claims to
civilization.
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Though not sophisticated, looking slovenly and having a marginalized
existence in worldly terms, Bishan Singh has an intense awareness of the disorder
in the world around him and is committed to combating the same. He has a different
way of seeing (the non-conforming one) and being in the world and does not see
himself in terms of popular perceptions and expectations. Rebellious to the extent
of self-annihilation but makes no compromises. The persona of Bishan Singh marks
a rupture in episteme that endorsed and effected partition of the Nation along
communal lines. The image of the protagonist may not reinforce the
marginalization of mentally disabled people, who are often perceived in terms of
pity or fear, deficit or disease. Bishan Singh, the fighting and resisting protagonist
of the short story Toba Tek Singh, may have far-reaching consequences in
challenging different negative stereotypes that continue to haunt people with mental
disorders and are perceived and treated by majority in terms of the same. Enabling
literary and cultural representations and images of/about the cognitively impaired
people matter massively as these are inextricable from and for the disabled’s
political struggles.

The paper relooks at the hegemonic concept of madness, as to why madness
is treated as mindlessness. It calls for an alternative mapping of mental health in
the public sphere. Manto’s representation of madness through the simpleton and
conscientious Bishan Singh, who represents the world more genuinely, provides a
powerful rationale for fresh modalities of perception and cultural renewal. His
uncanny, lyrical and liminal individuality and a totalising passion (beyond the rigid
constraints of discursive linear tropes of rationalisation seeking to regulate
normalcy and containment) represents strikingly a questioning of the rigid semantic
and semiotic boundaries associated with distorted perception of madness. Manto’s
text is a battlefield of the two wills, one that of the benighted official one, hell-
benton the partition of the nation and dislocation of the vulnerable populace; and
the other is emancipatory one, represented by disconcerted Bishan Singh,
vehemently countering the ideology and enactment of violence, religious divide,
domination. The “enigmatic” madness embodied by Bishan Singh is not a mental
illness to be treated in an asylum or a hospital by the dominant psychiatric practices.
Bishan Singh’s nonconformist public-spirited, and perceptive madness grounded in
empathy, emotional comprehension and ethical action is very much Nanakian,
emphasizing a distinctly ‘social life of quality’ and not just ‘a high quality of life’.
The Indian thread of modernity can be traced as far back as the cosmopolitan
teachings of numerous Bhakti and Sufi saints. These seers represented rebellion,
carried out a renewal of traditions, and imparted native wisdom in order to establish
a fresh outlook among the masses.

Endnotes
1. Author Salman Rushdie is a British-American of Indian descent. His stories frequently involve
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Cultural Reorientation and Leadership:
The Case of Brahmo Samayj in the Colonial Punjab

“Sheena Pall,” Parampreet Kaur

Abstract

The Brahmo Samaj found fertile ground in colonial Punjab and evolved under able
leaders like Navin Chandra Rai, Dyal Singh Majithia and Ruchi Ram Sahni. This
focus of this paper is the contribution of these leaders in the evolution and progress
of the Brahmo Samaj in the colonial Punjab. They redefined socio-religious ideas to
suit the new colonial environment and influenced urban western educated Punjabis
to adopt Brahmo Samayj. This work is based on both primary and secondary sources.
The primary sources used are Census Reports, Gazetteers, Punjab Administrative
Reports, Government Records of various Punjab Departments and other
publications of the Government. Contemporary newspapers and Journals in English
and Hindi too have been used. The literary works of Navin Chandra Rai and Ruchi
Ram Sahni in English, Hindi and Urdu have also been examined. The methodology
used is analytical, comparative and multi—disciplinary. The leadership of the Brahmo
Samaj in colonial Punjab represented a powerful intellectual and moral challenge to
religious orthodoxy. Through their institutions, writings and activities they not only
extended the Brahmo ideology but also helped to lay the foundations for modern civil
society in Punjab.

Introduction

The Brahmo Samaj movement was the first amongst the socio-religious
reform movements that emerged in 19th-century British India. All these
movements ‘advocated modifications in social behaviour, justified such advocacy
by one or another form of religious authority, and then built an organizational
structure it maintained over time’.! Central to the success and spread of these
movements were visionary leaders who guided communities through periods of
social transition and challenge. Strong leadership played a critical role in
articulating reformist ideas, organizing efforts, and mobilizing people toward
progressive change.

Leaders of social movements inspire commitment, mobilize resources, devise
strategies, influence movement organization and also links it to the larger society.>

Under the able leadership of Raja Ram Mohan Roy, Debendranath Tagore

"Professor of History, Centre for Distance and Online Education, Panjab University, Chandigarh
**Assistant Professor of History, School of Social Sciences and Liberal Arts, Jagat Guru Nanak Dev Punjab State Open
University, Patiala.
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and Keshav Chandra Sen, the Brahmo Samaj, founded in Bengal, marked a
significant shift in the religious and social landscape of colonial India. Rooted in
monotheistic principles and rationalist thought, the movement aimed to challenge
orthodox Hindu practices, idolatry and caste discrimination. The Brahmo Samaj
found fertile ground in colonial Punjab and evolved under the strong leaders like
Babu Navin Chandra Rai (1830-1890), a Bengali, Sardar Dyal Singh Majithia
(1848-1898), a Sikh and Ruchi Ram Sahni (1863-1948), a Khatri Hindu. They
emerged as prominent voices who adapted to a rapidly changing environment that
‘demanded new social relations and lifestyles’.> Their leadership played a pivotal
role in adapting the movement’s core values to local realities, thereby ensuring its
relevance and resonance among the urban western educated middle classes of the
Punjab. They inspired and devised strategies for the success of the movement.

This paper is divided into three sections. The first traces the life and ideas of
Babu Navin Chandra Rai, the founder of Brahmo Samaj in the colonial Punjab. The
next section looks at the contribution of Sardar Dyal Singh Majithia and the last
gives an account of Ruchi Ram Sahni’s life and ideas, and the institutions
established by him.

|

The founder of the Brahmo Samaj in the Punjab was Navin Chandra Rai
(1830-90). He was born in a Bengali Brahmin family on 20 February, 1838 in
Meerat. His father Ram Mohan Roy died when he was a child and he had to leave
school at a very early age to support his family. At the age of thirteen, he started
working in Sardhana in the Meerat district, on a monthly salary of just Rs. 16.
Despite not getting a formal education, he learnt Hindi, Sanskrit, Bengali and
English and also got some training in civil engineering at the Lahore School of
Engineering.*

In 1863, Navin Chandra Rai secured a government job at Punjab Public
Works Department in Lahoreas assistant accountant in the Controller's Office. He
was soon promoted to accountant.’ Seven years later, he was appointed as a member
of the Senate of the Punjab University College at Lahore. In 1871, he was selected
as one of the three Indian members of a Committee which developed the scheme
for the college examinations. Two years later, Rai became a member of the Punjab
Textbook Committee comprising of ten prominent British and Indian citizens who
were to examine and improve the textbooks.® In 1874, he got the job of paymaster
of the North Western Railway at Agra. Next year, he went to Bombay where he
became the temporary Deputy Controller of Public Works Accounts.” In 1876, Rai
was transferred to the North Western Provinces, where he was appointed as a Hindi
examiner by Punjab University College at Lahore.® In 1881, he was appointed as
Joint Assistant Registrar of the Punjab University College at Lahore and also as the
Superintendent of the Lahore Oriental College. Navin Chandra officiated as the
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Principal of the Oriental College when its Principal G.W. Leitner was on leave for
a year.” He was also the Superintendent of Studies and Translation, where he was
responsible for the production of textbook material, including the translation of
English as well as Bengali books into Hindi. He retired from public service and left
Lahore after 1886 to spend his last years in Brahmo Gram in the Hoshangabad
district of Central Provinces.!® He died in Calcutta on 28 August 1890.!!

As a Brahmo, Navin Chandra Rai revered all sacred scriptures that
emphasized rationality and considered them as source of knowledge.'? He did not
support idol worship as God did not have a form (muraf) and therefore had no
reflection (pratima), which could be seen by human beings. Rai observed that the
worship of created beings and idols was prohibited by the Vedas and the Shastras.!?
He did not support the practice of pilgrimages as he believed that spiritual
knowledge (gian) was greater.'* The caste system based on birth was rejected, as
according to Shastras, qualities and actions determined an individual’s place in the
varna order rather than birth.!> Rai stood for interdining (pritibhojan).'® All the
taboos associated with inter-caste marriage and widow remarriage were denounced.
Rai underscored the equality of all religions.”

Navin Chandra Rai stood for the promotion of Hindi and Devnagari script and
was of the view that Hindi should be the medium of instruction in schools. Along
with, Shiv Narayan Agnihotri'®and Mulraj, Rai started an agitation in 1882 to make
Hindi the medium of instruction in the schools instead of Urdu.'® However, he had
no objection if English was used as a medium of instruction in higher educational
institutions.? In addition,Navin Chandra Rai established a literary society for the
propagation of Hindi. He was a prolific writer of Hindi school books. Hindi Bhasha
Ka Viayakran (Hindi Grammar) was published in Lahore in 1883.2' A few
pamphlets advocating the use of Hindi were written by him as well.?’Rai was a
pioneer of female education in the Punjab and founded Striksha Sabha along with
Pandit Manphul in the 1870s. Two years later, the Punjab Education Report
mentioned Navin Chandra as one of the native gentlemen ‘whose exertions are
worthy of distinct recognition’.?*

Navin Chandra Rai promoted journalism and set up dailies and weeklies. He
started a weekly Paisa Akhbar in Urdu at Lahore.>’He was the editor of Akhbar-i-
Anjuman-i-Punjab, an Urdu weekly organ of Anjuman-i-Punjab.?® He also edited
of The Punjab University Intelligencer in English that was a supplement to the
Akhbar-i-Anjuman-i-Punjab.”’ The English edition of the Journal of the Anjuman-
i-Punjab was also edited by him.?

The foundation of Brahmo Samaj in the colonial Punjab was laid in 1863 by
Navin Chandra Rai. He along with six other Bengalis and a small group of Punjabi
Hindus founded the first Brahmo Samaj of Punjab in Lahore. He was a visionary,
influential speaker, prolific author and a well-known spokesperson of the Brahmo
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Samaj in the Punjab.?® In 1873, the Lahore Brahmo Samaj opened its first mandir,
and Rai became its minister and also constructed a building.>° Due to his efforts,
the branches of the Brahmo Samaj were strengthened further in the Punjab. In 1874,
Rai moved from Lahore to Agra and handed over his local house and a piece of
land to the Brahmo Samaj at Lahore.?! He was also associated with the Shimla hills
Brahmo Samaj and visited it in 1875.>2 A major schism appeared in the Brahmo
Samaj in 1879 because of the marriage of Keshav Chander Sen's not-yet fourteen-
year-old daughter to the young Maharaja of Cooch Behar.>* There were many who
supported Keshav Chander Sen but many Brahmos joined Shivnath Shastri’s
Sadharan Brahmo Samaj. Navin Chandra Rai was counted among the eminent
opponents of the marriage and became a member of the General Committee of the
newly formed Sadharan Brahmo Samaj in 1880 in Punjab.**

As a Brahmo, Rai conducted many activities for the promotion of the ideology
of Brahmo Samaj like katha, kirtan, satsang, meditation, nagar sankirtan, reading
and singing of hymns from scriptures like the Hindu Shastras, the Adi Granth, the
Gita, the Bible and the Quran. In 1883, on the 20" anniversary celebration of the
Brahmo Samaj at Brahmo Mandir, Lahore. Navin Chandra Rai recited from Hindu
Shastras and the Adi Granth.*® He delivered lectures on various religious and social
themes like: ‘Progress of the Soul’; ‘True Piety’; ‘Religion of the Aryans’; ‘Lower
and Higher Virtue’ and ‘Brahmanical thread’.*¢

Rai authored many books, tracts and pamphlets promoting the ideas of
Brahmo Samaj in Hindi, English and Urdu.*” Books in Hindi were : Dharma Dipika
(Religious Light, 1863)*%; Brahma Dharmaks Prashnatta (Questions and Answers
concerning Brahmoism, 1863) Shabda Charan; Hindi Bhasha Ka Viayakran (Hindi
Grammar, 1883),%° Lakshmi Sarasvati Samvad (1869)*°, Bhajanbichar
(Considerations about Eating, 1874); Tattwa Bodha (Knowledge of Truth, 1874)*
and Upanishad Sar (Essence of the Upanishads, 1876).*? The Indian Mirror of May
14, 1876 pointed out that Rai had made an important contribution to Brahmo
literature by publishing ‘a selection of texts from the Vedas and Upanishads which
establish faith in the One True God’. Lower and Higher Virtue was published from
Lahore in 1873 in English.** Urdu works authored by Navin Chandra Rai were:
Dharma Raksha Satik (Defence of True Religion, 1877)*; Saddharam Sutram
(Philosophy of True Religion, 1878)*and Sangit Mala (Hymn Book).*¢

As pointed out earlier, Navin Chandra Raiwas an advocate of widow
remarriage and inter-caste marriages. He established the Widow Marriage Aiding
Society in 1881. As its General Secretary, he held regular meetings in Brahmo
Mandir at Lahore. Widow remarriages were conducted in his house.*’ For instance,
in 1881, he performed the marriage of the widow, Nistarini Lahiri aged 21, with
Sharada Prashad Chakravarti aged 24 in his house in Lahore.*® He was responsible
for arranging several inter-caste marriages. A marriage between a Bengali groom
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and a Punjabi bride was performed with Brahmo rites at Lahore.*’

Rai set up several educational institutions for girls in the colonial Punjab. In
1885, he set up the Anglo Vernacular Girls School at Lahore that was later known
as Navin Chandra Anglo Vernacular Girls School.®® The subjects taught were
Hindi, Arithmetic and Geography and girls were also trained in tailoring and
knitting.’! No fee was charged from the students.’? The school was supported
financially by private Brahmo Samaj subscriptions.>® Navin Chandra Rai also set
up an orphanage in 1878 in Lahore with the efforts of the Lahore Brahmo Sama;j.>*

1T

A leading Punjabi Brahmo Samajist, Sardar Dyal Singh Majithia (1848-98)
provided guidance and leadership to the Brahmo Samaj Movement. Dyal Singh
Majithia was an aristocrat who belonged to one of the most illustrious Sikh families
in the Punjab. His grandfather, Sardar Desa Singh was the Chief Administrator of
the hill territories of Maharaja Ranjit Singh and was popularly known as Pahar
Badashah.> His father, Sardar Lehna Singh was the head of the Khalsa Army and
was also the Governor of Amritsar.”® Lehna Singh travelled to various places like
Haridwar, Mathura, Jaganath Puri and Calcutta and finally settled at Benares where
Dyal Singh was born in 1849.>7 He was five-year-old when his father died and his
family moved to Majithia village near Amritsar.’® His mother died shortly leaving
Dyal under the guardianship of Sardar Tej Singh.>

Dyal Singh received education, first at home from an english governess and
then in the Christian Mission School at Amritsar. He learnt English, Arabic, Hindi
and Persian. He was familiar with the Bible and participated in the church service
on Sundays. Christianity had a deep influence on him.* He studied the Gita as well
as the Quran. He began to take interest not only in social matters but also in
religious questions. He wrote poetry under the pen name, 'Mashriq’, played the
sitar and his knowledge of classical music was exceptional.®!

When Dyal Singh came of age in 1870, the government allowed him to
manage his vast property. He was installed as Chief of his family clan, Shergill.
Dyal Singh was also appointed as an Honorary Magistrate of Amritsar by the
Punjab Government.®? He served as a member of the Managing Committee of the
Darbar Sahib (Golden Temple), Amritsar for nearly thirty years.®> On 9" September
1898, he breathed his last at the age of 48.%4

Dyal Singh’s inclination towards the Brahmo Samaj began when hecame in
contact with Bengali teachers, lawyers and civil servants. He was closely associated
with Brahmo Samajists like Partul Chandra Chatterji, Jogendra Chandra Bose,
Navin Chandra Rai, Shivnath Shastri, Ruchi Ram Sahni and many others. He had
made a deep study of the principles of Brahmo Samaj. He attended divine services
at various branches of the Brahmo Samaj as well as lectures delivered by Shiv
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Narayan Agnihotri in Amritsar. He took a deep interest in the writings of Raja Ram
Mohan Roy, Devendra Nath Tagore and Keshav Chander Sen.% In 1879, after the
schism in the Brahmo Samaj, Dyal Singh Majithia joined Sadharan Brahmo Samaj.
He was nominated as the trustee of the Sadharan Brahmo Samaj Mandir in Calcutta
and was also appointed as a member of the General Committee of the Sadharan
Brahmo Samaj of Calcutta.®® He made regular financial contributions to the
Brahmo Samaj.®’ Dyal Singh raised the subscription for the mandir of Sadharan
Brahmo Samaj at Calcutta to Rs. 3000 and himself subscribed Rs.1000.® In the
same year, he established a branch of the Brahmo Samaj in Amritsar.*’

Dyal Singh Majithia believed in the Brahmo doctrines of the Unity of God,
the worship of God in daily life, the immortality and responsibility of the soul and
the rejection of idolatry. He strongly asserted that religion could not be judged
solely on scriptural evidence, but it must be measured by reason. He questioned
orthodox beliefs and rituals and wanted to eliminate erroneous customs, elaborate
and useless rituals and polytheism. According to him, no special place or time,
neither a temple nor an auspicious hour, was necessary for the worship of God. No
material offerings or costly presents were needed for the worship of God. Dyal
Singh rejected the caste system and the practice of untouchability. He stood for
inter-caste marriages and wanted to create a social order which was egalitarian and
protected the poorer sections of the community against exploitation. Dyal Singh
opposed child marriage and enforced widowhood. He strongly urged the abolition
of Sati, favored marriage reforms and opposed dowry.”

Dyal Singh Majithia delivered lecturespromoting Brahmo Samaj at Lahore
and Amritsar. The themes of the lectures were: ‘True Happiness’ and ‘Rahat-i-
Hagiqi’.”! He wrote several excellent pamphlets on religion like,Kashif-ul-Ilham
and Khuda Mohabat Hai Ya Kher in Urdu. The literature was published by the
Lahore Brahmo Samaj. In 1871, he wrote a book entitled, Nagma-i-Tambooriin
Urdu. In 1875, Dyal Singh Majithia translated the lectures, Religion is Love,
Incarnation, Inspiration and Essential Principles of Brahmoism to Urdu.”® He also
translated the works of Raja Ram Mohan Roy into Urdu.”?

Dyal Singh Majithia believed that a secular education for males and females
was essential to endsocial and religious prejudices that caused dissension. He set
up various educational institutions in the Punjab.”* Most important was the Dyal
Singh School established in 1896 in Lahore.” The influence of Brahmo Samaj was
evident as the headmaster as well as teachers of the schools were Brahmo Samajists.
Dyal Singh invited Nand Lal Sen, a cousin of Keshav Chander Sen to become the
headmaster of the school. In 1910, a college in Sardar Dyal Singh Majithia’s name
was started by the trustees of the Dyal Singh Fund. Teachers from Bombay and
Bengal were appointed.”® The Board of Trustees of 9 members managed the Dyal
Singh College.”” Ruchi Ram Sahni a well-known Brahmo Samajist, was appointed
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Secretary of the Committee of Trustees.”

Sardar Dyal Singh Majithia founded The Tribune in 1881 at Lahore which
remained largely influenced and dominated by Brahmo ideas.”® It was the first
Indian-owned English newspaper in Northern India.*’SitalaKanta Chatterjee a
Brahmo, was its first editor, followed by Nagendranath Gupta who edited 7he
Tribune for 16 years.®! Sris Chandra, Kali Prasanna Chatterji, Ram Chand and
Dwarka Das joined the editorial staff of The Tribune.® Its first issue was published
on 9 February 1881, as a twelve-page weekly newspaper.®® From 16 October 1886,
The Tribune became a bi-weekly newspaper and by 1898, it was tri-weekly
(Tuesday, Thursday and Saturday).®* The Tribune became a daily from 1 January
1906.%° From 1915 to 1943, Kalinath Ray, a Brahmo served as the editor of The
Tribune.®

I

As a close associate of Sardar Dyal Singh Majithia, Ruchi Ram Sahni (1863-
1948) was yet another important Punjabi leader of the Brahmo Samaj. He was born
on 5™ April 1863 to Karam Chand and Gulab Devi in Dera Ismail Khan. His father
was a merchant from Bhera in the Sargodha district of Punjab and his mother
belonged to a banker's family in PindDadan Khan.®’At the age of five, he started
his schooling in a school run by a pandah,®® where he studied tables as well as
fractions. Two years later, he started working as an apprentice in a Marwari
merchant’s firm, applying his mathematical knowledge to actual business
transactions. He also learnt to carry out negotiations, prepare financial instruments
such as hundis and write business letters. After this training, he started helping his
father in his firm.*> At the age of nine, Ruchi Ram’s formal education began when
he was sent to Church Mission School® where he learnt English. Soon he moved
to Dharm Prakash School and in 1878, Ruchi Ram passed the middle school
examination, standing first in six districts. At the age of fifteen, he went to
Government High School at Jhang. In 1879, he shifted to Lahore and continued his
studies at Government High School.”! Ruchi Ram graduated from Government
College in Lahore and he was awarded the Arnold Silver Medal and Fuller
Exhibition Scholarship of Rs 35 in 1884 for academic excellence. He did Masters
in the subjects of Chemistry and Physics and came in contact with Professor
J.C.Oman, an experimentalist who set up the Department of Science in Government
College at Lahore.*?

Ruchi Ram Sahni got his first job with the Meteorological Department in
Shimla where he worked from 1885 to 1887.”° In 1887, he was appointed Assistant
Professor of Physics and Chemistry at Government College at Lahore where he
remained till 1914.°* He set up the Punjab Science Workshop in 1888 which
produced high-quality equipment.”> He remained a member of the Panjab
University Senate and Syndicate for several years till 1921.°° At the age of forty-
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six, Ruchi Ram was conferred the title of ‘Rai Sahib’ by the British Government as
an acknowledgement of his contribution to the Punjab Industrial and Agricultural
Exhibition held in Lahore in 1909. *’ In 1910, he was nominated as a member of
Dyal Singh College Trust. With the support of Raja Narendra Nath, Mr. Charles
Golak Nath and Professor G.N. Chatterjee, Ruchi Ram opened the Dyal Singh
College in 1910.°® Ruchi Ram Sahni retired from Government service in 1918 and
was appointed as trustee of the newspaper, The Tribune.”

Ruchi Ram Sahni regularly contributed articles on society, politics, national
movement and Brahmo Samaj to the The Tribune.””” He also authored numerous
books and research papers on various subjects in English and Urdu related to
science, agriculture, social and Sikh politics.!’! Ruchi Ram wanted to improve
education. He wrote articles propagating the ideal female education and advocating
rights of the women. He along with his friend, Shiv Dayal organized a series of
educational lectures especially for women in Punjabi in the Brahmo Mandir at
Lahore.!”? He organized a Punjab Educational Conference at Lahore in 1918 to
consider various questions relating to education in Punjab.'® He believed that
education alone could provide opportunities for women in professional as well as
public life.!%

Ruchi Ram took great interest in the national movement. He participated in
the Swadeshi agitation at Lahore after the partition of Bengal in 1905.1% After his
retirement, he formally joined Indian National Congress and got elected to the
Legislative Council and Lahore Municipal Committee. He was among the first to
join the Non-Cooperation movement started by Mahatma Gandhi and gave up his
title of ‘Rai Sahib’.!% Ruchi Ram Sahni, Lajpat Rai and Harkrishan Lal were
elected as delegates to the Nagpur Session of the Indian National Congress in
1920.'7 Ruchi Ram was the President of the Punjab Swaraj Party and organized its
meetings in Lahore in 1923.!% He won the elections in the same year and served as
a member of the Punjab Legislative Council (PLC) from 1924 to 1926.'”

Ruchi Ram Sahni was introduced to the Brahmo Samaj by Shiv Narayan
Agnihotri and Navin Chandra Rai.!'® He accepted the rational, eclectic and
reformist ideology of the Brahmo Samaj and wasinfluenced by eminent Brahmos
like Keshav Chander Sen and Protap Chunder Mozumdar.!'! During his stay in
Calcutta, Sahni got a chance to meet and interact with Indian scientists like J.C.
Bose!!'? and P.C. Ray'!® who were Brahmo Samajists. Along with other Brahmo
Samajists like Kashi Ram, Ruchi Ram established a Young Men’s Religious
Association which met weekly in the Brahmo Mandir at Lahore. He served as the
Secretary of the Association as well as Secretary of the Brahmo Samaj at Lahore
for several years and attracted several young men by his speeches and pamphlets.'!*

Ruchi Ram Sahni respected all scriptures like the Vedas, the Puranas, the
Upanishads, the Bible, the Quran and the Guru Granth Sahib. He expressed his
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distaste for rituals like idol worship, pilgrimages and fasts. The existing caste
system and the practice of untouchability were rejected by him.!'> He had also
discarded the sacred thread. Sahni opposed child marriage, expensive marriages,
dowry and widow exploitation. He also supported inter caste marriages and widow
remarriages. Ruchi Ram discouraged the seclusion of women and the traditional
mourning rites.''® He was opposed to smoking and the consumption of alcohol.!”
He was fully committed to rationalism and used scientific rationality as a tool to
bring about change in society.!'®

To encourage widow remarriages in Punjab, Ruchi Ram frequently attended
the weddings of the Brahmo Samajists.!!” He married his daughter according to
Brahmo rituals in 1903. The age of the bride was 15 and thegroom was 23.'2° Ruchi
Ram Sahni’s grand-daughter Miss Chandiok was married to Hari Nath, the younger
son of Rai Bahadur Damodar Dass, a retired District Judge a Vaish Agarwal from
Delhi.!?! He was an active member of organisations like Jat Pat Todak Mandal and
Punjab Social Reform Association. He organized a Jat Pat Todak Conference in
Brahmo Mandir at Lahore. Presiding over a session, he pointed out that he had,
‘never thought of caste ever since he came in contact with the Brahmo Samaj at the
age of 18’. For him, caste was ‘Zulum on Humanity’.'?? For the promotion of
education of women, Ruchi Ram organized a conference on women's education.!'??

Ruchi Ram Sahni continued to participate in functions organized by the
Brahmo Samaj.The anniversary celebrations of the Sialkot Brahmo Samaj Mandir
at Sialkot in 1926 were attended by him. The birth anniversary celebrations of
Keshav Chander Sen at Brahmo Mandir in Lahore in 1929 and 1942 too saw him
in attendance. Ruchi Ram celebrated Raja Ram Mohan Roy’s birth anniversary at
Brahmo Mandir in Lahore.!**

For promotion of Brahmo ideals, Ruchi Ram delivered several lectures titled:
'Social Reform'; ‘Social Reconstruction’; ‘Influence of Science on Social
Progress’;* Restriction of facilities for Liquor’; ‘Caste-a Great Curse’;
‘Improvements of Backward Classes’; ‘Juvenile Smoking’ and ‘Proliferation of
Liquor Shops in Lahore’.'*® Some other talks and lectures were: ‘Religion and
Life’; ‘Contribution of Ishwar Chandra Vidyasagar’; ‘Raja Ram Mohan Roy and
the Universal Principles of Brahmo Dharm’; ‘Be Earnest’ and ‘Guru Nanak and
His Life’.'%

v

The Brahmo Samaj was the first model of ‘acculturation’,'?’ that was adopted
by urban western educated Punjabi Hindus and a few Sikhs in the colonial Punjab.
Three well-known protagonists of Brahmo Samaj in the Punjab, Babu Navin
Chandra Rai, Sardar Dyal Singh Majithia and Ruchi Ram Sahni represented
continuity of socio-religious change. They were a part of the process of cultural

181



reorientation taking place in the new colonial context in Punjab. This orientation
was more comprehensive taking into account other aspects like spread of modern
western education for men and women, participation in politics and the national
movement and emergence of secular literature and art.

A contemporary of these Brahmo leaders, Pandit Shardha Ram Phillauri
(1840-1881) was a lone protagonist of the Sanatan Dharm movement in the colonial
Punjab. He represented a conservative defense of orthodox Hindu beliefs. In
contrast to the Brahmo Samajist leaders, Shardha Ram upheld the sanctity of the
Vedas and the Puranas and regarded both as revealed. He stood for belief in
incarnation, and the practice of idol worship, along with pilgrimage and fasts. The
caste system and the dominant position of the Brahman was defended along with
preservation of the sacred thread. Understandably, Shardha Ram clashed and
debated with Navin Chandra Rai on the above mentioned issues in Lahore.
Significantly, in consonance with the Brahmo ideology, Shardha Ram stood for
widow remarriage and promotion of Hindi in the Devnagri script.!?® Thus, it can be
said that all Punjabi Hindus whether aligned with radical or orthodox movements
did not maintain status quo.
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*BT, TTHHIS T HBISTT
3T, niE3Tg W
gfHar

fw goeg = fefzoma fardt 3° wiftrs i famr 9, 3t fa ars-ferm 9
ge% It yAfEShert S Sux & der fiw goreg § Ur I35 € yignf, ge
R 529 Yt niuztfent fami sadtnr, 87 3% =93 a1 A93, Brer ufdeox
fugaz 3 o fam 3 &% A¥y Juer J, § Jfggrer 3° AHfswr 7 /Y| feg
& fimis f&g It famrm 3 fa Budas dat AEit f&g ger fiw goeg g9
fodtntt aretei™ iy fosust @7 ugAUg IBESHS Mftls i3 HBIE J96 © &%
feg & mifsnr A2 13 fom 5% AIfU3 wea=t § Ur 96 <o fam 39t &
ufgeass feuret fider I w3 fam 37 &t f5d393 9a99 IfJet I1 3Be=3HA
niftis fSg feg & AHST © uss o3 T J6 fx far feus foo der fiw
g9 © fam W 3 AEadt Y3 I 94t 9, fegst 9 e § Um J9s &9
WUAT A8 fdat T1 ge7 fAW 9029 € AHTHIG w3 ANTTSIS & 33 ot syt
&9 ger fAw gorgg < UHadt § €1 g 3 fous o vue &F ferm vA-Us9 =
H3T J1 Bua gnidr der fiw goed & unadt & yfafonr § 8ast € niug
ferm A © fef3oms ufaly &9 ANST T w3s 3 oi3T famr T

fefsam fen ©F 97 o9 fUs® a8 60 A 3 8 =t Mo A Uy
899 o ATaHE nifent™ J1 AR nigAs fefsoras fan S s 3 3 I B8R ‘3
A9 gu R9 feg9 »i= fersre J9er J, i’ X 293Hs ¥A-U33 e i3
famr J1 u7 = feg fovae QU 7. 7. WA, IS T 1965 T K9 U4 AHSdT
‘3 A3 aA-adH ST ufgedt @9 Tue g figer 71 3. aues & fer fout o ot

g &9 TITzaimi, AedaHT, Sldsd 3 vife e fersrs & 3T I

nifAree Yers, fefsam m3 Jame fefsam wiftis fegmar, Uardt gateafiet, ufenmsr
“MAASE YeHd, AJAST T%d I, Bftmrsr
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g fAw goeg iy fefsom &9 fex g3 o vuseyss femr 0, fAm 3
fET UA-U39 2UR® T8 300 A% § HY Ju I & It fegd dimeht wis ud-
U3d AgHE me, Tt €9 e fHw ggeq © e w3 yushert & Jt 29es
13T famr J1 fegst AZ 9 fef3amargt w3 fewewt & I8 93 9T YyA& g9H
I Boo' © AY B3 el £ fous € 33w {7 g I us3™e o uss 13T
Tt

JE® HA-U3T BT niogel »i3 €5t Aet @it 11 fRY feust %
gor fifw goeg T fies W3 HI® YATAs &% SAC AWIH 99 7 < 9«7
f&fimr yuz Je 9, Brer fefsona ferdrs o137 I1 nioa=t w3 8%t AeT
Thort fRy feust gor fRw goeg ¢ fefss uyt ‘3 w3 fergg feg Asardt
HI g™ I3 IIt TS |

dor fAw gaeg ¢ dles »3 @AY Ha®-97 g U AwWdr &% HefU3
niaTaet AEl 2 iy &udt @9 €8t 88 S wHIaH (1708) fag nidh 2y &
w3 7AE o, 98U fAw Ifazer € 5933 @ fom (1740 fourt) fog, afeg
fBw gaesm ysmat 10 (1751) fe9, arg fAw fesg gresicw e
UTSHETIIT &7 (1769) 99, AU T & HITHT YarH (1776) 9 3 mur fAw
FIFSTH ysHTTr €4 (1797) fe'g e fAw goeg = fag33 ¥fux AIst <F
T93° a9 M3 ARQY fiw afitm g &P meffnr (1790) o' 3 edtrt enrrar
fog faar 312 fegst f@9° 1708 €F: <9 T8t 58 H® © niHdaHT €% deed]
ae € de ‘T g9 dfde fAw »i3 du Ry g9es & yeas w ufgs 9T
Y3 ger J1° fer § 39 Afg3 3 »fE, 1765 fagaHt AHS (3 ASHEY, 1708
gh) ARy fiw afim & 1790 & feg Bt J14 At € »i3 3 udoe dT
ger fAw gged © fies € I Uy 899¢ g5 Aegy fiw dfim €t g aivr
it @5 g fiw goeg et 893 fe9 weaw T amgH fHeer I
HITEd I fa niaTg<t w3 B8 Fet @ iy &ux ger fRw ga/ed et Hars-
IH fegT Fstfedint § gon © fiee fea vidss © U €8 UF J9% I6|

wisrg=l Fel Erft TRy feust e fersghe a9 3 usT sfamr I fx fan
<t Y Sua & gAY TRy &ua & 893 & UIgAuS 293 o miust 99T &
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fg9313 adt &t T1 feg 2 nieg<t At © iy &ux de7 fRw goeg g93
gfes fAw, aAg fAw f2'99, AQY A 3&, AegY fRw afim »iz By fAy
eget FEt € A9 A3 Ay Suat 3 ger fiiw goeg § ‘dvv fo o Heus
3T I m3 ARy fifw 3ffm & g fifw’ & feftmr 315 fegst fe e d7 fAy
I TSt 58 H®, gied fAW, AGY @A &, ATgY Hw afim »iz gy fAw,
Jg difde fiw & g fiw 90789 &% v&as & AEs T 4T ffg ©HT 05,
I8ur fiw & Gt AE® adT Bt »i3 IA9 fAw 299 & Hoa's & AEs 39
THTI T U39 aadents fe g f&ftmr 316 vt o8 ¥, afeg fiw, A9
fAw f£'99, AU TH 3& »i= AegY AW 3R foue os 3 de fiw soea &
g Jifde fAw F »id »sH muUT a3 fesT /1 fimmestar I & nieeet Aet
ger fHw g07g9 § ‘g% &’ &Lt Uarg feg 3ue g9 adt fgue 951 ger fiy
gIEd § ‘U3 T UYH’ © & € Ufu® AUHS S99 A9 fHw fgwg 3 1769
g g foftmr? wiz 8R3° amie 1790 &1 fe'v Aegy fiw 3fFm feder I
B Ay Sua sret s8uT fiw, aAT fAw 299 w3 Aegy fiw 3fim faue s
fa ger fiw ggeg ‘g9t A st 98U fRw »i3 arg fiw fegg de fifw
go7gd & 99 e ffu ft @F e R o1 & YT 96 @t 9 Hats mi3 9 fes w
AHT qU3 JuT wet foue Io 1 fasgudr 9 fa a8y fiw »i3 aA9 fAw fegg
6 fea &t f2's9 gone ufsesa fugas 9 s | arg fifw fe'ges »i3 Agy
TH 3% fAYy 99 € AEUST 3 YA T I9< fie I6 |

J9 IR T8 | A9 fiw fe'ge g fiw goes = foem yIg feg ‘fusar &40
v THE iU ‘gohye’ fils g9 THe J11° regy Ry JfFR & niuged »iz
gfge fiw #F § ufost S fortam gfgem © Ags ‘3 fHs gidwm Al
eI H3 5" I8 1 T3t 58 v 3 Aegy fiw 3fFw & Jr fAy fou g5, gfeg
fAw & 979, aA9 fAw feeg 3 AgY @ F g& & 36 ni3 Ay fHw & f&a fRy
fofter 1 form 299 3 de fHw 909 &% 436 @08 AN @94 f&9° HoH
fAyt »= a9 fiw fe'eg 3 Aegy fiw afim 3 »iom € g9e sudnt 89
fsfiom Yz Jer 91 AQU TR I 3 99 difde fitw €% de fifw goeg

I
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& goHgTdt Ifge & gerfes fe3 A2 »iz ueAr Ryt 2 garete frdt &%
AUt 79U &7 JF ©F 2997 THeeT J113 Ffeg ffw ufgst @9 feuer T fg ger
fAw saEg ¥ fewes & I96 BRET ‘J9° 9aT mi3 IJ € TH Higner
83 Ifer & fger w14 fer 3gF I AgY TR g & & fEfior 3115 a9
fAw fe'gg & de fAw goed T fewes T Ids Ay AST9 °°8% YATAs oI
39t & IBT AT § T I, 7 fonrt € safe 5o ©% U 99 As 116 GRS
gor fiw goeg % <93 T ‘2f30 ©9ms’ amid i3 g fiw gaeg <
o3 & fodt fo's & Un a9 8F Grer ‘f¥ug” e #r a Ifosr & fsfimr
T

eIl AT it firy foust feg der fiw goeg © faos ov® €5t
Aet €t iy feust fo'e & feenms 3fde ow, €T Is- I aifde fifw # <t
THT 393 €U gv fiw 909 5% Ho3 d&T, 8reT &1 ‘gev’, R & fAuf
T Y GUTT, HA® I 3 TE% e &er Untg ST, 9T AyeTE 5% ger
fiw gg7g9 T AYU, »iwg &8 3 Ser fig g i goe9 © 99 JT, Gust
T g3 iyt o Uag feg miBsT, gorgat Ifs & uger, fRy-3+ & AgusT
3 YHATHG &' d967, §Ist ©9r ‘2f3T €9RG’ amigr =9f3nm /e, g9 €t
THN Hfgnmer ‘3 Jfed & Ifaer 3 dor fAw goed @ ‘Ja9’ J96 AI6
fewes, AU =99 fe'g HeAT i3 Tudhert % geT fifw goeg § A T,
IHIEE YT &% HBAT T NS &7 I, fost o9 moes & dT & gafe
a9 (fy) feg 77 & fo<™H 9o

ger iy ggeg @ g9 difde Ry 7t & 3e3 3 ufos’ & 1S dT 99
w3 g fiw goeg e il ‘fudeam 3 ‘gdlug’ T, nieger Fel dnff Ry
feust @ fog 292 3T Aet Enft Ty faust fog sdt fiuse o1

wicgg=t Al © Yy sux 98ur fAw fa'gg iz arg fAw fegg g fiw
& ‘gIers’ THET I 7 »iHI Ht w3 far 39t & & gfhar fes8e © mioE
At &8 39 fa 80 g7 fiw g0e9 % ‘ST’ & 77F ©f I YAAT 39T J
w3 g difde fiw T »iew § s I B8R onrTr fonrt a9s & Ao & g9
I fors ¥ Gat J fa &g & ux f&'x It fe'gg govs ufdes & Agg
Jue A& | g8uUT THw Iz fagr AosH e Ifae @ A »iz JAT fRw feeg
T HEU IS0 »iS 7Y ©6T AEST &% AT | Ay 8439 @9 959 © Ags ‘3 dt
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g7 fiw goeg v 397 gfenr Jfenr 7, B Auer I fx fer 839 @ &« <
FIs USuTT e g geT fAw goreg Y3t Afsag »i= #aur /| faAeT yse gtur
fRw w3 A9 fiw fg'gg 3 & fourst féer T

gfeg fifw 3 AgY A 3 © fa93i3 3 y=i3 Jr T 17 fegst & g
fiur ggeg & o=t Ha'3T adt fe'sT I afeg fRw ufgdkt @9 feuer T fa der
fiw ggeg g9 difie fitw 7 & = vfseer dar a9 ‘Ja9” a6 Har H,
8F3 ¥mfE AgU TH 3% & 3 feg foftmr I »i=z 8RG ‘Tfeq’ fouer J1 Agy
TH & HTST U39 € f6THN W3 I1g »iHT €TH HE €7 SAA HT| AU ETH =T
HeU JJ »HT TH it © 0 &% I J9d BAd dur fifw goeg = gafe g9
vige Frfgg At ¥ SAF 396 Arfggatent fee fAw »i3 3o fiw fus-ys39
JfEeeT® (HT3T ¥39) © faem/t & »i3 g fRw & yrrr oSt 3, 7 »iffsAg
v fUs ious u'dt (137 u39) w7 Ay A R oo 138 fAy vs ¢ @/l
A& | fem 5 337 nioeet AE © Ay suat v feq ufgega fugas »3 a3
T g e fRW 997E9 © AHS fo9 ni3g UF 9 J|

1841 T: fe9 7 yorm fo5 gv fifw goeg o 59373 Hfyx AT © nmug
‘I g Yo\ it & 163 A 897 40 Adnit (26 3° 65 AT miz 87
Afentt i85 (69-155 AR) &9 feftmr 1 1843 €t fe'g et A3y fiw & Fifux
AIS € &% AQY TH 3 & S Jed AW T JoiFeTH ysHd! eAel & <93 &
st (843 /t g9 ¥370 Fom 8 feg de7 Ry g9ed grg3 <9<7 121 Afent
‘I fofor T1 1880 Tt &9 famrdt fomrs fifw & v yam feg 194 Afent
‘3 ger fAw goeg © 59313 fous oot ot us O H3ua-65-357% (1731
), 335 W 3 T 47 Yo7 (1841 1), g AT H& (IBH HI €1-88-
16 3Ty~ &= 1848 T:) T 99aT, g¢ ©f A6H A 3 HiHd AIS =93
Is M3 1892 T €9 3e7dly gg e &t Qudas 3 fewer Fyasans,
HHI® I¢ T FIy-E-HoHeH 1, 3U% fafes ©F fonrAz-8-H57 nife Ad3
I3 & famrat famrs fAw & 96 Afent ‘3 ger fAw gaeg T 59373 fefimr
J|
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39 & Jg yar feg g fAy goeg T 59373 fere Afos G 8¢3
fe9 g9 dfde v &% e 3 »de a9 J9emyd fe g Gret faes<t de
n3 fed fog GAE HoEs § &7 s a9a HY € AEs ‘3 Jfge g9 fsftmrr
J1 3E Ay fRw 3 g fiw goeg T I9e &3 fe g GRel g9 difde fRw
I &% H&OS 3 nidg Jdo Saet fe'dl feg moes 39 St 1 famirat
famrs fiw & ¥ yam fe g9 diffe fiw & & voras der fiw g9e9 %
vz feg I 3 & ¥ fod o CAEt Aoe3 & UF a9 Qe fedt 3 iy
feg 999 © AE's ‘3 1736 T 3 Q% Ifge vfmr 1 se7ty gg #am
feg famrat famrs fitw & der fifw gogg ® »wdfsa fes 3 Y a9 & AT
vz feu gy dfde fiw & 5% ey, AT Ho® 7 &% FWdH € 7o &
A% 3 BRET Adlet § fodt 9 Um &7 g9e 9T §re 99 € A ‘3 1736
o 7 1741 € 39 Aies gAT a9 v fg93t3 fe3m I

famrst famrs fiw & se797y gig #erAT feg ufost =9 ger fHw goeg
@ 7oH 379, BAT fusT @ s I T »i3 ‘Tadr’ fUE fefimr J118 feg
9T & 3T 8UsT T YT Yy % i3 & It fam 99 18 »i3 19 AT <t
Ay, e9rt »= gRiine fsus 3 yus Ifenr T

8t AT enft fAy foust feg fhe 39 Safent® T I8 I nioTa=t
el @it fry foust oo yofss ms, e fa 8% et © fiy sua der
fiw goeg § ‘ger’ fou  AEUs 99 99 I6 U feRe a%-a7% famrmat famrs
fAw sedly gg w@AT o9 ‘der gaeq’,l9 ‘g ger,20 w3 ‘g g
gITEg 2! Hae & 5y 39 951 34, It A3 fHw w3 famrst famrs fiw 38
ger fifw go7gg fesa9 vorars 353 fe Jgt A, de fAw gaeg § g9 dfde
fiw #t =8 iy nrgr gt famr /i w3 g Ay ggeg § Uae o' Haw
IH 3 ‘gTe ¥ 3 AY-IH AEUS 996 et St famr AT fiors TF war
73t Ifgs v miuysT vy & AT © fodeR © X A9 @ 39 fe 3T A2 w3
famrat famrs fRw ¥7 yarm feg feast fagert 3 faar 99 &t fagem &t 73
IJ T5, < fx 8T U »iu § g & »iu=Te, niusr 2ud Ug & 9%1<,
JIT & A, IO T TN & IT nitfe |23
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8T Aet T iy @ux 383 3 g9 difde fifw it % T fitw soeg
&% fos Ty 31 aE A, € AYU IR0 £ U3 adl 961 390 & 99 Ayt &
&H fafamr I- g fiw, I fAw AT Iz fiw, Ifeg fiw »3 iy fiw st
i3y fRw & f3s fAYt © o1 fase fiw, Igs fAw w3 g9 fAw &8 I
famrat fomis fifw & Ja yam feg Ua iyt © o fou ga- fage fRw, 39w
fiw, g7 fRw, faa fiw w3 91 fRw, fors fewer fsfunr 3 fa uSt g J9
fAy der fiw gues &% MGT et 9 J a8 As| o0 g9 ¥@A f*8
famr&t famrs fifw & for & fa'y @ o &dt fefimr I w3 udt fiy ger fRw
gUEd 5% 6u3 3 UAg % »ie feu 751 93 fAw 33 »i3 fanrdt famrs
v foue I6 fa g7 fRw g9eg 393 3 9% o yaus feg Adg 43T st feg
UJfan™ At 124 37t A3y fRw?S iz famrdt famis fiw 3 Ug Yo fe'o e
326 fg ge7 fAW goregd Tt yesit a3t ANET, AR, Aafde nife g9 fAy
& 39 difde fiw F & 8e3 feg 7 & &R fe3 A

AHTHR AHTt @6 g7 fHw 999 § Afgudr fe 3 A 99 39 & feftmr
3 g ywAT fAY, a9, St 713t @ 8x, u3dt-nads, wEk fRw 3 vt
AW ATt HBHH w3 UF yggst fanmAst g3, s, HST, 7RSS 3 99T ©
I+ GRS ATTEST ¥ IJ A& 127 Jg yarr g fammat famrs fAw & Hsser u39
T Ayt 3 farst %, g 3 f3%ar (@ffe9) €8 »uE Aot § ‘g9 ©
AfoGdT Bt 3AT €7 fAdg JI3T I28 w3 W3 Y 399 AT & ASSH afdnl™ ‘3
U9 BT A5 | famrat famrs fRw & 3edty g wesrr feg fafimr T fa 7 e
T AITat, Wit w3 Sudhert 3 wmuE fom3eat w3 Real § 3T 3 femer
U5 M3 JAT &% g7 fAW gded ©f HafesT oi3T120 fegst 3 fewer w3
Ay (Furdh), »IF Tut, veR T Ae fars, AIfde © gaTw o ¥s 3
ST FIT AIATT HETH, ATIRYT fe9 Baragar © Ay, niee »iz 383 ©
7,30 7t @ € s adfents fiw u'3dt =7 & <t fefimr I, | der fiw
goEd &% T fH® As | 391, 3E A3 AW »i= famrdt famrs fifw e oo
fa IHIEIE HAE! &% fAYt & v &dl A

fiw gogg & ‘Sf30 TIRs’ amiTr 9f3ur Al 3,3t gt ARy fws? w3
famimat famrs fHwW33 & (¥ yarm) wigAS der TR goeq @ fewes a9 &t
TH HfgweT fe5 »iE® & Ifas a9s dfenml ¥F yarm feg famrat fomirrs
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fAw & der fAw gdeg © fewes & 996 BAG YATHAS & g%8T € AHS™ 3
Y3 I3 Us ©F A3 & 396 § = € (HMT I35 Wi 3790 g7 HBH e 88
¥ dc ©f m3et fAsE 3 gmiT ‘I9’ U9s J966 3 U ©f € ufsnit fe g
<337 § U35 T F96 g J|

firs ¥ war I fa A< 3 3 i T 13 geng sguAne © afos
‘I H3T Hedt & d AW 907E9 § HA® 97 &% AHSST o996 Bt fogr A3
feg ufow 3 gfenr nr foor A, 8o geser Y313 de J1 gT g g fAy

~

FIET € HI®B YHAG T I9 A€ & 96 I © H9d 3 3 AT w3 Grer
537 fagee & I THB T A ITAHII SfIT8T T w3s J9w' I fen 37
goed € foues et gt &f3a a9t § fidieg sfog@e Y33 I 99 I5 |
B 1 U IJ I& | feret garfe feg €6 Sud HST fEod €@ B o AT
9T 379 0T IJ I5| 3 W3S fAdt 3 v fiw & w3 gt Ay fHw, faoe
fiw, aos fAw 3 g9 fitw & yir 39 39 751 TReud J fa 33 vifigAg &
U39 Higlae w foedl A w3 37et A3y fAw 338396 © fUs goel A9T &
Ifaz T A1 7 83T Al € W3 © Y 3ud »iue foem 839 € vigg ‘3
ger fAW g0ed & UH 99 JJ I& |

g w3 famrat famrs fAy feue I fx der fiw goeg & #aes fed
feg ad" I, Far Bo S99 (Ay) €8 7 I ies ¥313 9w faam139 famrat
famis TRw & v yarm feg der fAw gged © Aegd fAug 7 € 379t 1736
g fedt 340 w3 3eTaly g7 a9 1736 € 3 1741 € € 39t v 9
fezr 3141

famtTat famrs TR ®© Jg yarg i3 32767y g ysAT 9 g3 Rfgasret
fourst fodrt g5 1 feast % fefSaset ga- fomimat famrs fiw & g yarm
9 uel us T Y3yg-E5-357g, 936 fiw 33 T Y7 yam, g¢ Hd Aot o
JooT, Hitd A3 nife § @93 & afesT feo g fiw goeg © 5933 fsftmr
FFTIEHT, HHT® 9€ T I -S-HIHEHT] w3 J9 AIS <93 I der iy
goed T 593’3 AU X T937 gU €9 fous & uss ao9e I | g fHw gaed

197



€ IIHTST JEtetnT € 978 3797y gIT HEHT 9 WS g YaTH € HITES
qet we fe3 Ia | fammat famrs TR & e yar &t 397 It 397077 g9 #sAT
feg & SouAE »iz H3T Hedt T S99 fe 3T I U el gy e ke
HT3T Hedl 3° faar H3T Afog o<t © aH <F fsfimr Ifenr 3142

AW TnrgT dor fRw goeg @@ e Ates mi3 B8R foem Ags amite feo
UYTE UJdE ¥ ‘gt s feg feusr st /3y fiiw vz famrat famrs fiw
T 9T 17 g fAw goed et widfsa st g9 g9 difde fRw & & fAyf
T® &0z feg 7 3 TAET| gv fAw goed &t J9H3t § 537 fumr-g3m
o UH 97| g TR g0 gnfd famaet gig AE<8eT| geHT SgHHMIT
T® H'3T Hedt § HeH 37 o d9¢' fiw g0e9 © oH® gae8e &t nlts a9,
IS JaE © T8 GAg A9 o ©F 3rey JuTT| ger fifw sueg € u3s ©
IIat fTF g3 & TH HigweT § 391 I95 T &% Bf3d 96T & AFET
TTHT SIHAMT M3 H3T Hedt © I9< feg 13T ATfag &<t @ &1 <t a3&7|
fAyt € € o3 TR X g AW g0e9 ©F AaSt & SHET UR J9d SFEr Ha%
e % J9 ¥ 96 8T

faer

feg ufge gr-U39 I, fAr &9 niaa<t i3 €5l /et et firy foust fe'g
g7 fAW g9ed @7 UIAUT IBESHST M i3 HBIE o137 famim I w3 feg
eIt yus It I X nierget »iz 83T At @ fiy ux gvr fRw gaeg
it HasaH feg T aStfednt § gon © fuwe £ vidss © U o9 um
A »irq Hoe I51 fen 5% U3 weaet § Ur o96 fe9 f6d393T arfeH
Ifaz ¥ Agu 39 ¥33 It I X niorg<t At dnrf Ay faust fe5° ger fRw
IJET © JE I B B Thort fry feust feg sar3g feeds Ifde as-
fie fa g fifw goeg < g9 dfte fifw 58 393 o9 voas I »3
8Jat & fHYT & wirgr uEr, wife | wes=t € yrardt g ufgedss € Ay
feg uzT Bfamr I fx g fAw gaegd Tt nidfad At @ fereTg niera<t
A<t © gATfe BT Aer feg fimmer €39 faor I w3 ger fAw ggeg =
foem AETs ‘fugar iz’ 3 ‘odtug iz’ @ Ags ‘3 @5 A<t 9 ‘gt
iz’ fefirr yus Jer J1 5o 93 <1 i3t ot O fa v & fouz 3 8R @
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a3 w3 fugas = & yge Ue forer 31 iR @ Aoy =/ 3o, 935 fiw
3q w3 FET HSY Y HTST U39 © THeIX Ae | R s 8T vew fAyt @t
YHAT &9 99 96| AgY ©F 3% JJ MHT ©H A © 1 €9 I I9a g fiw
gIed o A 396 Afogafent fase fAw w3 Ias fAw & Hfodr J9e
feAd I5 |

g9 o IS AYY g mEet 3 gY I9¢ U6 I »io9el Ael © i3 3F fem
fg9st3 o9 T Jer Afer J1 do fAW g0g9 © HES Ales g9 fous &t
fAy Suat T 9576 wisTIel AEt € A3 €09 3 986" HY 97 J1 ufowr sua
A9 fAw fe'gg I, fars 1769 et fe9 €rvr foem AEw foftmr T1 fers
Tnie BT At © niadt T fe g famrat famrs fRw ferag feg €Fe
nIfsa Hies T < fow I5| BRI At fe'u ge fiw goeg g93 ferga
T AT I M3 39, IE AW i 3 fanrst fams fifw g fiw gareg <t
UFeTdt sfentt aEt 52 Tafenrt & IE T fET 95|

\gﬁuﬂ.

memﬁw’ﬂxaa fefsara yzas gt aret 921 fegst Hm-usgt & 5
FIHAIS A9 HBIITT & 8A-U3J ‘Bansavalinama and Mahima Prakash: Two Independent
Accounts of Banda Singh in the Eighteenth Century’ T &™H f&n 77 AaeT JI

2. T8I 5° H® & g7 fRw gaeg g9 9 3e3 feg 8ret g9 difde fAw &7 &% 32 ni3
8rg Ay g g & UAe 37T 3 22 Afent ‘3 fe3r I E@LFWK(WWW
veH) der R goreg T 59373 24 A9t T fefimr 31 gfeg fitw ¥ goimw vsEat 10
o9 ger fAw ggeg g9 99 difde fiw #t €8 GAg 393 3 UAY €% 37 I HA® YATAs ©
fa®e TH® I @ el fo3 7E w3 Auy 9 8re #oes 35 ©f Areardt 11 Afentt &
fHeet I oFg fRw fe'ag & gmeslawr ea7 ysrdin & (Fuex 37, Ieard i) feg
g fAw ggeg = I9e 15 Afentt 9 T goHT o ©F <% 39 dfge fAw &t § A3
W%@f@awfgﬁwm?mwa fm yt fug fouer I 17 g9 e fifw 7
?rf%ﬁﬂmfwma@fﬂwweawmfm?@wg@aﬁwfﬂwﬁﬁwfﬂwm
&% HES3 3 Y 9 I AdfJE ©F &3t »i3 e fRw goeg 3 €re fiyt <t g9etAug feg
ﬁ@ﬁmﬁﬁﬁvmﬁawfgﬁwfﬂwmeﬂ%ﬁhmaw
EEATCA) o(do(@ﬂ?rle!dd () feo Jfoz =t 98 Aer AT J| AJU ©H 3% 3 39 g
fAw ft &% T3 ﬁwmwmww@mmwwﬁmﬂaﬂaw
TH AT M3 AIfde & BIE I JoeTAYT o9 €st & ae J9d fed fe'g Hues 39 5
Afentt 3 fefimr 1 Aegu fifw Sfre 3 g9 dffe fifw @ € der ffw soes s® o feg
HEI3 »3 8Rg UArg fe 3me &t Areadt g difde fiw F €t 76 Andhnft &5 3 Andbort
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IB=3 fAw fegx dhnif o feg Uag @t 33 o
A3y

*37, AT R
w37, gHAs fAw fesx

TH »iFe! € 7HsT 3 993 A9 & @18 JF IfT AT | nH B 3 I8 ©7
HoJ oA & /7 fdor fog i & & fIAX 3978 &% dge! udst © AT
J= T IIH UHE Ifanfm| %36 ni3 IS foo fomHs geoe =% 33t © 2Afontt
3 oerfae B & fer fAnmAT 83 v aHa9s ‘BF3T a9 fadsT) feg 33 odt
HoHY 8A3T JF AT viaget & HIeHEHST € widfant »i3 Afeufeg adat ©
I uothx few ¢ ferm Jeg =ur €37 & v feds fHe gfoer nirs<e H
Aste®3T § feag i s 37 famm Uae € u9st '3 feg Aae 99 &
aifagT /1 fdg »i3 HAfeH © faat feg St 351 farest gt &t /it We y3Stasse
€ grege <t fidt & igfax U39 feg femn Aams A1 ATl HASHTST € AfEsT
fer ¥ fawas Qo gy fasst 9t € gege &t Bos' & Jnmiags A
g3fia fir & wiafaa U= & 99 83T o3l aofia wirfoeHt®sT € fen
HI® wied ‘& aet fIg & yAsHs” & Us fan uh 3 gevet &dt #t féet| a9
&K o< A °F IS, Haes & Hd3 3 Fust fadt feurst @ 9t At G9R @
W& feq ordr feg ude & oA feaayrst § suge e3fent &F €3 feg g
dIT HG| HEl €9drdt & J91 AN Eort g3t & féar ur fE3T A 99 § d9
HET8T T& Udignit T 8% HRUST ¥ I BT ¥& Jie Ae| Ut uehnft &
I 3 ufS393T § HEHT F933T & TfES I9 fE3: ‘e fes feust afoat e uret
% ni8er fgar At ... fer uet &% ge =g fan 397 oi3T A AT A2
VdF TIUST BA mirufentt € ATOHE fegersT st aett | Higer oefia
FES MIeH & wide fJAT g5 9181 H3Y3T it g3 Seradst 99 < d¢ =
AYS 799 feemit Idif| ug Jeei=s € fer &1 39 nieg 89 & v39 dt
fourst fod® A | J&d feg Tt g®er faar ug €7 < &¢ AT adt A
feg == famy & ussz A AR & S § MUE ST F 33 A He fEs
IIBIIE HET A UMt 337 ST T IGH II of 1 WiAHTE! Y g UT | I8,
dad Uf § U d96 € 3%-5'S% Yol 99 feu yf3famr U39t 3 AInit urdinft
et | Ua efgnret & ugst ©r &3 fa9 & a9rat T fefsar 3t a4t At
‘T T g-Trdr 89, O HadHieT Ad4, < 8379 g fAAa, @ € #fgg 3 &t
(7 vifoHe 7)) 13 39 gfumrz fiag & 3% feg I3 5973 §9 €98 fodwe |
iAHST faast Harft ®| 3 €396 St fer Hd®  vieg YTt »= UsHt
U € ®Isdr 12 3

» Forfed Yend fef3am fegmr, fywe. . ueA T, JgAd AU |
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Wﬁﬁg—aﬁa@ﬁﬁrﬁ HASHS 3 iy & 38 feg Has = A9 Uardt ot
Hmwmwafsﬂes?mm%?ﬁmmwfwmsmaﬂgg
wmﬁlwﬁa%ﬂwﬁmww f& Gt & nmuE
HIT YT 3§ THU I35 &t fan & nimvddt fgm feg fdre<t uBz 3 god &
A3

U9t '3 ®g fmm JIIt Uit g9
niH 7Y ae g& dF JAG fErg © 99
nia a8 feonrete &3 & @far A9 f£x 391

(3T 3 nmdt 2fgr 71T §)
geI9 € €I € THIS 3 fef3uTHaat € a5 Arfasargt & <t g3t
JISa3T 5% MUt feust T feqr gefen| sfesel, Jaamit, aeat, ses
3 fewer 8¢ w3 335 Uug @t fewdt It €5 T vz ¥ -2y ufgenr §
fegfant »3 fer & Umardt i3t ot | g&<3 fHw fedd ©nif qaamit @3 ©
FET MEEd TS B AT AGHY J9ei’ 6| Jud o UsHT UAE © &%
&% BATS WEHI T 3IAIT @ HE |yt Uare fenra 2R ¥ Arone »ifs madt
w3 HISTUTs oM BIs fenaStort & fsam ager At fagt = st dare few
TITTAS UIH FefeT famrm 7 16

s I9et 6| ‘U9%’7 JdTel © IdT U fredt © 89sT ust & uraat
9T 7 I3 ©F 3UF I U ©F A3 feu g6 &9 Y1 @ 93 T JF I3
gee ©f f£x fxgs »idr 98 feurst féer T %?mﬂﬁaﬂaﬁﬁa
firerfent &t 77 AereT | HH a9 §F 3 & Saret § fm § gE Ae® dT w
<% 99| <3 ¥ g®H ©F I9en 993 fog it g3t 9t Hadt A3t € niafanrt
€ 999 '8 UP Us © J9<' 1A & fans agar AT?: ‘I wat feg nuzhnrt
HSel & JIF TT8EMT Idmit| Feed & garedl, U9 TH3TT € 55515
VIfEE YdU g 33 o JU €371 HAEd' € HBR »S HSA' © HATd 96 d1% |
UT'E n3 32 ATTUS B € »9fEx I397 TS AS BET MIIT I8 famiT|
Ud It It & & farHs UaHt UArg © niile wat & SHeTEN ged3 =@
I3 937 wirdte /Y| fam g O, 3T w3 Hf T Hog T AeHT HE 3 I8t garatt
3 w9 AT 3Ry ¥ AU fAgne &a “u & Trfggg & 96t . HEH T € &
I At 3 HO™ w3 SRS AT 79 TRET 1947 3 MIYS 1948 3 3912 §9 3 nig3t
Ut Jrrg fegt i3 7425 vAfeH vigst yast Jamg I8 Yz Sishet gl

203



1957 3 fegat & fasst gHeT 10,007 w3 25,856 A 110 UfaAs™s & 13.8
YSTHI nidleT 3T T8 fersdnt g9 faar famr fg 89 Ha aehit I51 3793
fog fegat ot fasst 3.3 YStH3 A1 ! fogs’ eetst feg TaAT wias WRSMS
?Wﬁ%|@?WU%W&WW6WW€
Fat wI TAET B qT We U3sH® adt Ae | fagus ftw feuer I fy o
UATgT € YSTH EATT & nidieT SISt fersamit § g9THE J96 AR miuE fead
T fonaSet @ I feg Yyuts 3 M fonm1 12 HaY & IS € &a1 &9 feg
T FAT Tt &7 IfdE a3t

fegst g3t feg 2t faedl € ¥a® <far 33 2 J1 F%H 3 gO%H @J
& & < faedt & v/ '3 FIOr &9 @9 A | §Ire JET, FIred wWI I FAe
ugH feg &t fdedit a9 Haet I1 GUTt udst 3 niedt, 8t & 3fardt iz
wwm@wmmamwmuaﬁ?awmﬁgmm
aaﬁ%|@mnf8ﬂ3ﬁwrrm?ﬁrw UdH w3 wat feg fanmAz I &
AHTAS ATS 08T &t USaHI® I BdiT| TT&3T & »idst nigd Adde Ud
fHme ©f foe rast u3u 39 &3t fom wafaa w3 fesofax faedtt feo ge& &
T q9% fefdas T ASE Ta | nUE HIer & WiAHIE™ & UfaAsT feg Ifa arghert
w33t T e Gt &t Afsas ¥3H a9 &34 st Bt T9-T9 e 3
T35T WI&T WTHS &JF ATl €7 T9-39 T »i3 ©F IO BT HGARX ni3
AI9 39 '3 fa* f3ng 7 Aae® As? “HaT Ust HI 9o J »i3 B 99 U3t
g fgnr I IA WS 393 e gde I g Ao JFt &It I wi 3T BE'
feg nirA 531 q9 Ade fa B 99 99 U3t et 9ot | 75 7t feg feg gefamHs
a3t fer 3% 3 39 313 AT As fx €%F v mifaa Afsarg fAde €af &t
UI%B’HS’T I F HEAT J9eT 7Y fedst ot few yE e 5o @FS{'&SU‘U’
It g9 & &It H 1Tt F sEsHE i3t § Qust € Uit wiz wa Trfenrt
3 &g fa3718Ia" % MTHIHT w3 Jfent feg AT 3 fast T I7 &It AT 116
IU3 AIMT nigst & 893, »iag 3 SareuUE 39 ydt feg g% g fdedt =
iz a9 fonr fAge Aafeners ngﬂﬁm“r,eswwﬁ
ifad MEfaEs yat 'g et fieditnt SET g2 gt | feg ASt ygu &t 3
& It feg fo9 yar A ug I feo If¥H3 9T &% g9u6 J AET ©F IAST A
‘yg fed’ Sac-goe et et w3 dfont & I9soe Aeer et Idt
fils € 3& AqT-Ag 3 ‘NEFT-I-MFET’ »iI A3 Ht niad® © smifontt &% g
g gt ﬁéW%JFﬂWWWG’&SﬁWW%’WW@ﬂﬂ'&%
Tiar feast ©F A3 fog" It qggs@t 5t geel| # T HEA Ifg JEtt, vEw &t
W@Unmr%amé‘ra—eawwwmm feost & fug® Tge o oHd &
W%W@%%W&ll%’&flwquﬁwm?wmﬂ'ﬁ%
AT niHT AE 76 3 fegst o T al9 izt U1 ferm uast '3 Hf € €U g W
& 8T T y=us fAafmr AT I feost & Az o3 fa’ ferg fd3m? gamd

Lu}((

204



fSI=A3T AT ¥ig3T NiTd HI ST © IA ©f 32 AJa! I3T K66 Al l HHS
frmersg YeHt dae © o3t § faneer I U9 o3 yadt UAre few &t fefds
ST AS 118

fer aH feu Hdﬂﬁhd’]'ﬂ?ﬁ‘ﬁ?ﬂﬂ%ﬂl@é%ﬂ%lmﬁﬁm
T9st '3 SO ue wid fedt U aret 7Y 89 83 €8 fagt € f2 I wms 3 Ay
%dHﬂ'Fﬂ'ddl'ldWU’&ﬂS’F)’%lWEWWWMWWI
Tt HIe & & 3T niuSt fEa3 J91 9, 3T 3t 3T g S Ot =7 9% egrenT| usT
a0t fdd g afems dfont et AHA 3 99 20 &€ As? <5 © feo iz 83
fggt st A1 fer € 7H &'HT <1 fare 39| aw&a(éﬂ*)@ﬂ? g Uer
JT FoTg ¥ dforit & AN ¢ ‘RS T afg fa 37§ H9eT J1 9T Ufanss
feg fifer 3 T st o3y = & fedt /i

¥a® © fgg It &ud o&3t & gat w93 © 13 o< ydu feg mEfius
JT T w3aT § gy s q9eT 91 “H »iuE I8 8 @ far © &3 &1 Adt
AS TUdt, Haf ardt geadintt| H faR § »iue nie @@ geiat” 120 K
& e iy /A © fugaz § 3% 89 f&x <" 30 '3 aeH Yoz &Lt g J
At I1 fer 39t YB3 g 9 AR €3 © fome 5% ©IwT 3 g3 93 W 39
fAg 3 ug groeht e nehnft | & HAYT geaT & AHH § HS &er J7
fJAT € »HI<s ¥ grege <t ATGE feg Ut sSort Higs SaftndT | A=rgggTe
3 gmE ®fggt B3 JEhft| gdt gat '3 ¥er '3 "t I g9r dar 93 famr
SHS iT 35 @ A fa gz Jart 5'H5'a?ﬂm°r€3€|

@ua"'ru—cﬁr?l?wmawﬁw gt Yt U @ fea niFe
I T 99 T B ST T J | vigeE U feg & age feemEr wt A
33 nidft e It we I5| TF T U § UTE T BHIT (3T JI AISY
TITY UJY JUT T MUTTt 7% T I 3 Ha3 AS | A A nied It
gTET 99T § 69 © 39 3 s I I Sfimr At A I3 JEifonr § fer few
HTH HJ93 IA% H | @3’ € 99 fqar #fer A & €0 »3a & €xf fog uar
&J" A dav fagt fog 8g It st At a9 ST uaﬁrwwmuna?ﬁﬂa
T fimrer 7 ge<3 R fegg gagr Ry It orer 3 fx wat o 99t &%
399 It § femmer 39vto fost AiEt A wat & St fev Umr A 3 Sar9t &t
gdt feg mue 122 99t © g9t % f3afm garar fiw 39 <igr €% 3 €% 9
IH gAT feg Hifgd A1 &9z usT &t nifadntt wiefares faost 3 o= HA
gg8e Idt I It ¥ fory o 8 3 fUst €t €3 i3t I At ug fimig ®
forrg &% feast feg 93t A gt S saa st M B Afee Go 47 & &5 3
gugg At far dnit Ifmsntt 319t feg @r & U3T &dt I8 HIgst 71 ST
a7 Ifg Afamr, “adt €83 d=t B 3 Huss 48t SISt B # &g fonfr 3t gray

205



808 W 739 fanfar” 1 oo fRU g v R de I HE A ‘g T us 3
ST &7, I FI&T 125 I T I3 3 Bt 53 § 53 yS®s 3T’ viaoHt
W%Hﬁﬁ?ﬂvwﬁmwﬂmwessawfﬂwgwwaa
gfenm wifrd g fea I S A 3 mfee vt & gog I Hfogw Ifo
AT | Ud @8 @7 9% A3 I3 83T & & famrm| muE Ja9 '3 H'E J96 %
gagr fiw T3famrt § €5 & I8 U9t 3 wrder a9 o3| feg I8 fam wa s
FET N3 g%E ¥%s o 33 UMt Urg feg It o= wie As | Jafomt & It
BUdt uast '3 fan & A9 '3 fodwe S Ut O J9a3 I ¥&T ATl fER
THS O 23 3 T I 9397 HAT &7 Ifd Afown, ‘TY By I gIer @ &% T
T 37, Aofant| B ugr far 33t Ifenr’ 120 fem T <foz fem sSfmt T ys,
fer €t ger feg 919 yag »i3 for ©f uds® < st 2 fo® 8 AG | oara
A grainft 2iqT »UET g&g dIeT wirfen At “€F U93t 3 3T A9 U9 Jt &dt
@W,éﬂ?fﬁaﬁaﬁ%’lﬂwmﬁ%ﬁwﬁ?%ﬁ%ﬁ%w
HAGT Al 997 & Ud3t S »iUSt A7 Fdrat deF I? garfent § fHag s
T & 7T st T wifgAE dfenr 3t 8T v firarg I famr | 93 @ uIe few
8F T aaAT A9ES iU &' gfenT, ‘FuzT yF § Ut Aer I, fAE v = 59
2, U3 d96 T IF § dus e ®Ue B2 12 U3t &d fdamrt Ueshrt
Thott Wishort dist garfant "8 4 arehr| 89 »iudt 38 '3 591 3 AT U
'3 QAT w B & oifenm| 5 € UT & gafant 3 o & gfoz 31 myuT
FI&TS T HY &7 nfenT| Farah T3 Uat onif nidht '3 2@ 39 &3
UItHR Sez3T & Ae fer 397 fAg 93 Sfenr g @t & 998 o 7%
Jg $aE T qF T o a=enr| U9 o 3o FrAS @ A U3 39 9
FIfoHt &% Fefimit § I3% IJ6 Hdit | HI& AT UIH Jgue 3 fast fife gg8s
T J9 AT T &I HITH A o 89 © foniaSot § U9H gEsE T9%
maﬁﬁﬁmeﬁﬁw@wwwwmwﬁ@ﬁﬁw
€aﬁmmeﬁmnmaﬁme°rmﬁ@awwwwoq
faarg &t 3o B fsas UT1 o © niafsmr & 83 Su &t fasst Qost
vied fex &< IT gt | feg vifsnmeg o9 88 J9a If &d Ad B9
IR & A3 AT | diet T U T 2I& TeT ot & IHS IT Us € miuAt fIR
g | vt AHT AT v ' UAT o3 vigst € yeRast Bust ©F A &t
THHT 9T TSt | ‘Hae ©f 393730 Famet © It v & fea gufogrs, fus-fus
IS ®H T 393 § fois di3T 1 fan AT T0d & s9T IHHIG © T%3
T 739 fea &7 gt I 2. @ uSH © 03e 5% ety fomAst & 393
feg Az § ye's I3 fonr At ug arHis T SR B o @ Aot &
WO It 3T Ut T IS I et »i3 Ut & wieds Iy dSTsmt
feosl fig 3= 2dnt feg fogm @ a9s gedt I Ut feg” g09 AT =

206



8ot foal’ H3mg 13 7T 39 & K3t g & gowgs fas aet g9 adt
HOFIWE'TWW nr&fent 3 aﬁ%ﬁaﬁﬁhmg%ﬁw
wﬁmﬁl@wmgmémmﬁgmww
3 HOYT U HIE &7 9T | UTE feg it &aT A8 35 Jg ugst 3 <=t ot
Ifg gt Ut @ desurst iy & ufsert '3 93 filst feg 7 seoe @A
ST Ao | feast S=% St st argt feg wret 55 31 forg R £ et
3y feg g9 T i BA & Aews3T v fdg g fonrm fJg, yrAfeH A fiy =
o(ldééo(deéU'E‘E'MB'UH'ww?wwﬁﬁ@ﬁwﬁ?aﬁmeﬁ
UIH € B nied ferst I & 3793 U J9e7 ATl J&<s fiw fegx fer Adg
feg amits 3 33t »ret fex & & Gerads fder 1 yIe & ufoe= 7 R
€ ¥99T QU 3 AUAC adT et 3T BH € nivgd! wiar § ufgge & vy e fie
gErfent Afer 71988 98 us-fus a9 Hae & fIg vAsHS T AAE 7677
g3 »iFte AfEST At X US i 7633 T SAfENT T U9 g56 &d »i3 Hde
T 393 & g6 Eemt nivd »A T fox &< fags Adr &3t Qost T o
nied gHT ©f Bfag €3 UST ni3 8T IFt 9 HF Jomit 8z #d1 7 I |
‘ﬁ&doq'%é@’ﬂ?gﬁmﬂﬁﬁeﬂﬁéof‘ud? feg 93¢ Hae <t fJe
7 HAsHS 7S 13! feags it < aaet ‘gaar & wifdd a& 3t § fars
Faer I fx E%(emnﬁmasdea?a%m%?mwmﬁmmaﬁ
A5 132 113 T vifad 33 & fearmsiz 3§ HoHA &9 3T s I fage

ﬁr@ﬁwnamwaﬁm%m@w%waﬁ@?aaaﬁﬂmmw
3 & It A et T foog '3 yEt fom Ao 97 AeTHT Sfenrt o mie
H3 et HY | A Ehrt wat Hfemtt 3 a7 qrfus ags BT T 83795 Saftnit |
fer feax &3t feg |z:<'>H'<*>m|3’u'<VSblﬁ27>HTaT8°rF|"T| fer 39t Ba1 foor A fx
fae W;B(TE"T HIe € JE& Tnfl 78T @9% MTIfad Hed®t Je & F feB39<t w3
It IR fier ®F 3t At A U9 @ fan § AT & a9 AIEr 97 oF A9,
Jdee Tient 3t FEIT T98 HIfenft © U fAx & oT &2 As | w7 & &x
HSTHSST & W3 fonm: ugnt € I3 fege 397 HTH &dt faH aH ni@ET|

IISTT & g%t a% SHMT T miETH Y BT, IS UG IF »iS UsT gHe
Ifg It Bux ‘BwHH et feg &7 ©F §vuds € o ¥R J fx e 3
AT € Y- HS i3 I3 wis™ & &7 UT gt J, @5 & fen 3gf uant ©
BT & B HfInT| wwﬁgeﬁmﬁzwﬁmamﬁgﬁ
feg U & WSt &7 Sfen st 7t 77 AaeT /| ErfEe |ed|§'FITo(do(UF|TEﬁ%B
?@W?%ﬂgﬁ@oﬁkﬂ:ﬁﬂﬂéﬁﬂwﬁfmwmw&mw
ATt 39 JIE T U39 g%ag fAW Haodt €37 &S 33U IfaT T,
AEdl UHE, M3 AJAGE 2dId 3% S et &adt g fea Af3ag3, oHede
w3 fenrg usT Al U9 Ut € oF & AIET ©F AJEdl, U9l € MAT JAH,

207



faAs € farst »i3 niHet 2 widhy 9 &2t | faAs »iuE I8t diF arag Shorf
3IH USit 33 ad1° A AeT| B8R BT nust Hfentg enfram AT Enft diest
335 T ET PUSHE J & i famr 1 fem 33 nmug &t mfgg vies a3 ©
ATE && »E H'J § HAMGH St € 33 IA¢ J6|“Hd »E H »uE Afdq
nifen” €t 91 €7 2d€ wiUET AHT 3T 97 AT for sea w3t feg & filst
@Hﬁlﬁ*@@&*?ﬁ?‘q’%ﬁﬁ)ﬂwmgﬁm)jcéo(?%uf‘dée'digﬂﬁ
fAg &7 935 €371 a3tms mee 3 fiw Ju feg” 77 3 Wt ©F gu fomBs
Tégﬁw?ludamwawmuwuﬁaﬂwémwmnﬁmw
'Y I I= T FIH g famr I Tht ® a%-5% S%eTd ahft st &t
uwo(H:s'mzrdwmmfsaémwmﬂ'ﬂﬁwfewwmmwm
St Hr fegst € ST 3 Sy JdT ¥ w©d¢ © fa3 fasg &t fHeer| ug wifad
T3t feg & yIrehet mfaa STt ydt 397 22t &1 U feg 32 © W9 e
Waw@;@vw@sw%ﬁﬁw%wwaﬁ
ﬁmwwmmmﬁmwmﬁﬁwm@am?
Ufontt '3 foH 3 sdtfeonr ot &t »ifdd To3t feg fide uon ot fars <t
fegmHst Arfeeme § 99T AeT H | U9 "9 89 fdg A fHy At 37 e 393
feg B8R ¢ mHis Haat © I BT @ o Ut ATl s g gy /M @R ©
WIUE & 3 II¥ 3 Arfeee & Jt 95t gt | AU feg fes et &9 faar g&arg
A Iz =TT T wid S A9S9 AT AT 91 Hee &% o U feo” foam & fus
Syz famr g®ag fRw fifs eTHMT € A= vidh Aergdis 3 Aer J1 s gt
nigst fer vidt w3t feg €7 © AE €8 § ATHT YT AHS JIdit AG: ‘AS
éﬁgsawgamwﬂﬂmwH'a|aﬂtr|oms;s'e|W|wm"l'§%LﬂW
T IHT AP 134 Uyg gsarg fRw fer €% @ widl 99r 7t war for 3 feo &
U3t AT I 15 ifs T 3% I8 B foH <3 of Az 3 Jugg yIe fapfanrt
@ de ¥ fSw g 5T BT 39 &t Ae | A feg Ag Aew JIfenr & st
vieg feq A's & A3 A9l I AT Iy #t HE ©AC JI6 o 736 <% HAfSH
He & I Uz ‘fa iy 3AT feg fag fuser 78’1 I3 < 97 feg f9rm & &at
Wwéﬁﬁaﬁ%ﬁW€Waﬁwaamlf8ﬂwm
WWWWEWWWW@TF&WWG@W%WH
ﬁﬁwﬁwm@rmwﬁwwaﬁ|mtﬂ3ﬂ%ﬂtﬂ36m
wEt =9 71T 9% Jaet T1 I HoT o OF 3 93 o uSua AT g

‘HE €673 FI7eT T HAMat TSt 'S HH® MTATT Haradt H3H J9 o
HZ e & »A UTT J9TT J1 ¥EA I3 & Ba § HS fafsntt &% 33 F gt
feg & nifer| ug 78 yIe Ue << €8 &= fa93 & €' § feu iz &t ugr
g9 fe3T1 €3 3 ufogs St qgEr T UST AN, 3IA6id, AS®3T M3 WASHIT
q9d Hst, gadrt, ISt g d It dfentt § nue e J1 fex nirsst &
R T i3 3 T3 @R &t gus < g9z gT AEt 3, “3 B 7! aEe

208



JT HAED T Yo J41 °9 €36 B J1 F ©9T =3 uAH & Har fan
EUg 7% A N3 HZ Ul ¥F JT I femgr a9t I f£f mawer e fam
2fJet 23 58 ot T f&Sit aetet d=1 feg AE BF ¢ fex foam oo
gz6 »i3 faae '3 wa ¥z T JAS yT's oder J1 fenrg ¥ Adu few €9
nmﬁﬁsﬁ%@vﬁ%’%ua@?ér% “fenrg 3t 7 feq Gug &
Wﬁ,%&ﬁﬁﬁﬁ@ﬂﬁéeﬁ?m% J= fifez a1 Ut niiw
Imite $ 3 3 BER | oy ¥ yEs St 36 S 3 weer 1 3 IR Hew A
et Jet 3T a3 1w, S fes 87 Ufomt © w3 239 arst| gr feg &dt
nret| 73 feg mae 8F vaeg & fdedt fefimrs T 5% fea wigz © AR
I3° »3 §F © ©J¢ ©f IASII & UH Jde I6 | nid3 niF 2 wifdd niddat ege
o gafterg T U3T & 7T 7esT © TR I% @ niftnrfe {98 g9 Je d=dr|
89 yra g2 92 fa= feoe =@ @3 oz 9t o 8F § feuHl I3 ¥ A9 B
I M3 T A MR UR T 19 3| fourg 3T a9 & gA UF feas 9%
o 39 TV feg HEts vi9s & JAmE § fex @A3 3 TU g3 & fanrs adT
FIdt | HATd & fex nret © 7cs 9o fiedt At ©f I3 »ir aist| J=7 ©
”\\ﬁ@@mwﬁ?|ﬁwmm|3ﬁm 9 g9 e &
H?Bﬂ?ngﬂS’B(HﬁJEWWWl

‘HSZAT & © I qoe3 fegx & Uat ¥ag 3 wie £ niAg
Iy T feniast § Um 3T I 7 A Jfont Bfent Ifenrt & feq nosTadt H
THIE '3 Ha's & YRS B8R § miofed 3 HiafAx Uls &t féer | »mug A8 3
e J J9o SR weT feg A JiFf @y As| §F & I35 ot U @5 T woe
&t Jerfenr /1 58 Auer e B8R € @ gy feg Sfonit &t fae 92 J=|
87 gmde Tefen™ g JT =<t 3 3fmit @ U3 3 nieae AT 8F dort
fearat Bgt 3 Mot § st A Sfomr 1 dog 99 g9 HI®H T A= 3fo J9s
Tfen a83 B § aET H99 &dt AT | BR & 3797 9 g Regemi &dt edrt
A5 BH a% €5 ¥ ToT forss ®et Mg &t At 9 'T ¥ 3 wifizAe
W8T AN R & ®dg & niudl €% @7 ASE < 9y fenf At 138 Aefx gafsnrt
T Uent 9 it & It 3itt & sue s A | 38 T 3uET SE9 U
ﬁwaﬁaﬁwm"‘raﬂ?ﬂwﬁl

UsHt Uag feg fegat © 3 »fdl gref © fost feg S yrons fAg &
@“&ﬂ&l”%d&f%ﬂﬂﬁn@ﬂﬁ%%’%Lﬂ%h'o'e'oizﬁﬁdo@ﬁv{?mﬁ
UT MU WI 3 I § TUE & A ¥ He feu 9T U &d devi yIdt U
feg FHsT 3 Hae™ & miwen'e & 81 nieg UaHt Uayg = 397 &7 Ifgs fasT
feR JoTat feg UeHt Uy @ fear @ fag3i3 & J1 arghit €F I97 &t 3
fedx JES IT ofadt Usr &% 3¢ fAAE Har| Ud sud for yrasr fugsr
HY famis a0t a9er fiA & UAtg € 80 YStHS faAst § J9uret o9 fds3m A |
HIad & Uer ygt & 397 Gfamim) €T € $3T & Hll © 278 38 HS AG |

209



HBIE I HHS @ Sfont faAs gmiter § famirl @ef & HJgst AST sdfanr
feg 39ty 9 fasmt 14 feg sa3 fAde Sug 3 I A3 & 99 A4
AUdTfed 9T YTt & IEtgad It < 33 I3t | »is it <3 = din
usdt 95 ¥ U o9 AT T

MUE WY § HIGTIET &7 HEE & grege <I 87 niust g9eqt (feaa)
< goedt ¥ Ao T 31 ‘ufowt & 78 a3% feat © fewfonrt few 9T Aw
J9 faug &t Je A7 14 ug fedrudni® fc B8R &% niaforst faz8er niug
i3 fAT FoHast & fRgTr dger o0 ‘S I38% HasHe feg I¢ o6 A dA
feg J9 faug adt J27 142 Joelinea ! J3& § Ufentt 'g Ju goedt & foge
3T 7 fgor At goedt U fegrg oftnrdt 3 ufe niFded 3T &dt Je 0
ASI&™H © HEEt 79 0idl widdmy faga Afer I1 I3%T Ehrf Ust das T 39H
gfantt & ufent | ug Sfamtt '3 291 fAT 38T '3 891 »E | nideys et §
AR T faafenT At 3 AR &7 9 HiR »ideys uddeT J|

ug gfgr feg 39T fimi ux f8T T usT foue AR o8 J&T 7 famr|
T, Arfeere, 33 M3 3] UST IT © g=ge & J939 AW & HasAT <8
Hyyd faat ufgore »igdt At Gudt Aomilts °3 €T »Et I BYR &t
A& | Y2Ht UAme yIHEt U9Tss ‘g AH &7 Afan: ‘G © few Trfentt 3% mHiwT
HSTS I B9 AG, Ud st @ w3 It &t A1 8T niy fFa3 vs, €53,
T6d, I3 Jufenit Ifenr & f£x Hasgar A 143 Gudt gast *3 miuE niy
BUTT &7 AHST T HI&TIEMT EF TX%dIE T fEr famr | 44

fegst g3t feg & v ‘dF & T da fast st ad° v3<t| st &
format foa 203t € 3H 36T wiHge ATl Wis JuT wust 76 g9T8E ®Et
fER®™H © wJe feg A =fanm| HEY § UaHt uss g38e © feu fhsfhe &=t
&t HE I “BH = & wigr I famr 7 wigr §R & &7 Juer 8 & €t Hi9 AT
HI” 145 T wigr ot 3 Y& I% UI3e Iider Al 9 Jar &fg A& Ht 3 o9
WEHT Y9 AT I&| BH6 WeAd It BH & HF 393 fenmBe €t yigfanr
AIHE AEfox B Ietemit 22 39 Ao | Baa § o3t U3 gar ot Aust A
TIH ©f Jgor & fIAT € U® 3 596 g97e! I U9 9% HG &< Higmag
foo v% I H: 9 HT AS™H widad’, ‘a7 U3 I Af3S J mid® niy’ |40 gafemis
Jfent I 1 & Tt 8% @ OF © foge 'S A a9 3T £ Jaft Aoer &t
39t 87 3 §u3 939 fou &2 fer 397 &a foor At i’ afes af € niee feg
g gfont § 8t fimr It 391 It fem ug B € T8 T It g oS
TS § FTfed g7 IIMt HE | e w9 Wt 397 e, Sa1 AT 3 a1 fost g
fedter ms BT faor /Y1 WS WEHT 9T ANTS § I8 ST nigHdT T
W3 &t A IFTS 3 i uH T B AHS B IJ »fe ot © 99 feame '3 59
JIJ AE: ‘IT% nirfmr HE a7 feger & vy 3y fe§? gE mer® v

(4,

210



Zdd feg 95 F 77&T 3T g9 IEht Ug drdig 3 e®edt fas A < fam
SH ATl 776 '3 88 o e of Ot T92T & e%dl J8 ©F ddid o/ H'I &t |
fegat & 39 of € I i ¥ &dF A L. W wmush g3t g T few ot
fanriaft 2’4 29a feg a3 gdt g3t T 379 J& J famr aver /140 fer 39t
a1 fgar At fAR” 9t €3 I Het fan Faftmiz 3a9 370 &t 32| Ha U3 feg
g fex Hf mUSt Ot © 3% T AHS ggel J1 dHdTS HI® feg oo <t fem s
g Aftm &t 7 AIET| 7 g9T8T ®er QU vAfeH =T 3 U9 fem A I
STHST AHTS nidl feg A6 I HigE c»u’i'a“‘dﬁr‘mmﬁrmﬁ‘?

%<3 fRw fegd & »iUSt FYST wieg UAtg € niggnt fog” faedt 2 f&x
¥ g7 o ot St T 8F St goeht feg HeW Hwew & fea wifadt
THSS J 1A feg 039 wes 2 &% It Ughnit et HOd el Saf IH WHS
a1 At g1 g9 €t 37 udst U3 & I BA9 S9s € AHTET HdY g
Y HIW T Al J1 gee9 & Uight &t Afs § AeT ot v3H a9 BT 3
WHWﬁﬁ?He'Fﬁ'dddelﬁl &<ttt g, gt w3 Eet §
I U w@s&ﬁmﬂ?wwméé@?mw%ﬂwmé
HIT S7s AT of 9993 §2 | Agd M3 UTIfEad 39 3 Sfenm HEY HaS
39 '3 Uz JT et f3nrg dfenr| faR eniaT Aes ©F yH €1 nivg Sudt uast
T 39 H3H JJ ¥9% <91 99T 39T I ©F I3 39 fadt I iy €9 Far @ ot
ot T gz Sorfint T A & O3 ¥ fef3om 3 It AfH3 o9 »iar 3 39er J1
G h'eésdﬁg@tr?@'w%w@?ﬁl Ug 75 IS Iie I 94T ©F SBallg
et ¥ fow '3 &t €39 Fall: ‘adt a3 Bw I fest 3 B9 =

\gﬁuﬂ.

1. 3. fqous fiw, drmg = geerar, Uard galeafret, ufents, 1972, Uar 9.

2. w3 fiw fega, fega et Iovanit, ATs UISiHT, 7809, 1966, UaT 110.

3. HIAS 996 (HUT.),FAs A Unag © 873 &t mfedt, a<ga vaferad, o<t

e, 2018, dar 53.
4. Allen Campbell-Johnson, Mission with Mountbatten, Jaico Publishers, New Delhi, 1951,
p. 5. L. Mosley, Last Days oftheRaj, Jacio Publishing House, New Delhi, 1971, p.128.
5. Zia-ul-Islam, Eatern Punjab’s Blood Bath, Karachi, ND, p. 22. Durga Das, India From
Curzon to Nehru, Rupa New Delhi, 1975, p. 263.

3. fogus fHw, Busas T=fe3, s 145.

Fwe3 fiw fega, Qudas T9fes, Us 109-16.

8dt, Jsm 1009.

AT, UBAITS, 2008, Us™ 34.

0. Andrew J. Major, “The Chief Sufferes: Abduction of Women during the Partition of the
Punjab”, Freedom, Trauma and Continuties (eds. D.A. Lowand Howard Brasted), Sage
Publications, New Delhi, 1988, pp. 58-71. Subash Maini, Rehablitation in the East
Punjab  (1947-1956), Unpublished M.Phil Dissertation, Guru Nanak Dev
UniversityAmritsar, 2007, P.18

=S 0 *® 3

211



11.
12.

13.

14.
15.
16.

17.
18.

19.

20.
21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.

33.
34.
35.

3. fogus fiw, Busas =afss, st 152.

3. faours fiw, damg 8 geerar w3 ity 337, fiw gead, »ifysre, 2002, dar
64.

g 7 UfTASTEt me 1S g5e

&t g gY o9z 99 feg ISt g3T |

UTIH g dTES 71 Ut i3l 3 gt

TR T B I uaEl B foug & Aet
wm?ﬂgmmmnﬁmeew%ﬁﬂfaﬁmuamﬁaﬁ'%ﬁr
2018, U&T 63.

3. fogus fiw, Budas =39fes, o 152.
8dt, Usr 153.
M. Asaduddin, “Indias’s Partition: Literary Narratives and Retrieval of History”,
Encounter, Vol. 2, No. 1, Jan.-Feb. 1999, p. 176.
AN ATaT (&, nidHs ), Budas Tefes, U 236.
YreT SqT HBH o7
I UST & BT HBX &
T e e B
AS &g € &H JET |
A At g9e™H Jet

9 SHT HTH JEt
AegTHeEg, Buda3 =9fe3, Us 31-32.
fust 3 feg #& 70
eﬂ—dy—sau;ru‘lvm

HIHIE 9es, BUIas TIfEs, s 141-42.

8dt, s 127-31.
o3 fAw fega, @uaas' Fafes, U 131.
ffeg (Fur.), 1947 ¥ €a3 & o 3% (UTIASSI J@HT 3), HaH UTSIoHs,

AT, UaT 119.
Fwe3 fiw fega, Qudas =afes, U& 120-123.
8dt, Uar123.

a1, Us 331-34.

212



36.
37.
38.
39.
40.
41.
42.
43.
44.

45.
46.
47.
48.
49.
50.

UaT180.

-

Ua70.
70.

Us 71-72.
UaT 73.

-

-

-

Q

gdt, Usr 74.
937 fiw fega (Fyus =)
TIS & 5, HASAI

UaT 73,

UsT 342.

UsT343.

, UaT344.

, UaT345.

8dt, Usr 345.

34939999

-

-

$334Q

213



iy g9 @9 ‘uy3ar’ € AES I HI3<

*§7, FTISHUIT 39 AT

a9 36« ¥2 H#t ¥ fegadt mee 3 H9 Ay g9H < gfene Jue I51 a1d

Arfgg & get g HeY et udsiax Ads feg AoTEt It J € few fene w3 feu

3 R &t fies A9 BT T6E HEW T aH J9el J1 feT get vEgHT @ T BT 4,

8Uat <9 &= I0 e X IX HY BTT B35 ©f YJoT fdel J| 718 a6 € fq9us T9dnt

HYAEZ & 9199 § 799 Jfoe &F gon3 JiSt | 989 eoraT JisST J3edrge fegu am

T AT gBE A13T| I &6 TS HEY & gdTer B 93T qIfus 9 BET YIer J gt
EGLICE

famrs ¥z & He A B3 HorA Hafa mHreT It

I9 g Arfog feg ‘wzar’ wee fex 3° <ia »iggt & ugst J1 JI MHIEH
t 3 ‘yzar § A3 T U feu eI J1 ARG feardt few qIfis Hdw amvs T fem
T o9 3 nIAT J| Hie I8N T I3 feg »UE AR » 3 wizdE J F A% ©F HUT
feg nir 7wt I wisfux q@F dfant Enit 353t gt <far gy fée Ja:

TH Ufg eafa u3ar 9911 2
nifamat vig & gset fig Bufa A usar a3
JIg THEH 3 JF MIAs €< A I8 36k ©f feg9udr € Y3 9T IT
goH do9 Ut usar 5% UA fexdt 3° foms ur & ¥ 3 e3f uz & faa9 aoe
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IHIE HAY & AAST YEs FI¢ I6 | HAST YAS »i3 UIH WU €7 AI®Y HEHST € fedu
a1 8K © fegu J1 fer ya9 ARSI & yudr feusdt qeat 3t § fmrs feg 9y
& II6 &% It Afantt T & BET Afgn 7T Ad<T J|

IS 3 fadshort

a9 3 Arfag, Yar 1022.
841, T 993.

8dt, =T 1087.

g1, Js 235.

edt, Jar 1414.

39 Jf= Arfag, UaT 966.

O v oA LN
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10.
11.

12.
13.

14.

15.

16.
17.

18.
19.
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.

37 TR, dfsT fiw, firg fefsam (1469-1765), damdt galeafhet, ufenrs, 2016,
UsT 38.

€dt, Js 150.

I35 fiw 391, /it aIg ¥" yam, fitu fefsam forgs 893, wifisne, 2014, Ya 60.
afe Ags i, /it A9 faoA usETdt 6, At galeafet, ufensr,1997, tar 147.
A9 fRw fEgg, SA=dSte™T TRT USHIMT &7, UaT 68.

edt, s 67.

I3t grEt gr9eH, °9 1, uBst 48.

I35 fiw g, Qudas =afes, Usr 79.

AU AW, 99 T fAY Aa®Y, sS9d USfeHIdl, &<t fesh, 2009, UaT 2009.

gt grEt 9T, I9 41, uBSt 16.

gst &t =9, §t eAn

gfeg 57k, HI TAH 38

gt

HASISHH'S', HT TAH 48

gt <€t =9, §F wAH I

MHI 3931, TAH JF feu I3feat 33, fassy yarrs, @, 1998, dar 26.

9 flw (Fur.), usA &t U7 Jardt 9fas, dar 40.

IE g fiw 3737, JIHEE IIETT HITGAH, BHGS I A, 2006, UaT 330.

A9 fRw (Fur.), Qudas Tafes, Uar 23.

gt

et

gret o fRw, Ifags™, (Fur. fimimaT fRw uew), fRw geaa, »iftH3Ag, 2010, dat129.

st FAZ R &9 33 7% | IJ o6 3T I a3 & fAus |

&g 19 nrfamr 7S 3 g | e 391 37 fee & feeg |

gt Hur fRw, gefesm usEdt 109, (Hu. Haffed fHw), a9 aa <
galeatHet, wifi3Ag, 2016, dar 367.

A9 fRw fegg, SAedls™T AT ursETd &, UsT 69.
gret oA fRw #F, 84, dar 132,
HASISHH'S', HT TAH 48

gEt Sy fiw, a9 Y3 gew da, (frse 12), dar 5057.
AT fAW fE99, SASIS™T TAT UTSHTIMT &7, 3T fegmdr, UAts, 1989, UsT 174.
famrat famrs fiw, Ja yam, dar 225.

AU TH &7, HfoH™ yam (3791 gd"), UsT 24.
"SISHT, HI TAH I8

gt

g fRw ver (Fum,), Ifass™, Us 96.

gefaz, 37 fiw dis fRw, Budas =afEs, Yo 8.

a9 dg Arfag, Uar 16.

HASISHH'S', HT TAH 48
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F9OHTT U © 3T T fe@9-3mr fefamrew ufeuy

*3T, YRS A9
STHTET A9TT 27 AA®U »i3 ygu et € AMe dief 3 & & gfods 3
efon Jfewnr T H'awﬁmmwﬁwé’ruwrm—e% @UW%‘HEMFB’
U=t © i3t AgU & ITHTET Y- Y»E"?!"TEI"U"TWF‘L@HW@ ~ydy feg quisfas
95 5% It BT ger I %ﬂwmmm@ﬁéwmﬁ er
A T »&H3 (sum total) ITHT T TIITT g AT I A S99, ITHT T g&t
ysy, W—%@?%Wqﬁuﬁmwmwﬁzwﬁgrﬁ‘crﬁwﬁﬁﬂ‘a’?r,
fAAeT 99 U39 HHt famis @ A9 Ungdh 3 e 3% dfen I 3793t
TSN 9T 3 famrs udugr feg mae § “gon” Hien famr T WWF&U
J fx ‘Aue mmwwﬁﬁwmmﬁﬁga
e ¥ »rEn 3 B ¥ gfods ® 99 U 3 f5d39 FaaeH I d9d 56k €<
7t S ggorg Ut feg feue I8 fa “Hfs 3fs Ife Ifonr Aarles 39 AT
3 Wt 17 3= 9 Ut mEE © vt It I Hi' yg © fieu T wmde
wwawwwmwaawwwﬁmﬁm fere
AHTST39 1589 3 fefamis & feg e feans &St fx fsht & fermar
it ferms=t 7F B2 (Attributes) &, €T AT STHAS AS™M Thit I8 i3
feATT RS Ao®d Aae dF J1 fem forg &% Hey € 979 UIA9E UdH,
T |

ngfsa T fefomis feg fe@9-3mr fefomis & nignHs feg Hadt
forrgr fegs ATt 33T I AfEST w3 STEET gStfedintt F IT9FHISST %
Hefo3 33-ydu § Afge 3 ugus © §TF &% HI 3YIs »iftmis o3 are 351!
WMW@WWWWWWW%%%W
oA fegTauraT € TIHS JY I8, §T Ha ot formar Tt gmaTst feB83F Thorf
T3 nife AZ 9379 Ud3 ©9 UJ3 HTHS dJ Jde Ja |

Jd 561 €< Ht & IGIHT Iyt feg HE=T 3THT ¥ yH'IET Heds e
Hoe feost 979 ygrae & Y=t st va ot ferrg &F udt-2udt nierer §
fgsfenr T Tr muet o9, §UoT 3 feos’ 979 yInaE I He Hl M= i
YIHIHT © fegs St Afashet a7 o83 wifrg faa3t3 & 3 & fagfmr 3,
JIfenm Gat fog" & Bw I »iz feg HaW 3T UJTT & FHAT, »ETEHER
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3 99333 Afasntt & fAgA A1 Hedl e € fersdt qut yaremr dmrf
niarfanet @ Y93t wiafag »i3 AN Aies Je 8T J€ w3 UgH © 99 3
Waaﬁﬁs’wn@em IH M3 MIE (M9 Ales AT U5) UIH <
Wﬁmé}gwmmww WJdg W3 UJH & AfgUdr &% d&
%ﬁmﬁwﬂmwﬁmﬁrﬁnﬁwmm YOS UTg
83 f&g A9 THSfHE He Ht fermgr € 33-ydu fou 9% It Io59s »iz fafaniT-
gBu T It 33 T AIQE fersdt € yH A3 AN fRY HAg® I€ J9d e
& AHfAa yrHaEsT Hmﬁ%ﬁﬁaﬁﬁ% gaarE fersdt = fdg
I3 T fAR I9 AoarE fersd) @wmu—ﬁu—fra?-r SRS ©3 JI& A
W%ﬁ%ﬁwwwwm@@m@ﬁ
IEESEIRE

(desires) H&fHE Ig&=T 3 Afex (Biological) Ymrat Tt wiurt fafanret =
It fom a5 | WW%@?W%WWW?ME
Qmﬁgﬁwmﬁwm&% AI9l53 Y& Ha=t yfegsrt
I5| I 5ox o< & for Aaufes g feg feens AT 5= fersd 3 ydremy
WWHWW%S’EWWWN o(HouﬁuaHd:ﬂWwa'ﬁsﬂ?
J, 7 Afex fe@3¥et 3 5 T & YHIEt < yIu 39 et IfTErt I
fer &t 8aat & miust gt feg die fer3dt © Fasy @ figr o foa g
fersdt = fdg Afgg garar & yust, IA-186 JisH & HeUs, feast yizwr &t
IS |dddlﬁde@Hlﬂh@ﬂEﬁWW%‘d@%‘dﬁw€r§'ﬁﬁT
dg o fegst 979 uoHTE! § UF A3 J|

Eofe ws 22 997 AT Hfs: 33 gy mu< | |12

A feat udt Td® HaT 3fenm gy HE ) |3

fiprr w73 T e & FFF Fonfy »ifiz iwt 4

afg nifs A=t 77 Y3 37t AT AoTOTE &9 10
ER: IS CACERECRIECRAUTAN
H& 36 I3 96 WSt & SAI | 1°

TH 3283 UgH, nigg, IH, HaR © foAT J & ANTGI3T 9% I | feast
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979 JiEt @ fagsT a9d (Practice) J, €7 feg fiAge HaY It adt Aa It At
Yfarast g8 It J1 fie” ‘9916 H 8% 3<t 9% iU 98 37daT HE® Aod H3T
9 fex g9 yg yH 3 fHey & aver feg g5 It J1 Iontt & Hass ehid
g & BF yg-fusT & »Iue &9 9o J1 9 56k €= A & I9IHT IUST
feg Um o3 UgH, 9", oM, Hal ©f »i3g fafonr & fearg & 391 5= 9 fem
39t Um o137 I fa 99 feg mima-misar Is, ug feg <t fea-on &% g3 9%
IG5 TIH © IT 3 9% 3 I Us-Urt § a8 niFs gfonet raw g At
I Fg nmudhrt fegst feget w3 arieTet € YISt U9 © 99 3 9% 3 Hie
yfgnrt g9eT 3 3 8RS Haw o Yyt 3t 31 feo iaw 6n yg-fust @t figg
Fear ot fieser I %mﬁmﬁ@ﬂﬁﬁmﬁ@ﬁmw% SEreL
dwaﬁmdo('dlg@}r%maam-rfll T oo fer fom & & fagee agw
J1 fer I3 fer ot feu yfaast feost 979 yoHTE € TUI-TUd 9 &
Aeg J9et Y33 gt J|

I3 9A3 3% 39 AT | |7

gt Wiy fug 3f3 737 o° I%3 HE 35 |

=g feff Ag Idres Aafa ud 7 HieTl 18

ufty 3ug uF =TT 3T 99 AY
w3 o a7dt Hfs 3fs =rfa va1 19

HT yats st Stag wizfg afenm) |10

SBdI6 His IIAT Yo AgfemT] | 1!

Jfaw® nifg goet 98 a8 Ty wifg AdtT | |
gTJ F<IT W 3B [AQ HITT HI HE | |12

SHY 3% HYT TH oI | |
o8 ofg enrfa nieg efenr a9 113

H'g 7o 3% UisH fa€ famg| |
9% 3UfT AT 379 A" U6 {98 91 114

VTS 3% HIA s 3| |
U9st gY AJ AY nfEfs 6| (115
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AefE AT Ho™ WE IIAfT I3 »mme | |
H Hfs 3fs AT 3= fug ugefm Ao |16

U5 T6 YT UIHAT dfdr gfdr & #1371 |
36 HTW HaT 97 Ifg AfU nieAfs It9g &m371 117

gJ3 <F 9 fUg 9739 Hoot &aT & g8
I9 39 IA UC UeHg fufg &3t miarat| |18

ITH H'T I3t fust 79 & | |
w3 HI3 U® AW M Ao fHe 1119

Hw usts 3=t 39y wizfa arfenT) |
A& AT i a1 arfa »ifar mfenm| 120

fen wet feg fegsr 979 ugHwE' & FA¥U q9 A & AHTHA HI<s,
UIHTIET fles M3 JEI3 & ANY 33t 3 nf3HI 8% &% Jf3nT dfemr
feufenr J1 HeYw T gedz § g, geas feu sfoer, ym J&, s nife
Jc Gre T IT T f w2 I I Afog 3 e fersdt T g gt nmswr
Y3 UIHIHT © Frdl fetiar T fg39% a9 99 Is, fa8fa e fersdt uon &
fugss feo HY Y & »i9g M3 0 € 979 § UT I9d HaH 3 Udoer J1
ge93 feu 3=9 3 afes, T 3 famet, He 3 Wi, wrfe 7 R yg-fusr
UIHSHT T MIUT A9 IJ I& M3 WIUST UIH &3 99 I& | mafad IHT-
feg en UgeHT USt T Aawy fHIA & 919 #t s (nJg) & Ho'33T & TIATfent
JI

faggs Hie fersdt ugert ust T fedar feg 33Ut 3, €F it IHa=T
n@%@?@ﬂﬁ@%ﬁ?&ﬁéﬁ?%ﬁ%ﬁ&ﬂ@ﬁ@ﬂtﬂhﬁ%|w
Uit 93T 4T S9a AeE T AN B8Rt 33U 3 geet 83 3% i on oF
fgor 3, 8RS Haw & yust 8r yg-fusT At uygerdt wdt § fiea It st I
aﬁﬁmﬁ@%m%waﬁw%ﬁmﬁ@?ma'uo gt € fere™®
XJ6 I TIH J|

¥ TH HJ I3t fust 9 33 | |

FIIHT Ut feg fegst 979 ygmget § gt Hdtfent feg Hdtee
gewe foufenr famr I1 fog 979 YIAIE % W3O ge%e J5, A< fAd-
g T®3 J& fedgr et gStfednt gesat gfdet g5 1 fermar < arst
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fednt feg3 fHou feg I3 99 »3 JI® HI® I3 J9 Jeit I8 IT9aH™T
3uTdt € gsT He Ht ferrgr few Bums T fimmg &t faosssT § fasewr I,
mﬁgwmﬁﬁwwww#wwwm
ot TasT 3| feR fem 33" nigAd <9 3 Jfe®, T9uT 3 faas, v I UiT
T 3 3%, foaa™ w3 g9 fiarg = exegs fgsfonr famr 31 fer uy 3°
feg 39 Hatt AA9 &t ySifausT ga<t I8, He ot fonrar Tt fafanret y3t
Wﬁéqﬁﬁu‘a’aﬂ@rﬁl 39 Afdg & AHIST AHH € AfESt, fErsdl
HIT© © HIOr @ Jifeq fgs9s, Hadl feHdr et Aeeae w3 o83 smr
fefamrs nigAg It (fa63s) & aranHissT, ySifafonr § syt )iy
U|@mw@3%@%%€ﬁ%mmwm%@%§%m#}%’
ferzdt T formar feg nuE 3w et gdhft Jehit geset mi3 Aeeser 8Fd
83f3 9 Idit I5, faffs HAH € ATUT 3 T J, 39 T & © funrg
wa@mmﬁgmuﬁﬁﬁmﬁwslssmsuwa gre fob3s
fem fafanr 3 ySifafonr a9e I, FAS a9 8d ¥ it BfaazT 5% Ao
W,#W?W%@%ﬁmﬁm%&mé

98 I5 | §F 37T Aa9 yg-yYi=H fuse o8 & @F 3° R &% fHew a7 3=
3t feR FOUT T JET WS 50t 39 fa f&g HoHga 579 Hed § §3f3 age
T5 |

I3 9A3 3 IIJ AT | |

g5 g% N3 o9 H fug wfg o931 |

fug wfg st »ie us a8 7y ue

faafa fagu 35 91 |

56 I3 Aofd Ay ue 7 Ifg =9 wig

Us U | (U] |2

feAY © HATS feg Ate forsdt St fouraft aistfettnt® w3 &2t g2t

ISt BAgt 7 ATet T 3%eT J9d SAEMt ferdit seset & gEee 9T
fegtfent famr 31 ferg @ WIS feg ®argt 2t Jehr Jenit Ts, 7 s

frge @ =9 3 wﬁwﬁ@?}awﬁ%n@@ﬂ%ﬁwﬁws' ATJd Jg<l
JI ug, %H@W%W@mmmﬁvaﬁewmw feg BT Ate
fersdt yg-fi3H § OHE o9 S I AT B9S 99 © AEE 5% gF I
JI
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SAY 3% HYT A oI | |
o8 ofg enrfa nieg efenr a9 |
36 TAT Yg U HIf3 AIfe HE HaTl €] 122
Jd 576x 22 At finis g9e 76 & 76 Hdts feg snff-Uz &% 35 T

g% 3UT 9 U I, RS ¥u a vy fonrqr ySifafonr ager I i3 fom
yStiafanr It Mﬂﬁﬂﬁgmwﬁrww ARt Atet € fage
T T fer 3UR & nigse 9d Ate fERsdt Hifenr 3° fogdu yg-yisn &
WHW&E@TU%(E%W@%HS&?HWI%dWH'G'M@I&H SINE
R 3 99 A IF T MO feg gese MM feg nrarg feg AIH 3UTT J,
J&-J& ugst € st & Far feer I AR a9d U9t TY AT9Er I M3 mdl
St 3uEt I feg HAn usEt St fermgft fafonret § & gew féer 91 Ut 3°
oo uzat fem 39t fom vy & ©u 3 BRet €3ta feg 3uEt »3 33Ut T

WH'Z 3% HId dIoe U1 |

U9t g AJ Ay »iErfs s |

:LIJ b o

EIIE g0 IS Ty virdr
g 39 g A | 123

TZ T HAS feg 3uT ot fenmd arstfednt ir@e © Hdt® feg s
weet & Y I I9 < B33 T ATt I5 | B W T I97 I, T weret
T 93-93 8T, g% € Ig&T »iife uzat & fergit Gefontt & It yare
ager J1 fam a9, 89 8r Hafra AfESt 8ot & Hes <t fe'gr Aarget 9
w3 yst T AE ®gel J1 fer g9 g9 A feue 96 ¢

H Hfs 3fs Ag 3¢ U9 ugefhr fiuetn

U3t © g 3 fagt AuSt A 993 HeTE J1 3Y, 3tE, qUIT i3 Jet
e?aaﬂzﬂ—dawermﬁ@ﬂ?mwu OUd<™H &JI' € Aae < 8AC fenmdft
8wt & A3 &d’ &9 Axe | feast & fAge ust v fimrg Ot 8% a9 AxTT J

3T Hie-feAsst yg-yisH « fimns a7 &t nde 33T g A J |

ga ¥ Hd1 feg die fersdt <t format mfest feg U3t 2 fee3 a9s
feg gesm &t »@Tr, 3 & 99 U HiT Uz @ 96 2e-fe T ust 5%
39 9T Jo | Wwiar UB-ful 9 fer AaE HAH T »iée & fgT J1 33 I3~
I3 J9¢ TG, UT A feAsdt et ferrdt astfedhnt 3 fafonret for ¥ag e
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WEE &I HE IIit s%fa 8AT 33-y¥T (Nervous system) feg 32 & HAtS
feE3 ¥ T9¢ 96 AAT3HA (Positive) fol UH &9& =& 1AW SR Tt fer
FIX HAIIHA (NegAtive) fegrg e a9er J, fa€fx €9 yg-izH 3° 29 J1
Jd aad 22 #7 & ust 2 fiey 3 faer ﬂ‘é'm?ac@r%‘&swe Iz T HsfAa
w3 fordft 39 & & UF 3T I »iF T HAR feg efonret dv @Tﬁzﬁrﬁr&ﬁr
5’a1tJ°r?§aHL|?TU| fuseat 3 ot & g die feRsdt © formgt feo s=u

€ 39 & wiyt widl fenrBer I, A a9 89 €'\ I AiEt I

gfs feg=t 37 fug W3t g3T I fH &1 |
nitdr Wiy fug 3f3 A37 ofy 9%3 He &1 12
Ig i AfAx Fies feu vies & vefAx »i= fendt AfESt & fusst ©
It € AT §9 &% 13  feg niftmsH T8 & AT J6 | Jfa® nig © e us
3 fi'd 8% wet I ug forare § oo s ot gsfx 93¢ 3 gueret Y31z Je
5| nifagr Hay © 33 ydu feu fearss © @98 Tuger J, fagh & nmust

H&HS w3 forrgt 8Tt 3 fe23 © 96 HeHod for & o Y313 3¢ 5|
fer T3, HaHft forg feg fees T9s ufowt It A9=Ha 33 YIU 589 3HA
33 frer faformefts © A g5 | fen yfeast & fonrfimr fs89-fefomrrs
fer gu feg 9w J 13,

A two-dimensional Model of neurotransmitter functions in
depression describes this disorder as a combination of
increasing negative affect and decreasing positive affect,

which correlates with sadness and mood swings.?’
F3F T HdteT feg farAs & Aes @t et &F Jist el i Afet
J fam 99 §9 yHt HigHA J9er J1 g i fomrs & it < wofira i3 fevgft
ydg & AeEt § viftmsHa % #3¢ 9T goH8T I8 f € 39 Haw &
UgHTSHT 7 i FeT 3 3T BRE wE aaHt &t o=t et Fes © 9y few
firs Aiet J1 U @ WS few Fa@ UeT 9, €9 99K wio-g¢ ¥ 9F § Ha feer
3, B8R 397 e femsdt < nmug iz 3 fast fe'aesus Hioar s9<t I »i3

J

AT Ates |€dﬂﬂ?ﬂ‘%’8ﬂﬂaﬁmﬁ€rl A feg a9 ot fersat format mfast
ﬂtr%ﬂﬂwa@br&ﬁﬁmmm'se 51 BUst & yare s9T 95 X UT ¥
A o §or ¥ ot &% e fERsdt ¥ Hehia @f‘?‘)ﬂ‘dﬂ@w%‘a’%ﬂ
foprss Ter gget I fa »mug yisH 3 fagt @0 dies feg S v gr w3 9

famr T

D ¢

S o«

Uty 3urg uF TF f3z 99 A
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fer 3g, Hw T HdS feg vay & i9e feres J9d mnuet ies =
ufesasr 1iew 75| fer feg g9 Mt vy & fornrg feg =t It S8 unds3T
o fedu 9T I5 8T Hay H'S o9H 9T I U9 3t9F ferssr 3 ferss
9o BT Ha & ®aeT J fa 8T ufe39 I famr w3 €Rg format AzRSt fieet
T w%w#wwﬁwmﬂ'wﬁ@ﬁ@mmlﬂwa
fHea niAdh uit fHeset 7 »iz 8RS go ufe 39 get J1 fﬂwmé‘ra—:{ﬁaaz?r
Faet fUe 909 fegs 3 2T € HAS feg 3 Jomt 3 Jar-sHfmet Irat
YA HEa8T I 3w feg I, Jar-3Hrfit &t yrt 8ost & forrar § Azwt
féet J1 e fersdt § yg = fimma fior ®ar »i3 AT Ho w3 formgr feu
WA nige Ut Jfenf|

ﬁwwﬂmwm f?‘d%‘d?i‘f WW@H?%%W%?W
yt3H & fiss &t 3tw § d9 833 ager Ifder I w3 e Adle 3 A
WW?WWWﬁ%@?ﬁGﬁWWUI

IIIHD UG ¥ g HITS f8x A &% g9t ITHaI3 IfHACT I5|
fegst ITHES IfMAcT feg g9 Afog fegs 89 yIAwE T YsI-HuAs
(Recompose) FIT I8 Ha ¥ & e 3 gfons 39 & 7 Ia| for w9 feu
I3 fex HdteT feq 3THIS IfFAeg <t I, A fae’ HdleT gemer Aer I Ha Y
T 3THT IfAACT <t geweT IfdeT I 3 BAT »idy It e Ifde I6| AR a9,
a9 Afag & AR 3TaT fefommax fearet & gionst s fearet feg geoe
JT HE Y Thit A miz fenmaft astfediot & gfoist asitfedhnt feo oo
fe3T J1

I3 T HJTET wifdd STHAIS IfMACT & URIST J9e7 J, AR feg €&
3 3TJ & IE A%, FTEHUS, JH-faoy, I ge Ag € g de S 3w I A
fa e fersdt © ve feg g yisH § fiss <t 3 § 8rmae aget J1 fermy
T HdtS feg feg gz Ifares seeer I 3 fea @udt 3w § fAgwer 9, fam
feg Anf, adrt g dnft Troeit, Bagt WY 39 3 AA fonrdt Hfen3 © 8-
& vidrt & 3T § fonas It I 1 He HAts Tt @nif, g6 T 3uT
WWWW?W@BWW?WBWE&WS
frgmeT 31 o3 T 1A < St fegSt It Ae-nm T 3uE § 99 = fiidt
%ﬁ%wwﬁﬁmﬂaw@awmwwwﬁm g
fe fist atfett &% A32 92 s o9 I5, 9% & HAS ©F 3UR =9

3((

((:}3
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I yg-yi=z 3 feest nmavr feg 3um HigER J9et I »is A8E HJTs < e
w%ﬂ?mam@ﬂ%@'ﬁﬁr% e yg-yi=zv 8rd fiser T

AEE T HJTaT T3 & SUH 3 IiT €% &% 39 WHHG 3 HI'g dhnff
gUT T UT &% I TH HG € MEE3 I ©f I & fHgrsT ager J1 s
UJC'G' aecv) ‘E'd(‘)' Hﬁl%d tlHd'(‘él WF@FWWQ'H@H leHCd??IHdHﬂ
I, WW#WH@EEW@'WQ'H' A< |5H5d|%%86_«z’%§(
m?tﬁ@ﬁﬂar@mfwmanﬁamam fezrwmwéf@m
%ﬂaﬂﬂamygﬂa@%w@ﬂ%u—gtﬂwb%ﬁwhm Afon |

ABT ¥ HJ1é & 1 I& weeh § Y o UJeH die Ut € 39 ©
foge & 33U & & Y9 IH IfAAcT I Udre 9% I5 | fern @ A3 BRg ust
@mmmmmmwwwmammmm
Jet T

fug wfg st »ire HI

T eHfE gHf 3921 |

e feae@t udt gast

HIT Ffen™ Ty HE | |26

feg It AfESt 32 2 HAtS 2 HOTS < 31 for HAts feg & gt Hdlfantt
Tiar I9 7 gEISt T3S ©f I & Ugas feg 3y o iz 3 fegst fagadt
ﬁﬁwﬁwxuﬂm@mww%w@am 8 foue I fx
mwﬁgwmmz&manmm% IIUT T I
Tégeﬁuﬁmzawszrfewﬁnw% fare s eo-fey ust &% 39 75, 55
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