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CHAPTER1

CAPAX IMPERII ? SCRIPTURE, TRADITION
AND 'EUROPEAN-STYLE' CRITICAL METHOD

NoeL Q. Kine

In the last two hundred years critical method in Scripture and
Tradition with its epicenter in northern Europe (including Britain) has
amassed a formidable panoply of instrumenta studiorium. Secondary
and tertiary centers have appeared in the United States and wherever
the writ of European academic methodological orthodoxy runs.
Indigenous and homegrown traditions of critical appreciation have all
too often been ignored and the propagators of the- European-style
appear to think their approach is of global and universal applicability.
The experience and vicissitudes of other religions as each undergoes
servicing by these methods is worthy of a quick survey, if only in the
light of the Akan proverb: "Let those whose neighbors' thatch is on
fire, keep water handy." Or to vary the metaphor, if we feel certain
conditions coming upon us, let us prepare for surgery and exchange
notes on surgeons and techniques.

Christianity has been in the eye of the storm and has herself
generated a good part of the shakti. She has to live in a European
situation in which thanks to her own inner nature as a prophetic religion
and as dominant religion in Europe for a thousand years, as well as the
Renaissance, Reformation, Enlightenment, the economic, social,
political, literary, industrial, technological and scientific revolutions,
she could no longer make herself understood. People could no longer
understand her language, imagery, thought forms, they were no longer
able to accept the Bible and religious tradition as the Church understood
them. Christians had taken over the Jewish Bible as their Old Testament
on their own terms. Semitic and Judaic scholarship as they revived
questioned the Christian terms of the take-over and then the attributions



of author ship and other presuppositions. Soon the five books of Moses
were being divided up among authors, redactors, strata of tradition,
amphictyonic sources. Myth, oral traditions, comparative exegesis of
ritual were demanding a verdict. In addition there were among many
other features totally new understandings of messianism and
eschatology. The dialectic of the study of the economic and social
forces of the old Middle East (West Asia) were transforming
interpretation. The incredible finds of archaeology and of texts,
parchments and scrolls, made critical Biblical study a matter for daily
newspapers and best seller super-market books.

Much of all this applied in different ways to the New Testament.
The traditional attributions of the Gospels met an early demise, source
criticism was followed by redactor criticism. Text studies, after a
bewildering middle period, issued in some broadly agreed principles.
All these things were valuable towards helping us to know what the
early community was like and the kind of discourse which lay behind
the narrative. Critical method was still crude, yet as we look back we
see that critics have seldom lacked optimism about what they can
achieve and a certain dogmatism about the Success and value of their
findings. The quest for the historical Jesus in some shape of form and
its accompanying insistence that they can know not only what he said
and did but also what he did not do and say, is still with us.

Each generation of scholars tried to improve on the last, more
fine-tuned and sophisticated methods were brought forward under such
banners as "Hermeneutics,” "Form Criticism," and
Auslegungsgeschichte (Critical History of the Exegesis). In the
meantime, other disciplines had come of age and they too joined in.
Archaeology, Linguistics and scientific etymology, Comparative
Literature, Philosophy, Anthropology, Sociology, Psychology and others
were brought to bear. Methodologies from Marxism, the Natural
Sciences as well as Social Sciences and New Feminist Studies have
been effectively called in. Every day new developments appear and
have to be tackled. The effect of newspaper and television publicity
is worthy of study.

There have been lulls in the process. Sometimes it appeared that
criticism was ebbing into silence or was at least less boisterous in



exuberance. For example, before World War | at the end of his Quest
of the Historical Jesus, (German original 1906), Albert Schweitzer
(1875-1965) could say that the critics had unchained Jesus from the
rocks to which tradition had bound him and he had then passed through
their midst, that is, escaped them. Repeatedly the warning is given
that the critics look down the well of history and see not the Jesus of
history but a reflection of themselves. Even so, Bultmann and the
neo-Bultmannians were to rally and attempt new Quests for historical
Jesuses right down to the 1970s.

The two World Wars and the collapse of European political
dominance did something to teach the European spirit that it could
not expect to conquer and subdue everything indefinitely. In Natural
Science there have been a series of reminders of the limitation of our
human intellectual capacity to comprehend and apprehend everything
here and now, our desire to lay down not only what can be but what
cannot be. There have been warnings of how groups of humans who
began as innovators tend to gang up together and impose dogma and
defend their own out-worn orthodoxies and sacerdotal privileges. Thus
the upshot of reading Einstein (1879-1955) is to realise how slowly
scientific groups were to readjust to Einstein's thought. Kuhn showed
us how methodological shibboleths become paradigms which assist in
obscuring the truth. Feyerabend poured scorn on the methods of
study which were supposed to ensure on-going critical advance. Kline
has indicated a collapse in the self-confidence of Mathematics while
Capra has filled many young scientists with despair as to the rightness
of their ideas about humankind's march through science to perfection.

Already in the mid-1960s there were warnings that if students
of Scripture and tradition thought they had survived the effects of
demythologisation, form-criticism and all the other criticisms of those
days, there were yet greater new things for them to experience. Natural
science, the social sciences as well as critical studies in languages,
linguistics, semiotics, literature, Philosophy, cybernetics, almost
every discipline and method known to human kind has
something to teach us. Let two almost random examples



concerned with the New Testament suffice.

Raymond F. Collins' Introduction to the New Testament (New
York: Doubleday, 1983) is by an American Roman Catholic priest
who teaches at the Louvanium in Belgium. The book has an Imprimatur
by a high official. That is, it is considered safe by the hierarchy. After
chapters on the formation and canon, carefully stating "heretical” views
as well, the book goes on to historical critical methodology, text, form,
source and redaction criticisms. The chapter on Structural Analysis
deals with the work of Greimas, Levi-Strauss, and Propp and such
themes as syntagmatic, paradigmatic and semantic analysis as well as
'semiotics and narratology. The next chapters deal with the history
and methods of exegesis, the authority of the magisterium and the
"Modernist" crisis where the Vatican tried to muzzle critics. Thereis a
section entitled "The conflict resolved.” The book ends with list upon
annotated list of instruments of study, critical texts, concordances
and lexica, as well as a guide with bibliography to understanding relevant
Marxist disciplines connected with ideology and methods derived from
dialectical materialism, social and economic studies.

Itis of course regrettable that there is nothing on critical theories
derived from Psychology and Women's Studies but probably they each
deserve a volume of their own. Similarly, justice is hardly done to
computers. Scholars of Bible and tradition both Jewish and Christian
are devoted to these machines. They can change their word-processor
founts to exotic scripts, they can recall obscure information, the inmost
secrets of word use, meaning and nuance are not hid from their screens.
They can interface with the most detailed bibliographical retrieval
systems in the world. For days on end their conversation is only of
this.

As my other example, let me just mention at random some of
the topics of the fasciculi for the years 1986 to 1988 of Semeia, an
experimental journal of biblical criticism, which goes to members
of the very large Society of Biblical Literature and to hundreds of
Seminary and University Libraries. The subjects dealt with include
social scientific criticism of the Hebrew Bible; apocryphal Acts of
the Apostles; orality, aurality and Biblical narrative; text and
textuality; speech act theory and biblical criticism; female



wit in a world of male power-most of the material treated in each is
Biblical.

What has been the reaction to all this? Everyone has heard of
the Fundamentalists and Televangelists, many of whom will have no
form of criticism and insist on trying to understand ancient documents
and traditions literally, or as they understand literally. Then there is
the Church of Rome which tries to regulate and to sift the good from
the bad. The Church of England allows the debate to go on unchecked:
there are influential groups supporting both sides as well as the middle.
Up to the times of their sad and lamented deaths | was in touch with
Bishop J.A.T. Robinson whose Honest to God (London, 1963), thanks
to unsought newspaper publicity, became a best seller, and with
Professor Geoffrey Lampe who one Easter morning before millions
of BBC viewers said the empty tomb was a late accretion to the
resurrection narratives. His last book God (IS Spirit (London, 1977)
seems to call in question the foundations of the fundamental Christian
dogmas. Lampe was physically and spiritually' a giant: generous and
devoted, valiant, he had won the Military Cross for bravery on the
Normandy Beaches. There can be no possibility except that he meant
by critical method to unlock the original springs of Christianity to
enable her to serve the modern (European) world. Both men remained
to the end practicing and faithful officials of their Church, men of
deep mystical saintliness and love for everything that has breath. Both
insisted that criticism did not empty the Churches but that it helped
many to retain their faith, for it swept aside much unnecessary luggage
from the past. Similarly they felt remarks about criticism weakening
the old religious ethical control on scientists and big business and
failing to produce a working public ethic, were not reasonably laid at
criticism's door. Lampe felt that attacking the critics was like
,Shakespeare's Cleopatra having the messenger (bringing bad news)
beaten up. | feel sure both would have welcomed the film of "The
Last Temptation of Christ" despite its foolishness for its stimulating
people to think over what a real incarnation may involve.

I have reason to believe that many of the German critics who
hold Chairs ultimately. connected with cuius regia eius religio



Lutheran areas in Germany are of similar types. The situation in the
United States, Australia, Canada and New Zealand is somewhat
different. In those countries many of the scholars who work on religious
material are in "secular" Universities and a good number of them have
become post-Jewish or post-Christian or have not practised any religion.
For them Scriptures and Traditions are specimens. In their own
estimation they approach them with impartial objectivity, they are not
concerned with what effect their work has on public ethics or on
religious bodies, no more than scientists hold themselves responsible
for military or commercial use of their research. It is truth as they see
it, for truth's sake, the uncovering of knowledge for its own sake,
which may incidentally lead to the uncovering, as they see it, of other
people's unknowingness, blindness, ignorance or chicanery. The ethical
conundrum is not theirs alone, it belongs to all humanity and sound
answers will have to be found.

Because she has generated more critical study and development
of method than any other, because more advanced methodological
technology has been used upon her, Christianity has constituted our
main case study. Each one of the other world religions has much to
teach us in this regard. Time only remains for me to glance cursorily
and haphazardly at some aspects of the matter. Judaism, while we
know it came from Asia and till 1948 had roots and shoots in many
other parts of the world, became an essential part of European life
and culture. Jews were to be found in every country of Europe before
or not long after "the mainstream" arrived. They contributed for
centuries to every facet of European life. In fact before the 1940s, it
is impossible to imagine Europeaness without including Jewishness.
Yet the Europeans in every land made them feel like aliens and
sojourners. It is no wonder they gave the lead in critical study of
their own religion and in ways both oblique and direct of the
"major" religion, Judaism's daughter, Christianity. In their case
critical method of the type we are discussing may be traced from
before Spinoza (1632-1677) onwards in every generation. But here
I just want to mention two Jewish people whose thinking has
decisively influenced critical thinking in every walk of life, not



least religion. Marx (1818-1883) born into an intensely Jewish
environment was baptised in the Lutheran Church as part of the
attempt of German Jews to leave the ghetto and join German life.
With his Jewish honesty and clear-sighted sense of justice he saw bow
religion was used. No wonder he called it opium. Yet Marxist categories
of method and thought, together with the deep care for underprivileged
and oppressed can help to lead on to remarkable religious developments
like Liberation Theology.

Freud (1856-1939) as a Jew in late 19th and early 20th century
Vienna could with his fondest dreams hope religion was an illusion
which would fade away with so much of the superstition and savagery
of man's primaeval youth. Sad to say some of its pernicious
perversions did not fade fast enough to save him from exile and
millions of his fellows from a worse fate. The Freudian tendency
not to recognize a place and future, for good or ill, of religion has
remained to render the work of many a critic one sided and less
true to human experience as it has been envisaged by most people
in history and by many today.

With regard to Islam, | have collaborated with a traditional
Bihari Shia Ithna 'ashari Maulana and with a Swahili Mwalimu for
over twenty five years and found no lack of critical method and
acumen. | have heard admiration of the trouble Europeans have taken
to study Islam as well as amazement at the puerility and offensiveness
of some of their study. The "Orientalism" debate has in the last ten
years erupted in western books and journals but is far older in Muslim
thought. Basically it is the conviction that much of 'European’ study
is the academic aspect of Imperialism and has underlying it the old
racist ideologies. Among other things these include "the them and us"
attitude, with "us" as the most highly evolved and advanced. It includes
the idea that you can study a religion as a set of economic, social and
psychological factors which make the believer into a fool, a charlatan,
a fanatic or someone out to gain a material advantage. It includes the
idea that you can isolate and atomize religion into a number of
problems, which you can define and analyze, layout in front of you as
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you would dissect a frog (first kill your frog) or the leg of a cadaver.
Or it can be inspected as you look at an artifact in a museum, out of
its context, in a light and setting you have chosen, to be studied in
terms you lay down, in answer to questions you have formulated, in
the face of "problems” you have thought up. Wonderful results have
been achieved, but new more organic and natural methods are now
urgently called for and those within the household have the initiative,
not the uninvited guest. In surveying Islam at the present time Muslim
scholars point out that Fundamentalists and Puritans have for centuries
been an accepted part of their scene and that the divorces between.
religion and philosophy, religion and science, common sense and
scripture, are not among their problems in the same way as these matters
have afflicted Christian History in the last centuries.

I have learned much by studying the effects of modern critical
western scholarship on Hinduism, Buddhism and the classical Chinese
ideologies, but I do not have time at this point to give even a summary.
However, because it is a factor often forgotten in scholarly circles let
me say a little about Mrican Traditional Religion (with the traditional
religions of the Black Australians, of the peoples of Papua/New
Guinea, of the Native Americans, in the background). Unlikely as it
appears at first sight, European type critical scholarship has done some
of its most valuable work here and in some ways the study of these
religions has much to tell Europe by way of healing. Some of the
greatest scholars came under unlikely auspices-Call away, Roscoe and
Junod were missionaries, Rattray and Evans-Pritchard were
government anthropologists. Anyhow, a bright constellation of
interpreters of African religion arose including before long Victor
Turner, Mary Douglas, Marcel Griaule and others. In time scholars of
African religion as such, Parrinder, Idowu, Awolalu, Mbiti arose. The
earlier volumes of the UNESCO History of Africa tell us of an Africa
which is one, and includes Egypt, which goes back to human
beginnings, which preserves and tells forth the best primal principles
of humanity. Something of the nature of the oral, which is not the
non-written or the pre-literate but a living enduring form of its
own, independent of machinery, the printing press, the word
processor, the air waves and electronic screen. It is part of the
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living rhythm, music, color and movement of the wholeness of
communal life not a dead museum piece, but something with a context,
a roundness and an ecology. This is a study which cannot be done
sitting in Munich, London and Harvard but a triumph of Der praxis
der Feldforchungsarbeit, the praxis of field-study, experiential learning.
The scholar has to enter into it fully, a total immersion. Truly those
great scholars we mentioned were converted to African religion and
the rest of their lives outside Africa was to them an exile in profane
lands. In the meantime Levi-Stauss was doing his work on Amazonian
myth and new ways of studying ritual and symbolism were being
produred. It looked as if critical study had at last begun to crack its
European mould and to tell us something common to primordial
humanity, to the very shape of the human mind. Africa has done much
for the world beside provide the labor force which did so much to
open up the Americas and the natural riches to keep the global economy
moving.

Sikhism is a world religion: not only has it followers in the Punjab,
all over India, in the United Kingdom, United States, East Africa and
Oceania, and elsewhere, it spans the great divide between the so-
called western religions (Judaism, Christianity and Islam) and the
eastern (Hinduism and Buddhism) and Chinese classical ideologies
(Confucianism, and Taoism). It also has many features which go back
to the primordial pre-Aryan religion of India. It has all these things, a
personal God of love who is One and active in the cosmos, the idea
of 'karma’, of moksha, it teaches an idea of balance and of reciprocal
wholeness not unlike but not totally like yin-yang, yet in every case it
presents these ideas on its own' terms, in a way which makes it
different from other religions. Again it has a Book, but Sikhs are
not just a people of a book, nor is the Book just an in libration of
the divine word: the Guruship is invested in the word enshrined in
the Guru Granth Sahib and in the Khalsa past, present and future.
This means that if properly understood and fairly presented In
context and in full, Sikh Scripture and Tradition has nothing to
fear from any true criticism properly used. It has never lacked critical
acumen of its own. In fact we can say the first Guru was also the
first relentless Sikh critic of all empty word-forms, of all religiosity,
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empty worship and blind acceptance of tradition. It has a living, native
born and organic tradition of criticism. A number of the Sikh scholars
at this Conference are notable exponents of it as well as of western
method. As for the newer types of criticism | mentioned above, a
decade ago | found Sikh scholars at Chandigarh, Amritsar and Patiala
deeply conversant with the latest in

structuralism, semiotics, narratology and the newest literary
criticism. Sikhism has nothing to fear, she has always welcomed scholars
from wherever they come, but obviously this does not mean she should
sit around and be overtaken by the outside world and by
misunderstanding. She has to make sure the truth is established and
be prepared to argue it out. She has to have everyone of her own
people and well-wishers well informed. The ignorant are not enemies,
but Sikhs must not miss a single chance to tell others the truth about
their religion. (We are meeting in Los Angeles: just a few years ago at
the time of the hostage crisis in Iran, a Sikh was stoned in Los Angeles
because his turban and beard reminded people of the Ayatollah
Khomeini).

To achieve this purpose of thorough self-education, may |
mention some items which people here in the west need badly in English
with key words and phrases of course in Gurmukhi (For give me if
they exist and | am oblivious of their existence). It is the basis of all
sound Scripture study that we should understand the text by the text,
therefore if we are to be well prepared to discuss the Sikh faith we
need concordances like the two volume Patiala Sabadanukramanika
but with the various sentences and lines containing the words,
combined with idea and theme concordances like the Patiala Vicar
Kos, adapted to be used in English. We need a dictionary like the
Amritsar Sri Guru Granth Kos combined in a user-friendly way with
something like Shackle's Glossary. Above all we need some
commentaries we can trust, a compendium made from works like the
Amritsar Sabadarath, the Jullundur Darapan and the Patiala Bani Prakas.
Of course Professor Harbans Singh's Sikh Encyclopedia will do a great
deal for us, perhaps then we will not need Kahn Singb Nabha's work
so much after the Encyclopedia appears. | ought to mention how useful
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"Loeb" edition, that is. original with interleaved translation, can be.
Harbans Singh Doabia's and the Singapore Holy Nit Nem are an untold
delight to anyone who loves prayer. As for translation of the Granth
Sahib, neither Gopal Singh nor Manmohan Singh equal for beauty of
English the UNESCO Selections. Itis to be hoped that mother-tongue
English users who are bilingual in Punjabi and brought up with the
Sikh Scriptures in the original, will produce a handy one volume briefly
annotated translation. | am sure some of our Sikh brothers or sisters
here present would be able to tell far better than I the vistas that are
opened up by audio-visual cassette. But the printed instrumenta
studiorium | have mentioned are the nuts and bolts, the main beams
and planks, the woof and warp of this study. Even in the original,
outside the Punjab they are not often available for use, | doubt that
the state-wide University of California bibliographical retrieval system,
one of the greatest and best in the western world, could assemble
these simple and basic tools of reference for you in the original
languages. Even if assembled, how many people would be able to use
them? How many can be used by an average well-educated western
Sikh? Is it admirable to equip ourselves with "hi-tech” when our rank
and file do not have basic equipment?

To conclude, Tacitus says of the Emperor Galba that by the
consensus of all he had the capacity to rule as long as he was not
Emperor (capax imperii nisi imperasset) . So it is with critical method,
it has a wonderful ability to get to be in charge of everything but
although it seems in every way so capable, it must be prevented from
absolute and sole rule. In its proper place it can be a wonderful goad
and paidogogus (slave-tutor) to arouse us and push us on to greater
effort. May the one true Guru use whatever is of Sewa in this offering,
may he burn away in critical fire whatever is gross or dross

Notes

1 I am most grateful to McHenry Library Inter-Library Loan and to
Mr. John Grinnell, Research Assistant, for their help in locating and
obtaining books on Sikhism for me. This article being prepared in a
great hurry was only made possible by their quickness in obtaining
the many books used therein. Thanks are also due to Ms. Meg McCray
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for her typing from a worse than illegible manuscript. | was greatly
impressed by the efficiency. courtesy and generosity of the organizers
of the Conference. Any such Conference organized by a University
could not have been more efficient and certainly would have cost a
great deal more.

English version preface dated 1910, reprint London. 1960. page 403.
Schweitzer’s book is the best summary to 1906. Another standard
summary of New Testament critical study which partially covers the
same ground and then brings it up to 1962 (with an up-date to 1986
by Tom Wright) is Stephen Neill's The Interpretation of the New Testa-ment
1861-1986, (Second Edition), Oxford, 1988. Alan Richardson’s History
Sacred and Profane, London, 1964. remains a concise and fair- minded
statement of the developments or retardations of the European mind
which made criticism necessary if the Bible and early tradition were
to be understood. For a recent brilliant survey see Lesslie Newbegin
Foolishness to the Greeks. London. 1986.

See Ravi Ravindra’s article “Physics and Religion”, in edited Mircea
Eliade’s Encyclopedia of Religion. sixteen volumes, New York, 1986.
This Encyclopedia is a wonder of modern high-power finance.
technology and scholarship. I count some ninety-nine articles plus
numerous biographies dealing with African Traditional Religion. On
Sikhism there are only seven articles, though some of these are superb
(for example, Adi Granth by S.S. Kohli and Sikhism by Khushwant
Singh) the need for the importance of Sikhilm and its multi-facetness
to be brought to the attention of scholars like the compilers. tells its
own story

Thomas Kuhn The Structure of Scientific Revolutions. Chicago: University
of Chicago Press, 1962.

Paul Feyerabend : Against Method, London. 1975

Morris Kline: ‘Mathematicr, the Loss of Certainty, Oxford. 1980.
Fritjof Capra: The Tao of Physics, Berkeley, 1975 and The Turning
Point. Science, Society and the Rising Culture, New York: Simon and
Schuster, 1982.

Recently a U.S. Oxford University Press catalogue reminded me |
could cheaply buy a Concordance Program which makes word
counts, indexes and concordances. It can be applied to do stylistic.
mor-phological and syntactic analysis as well as thematic and content
analysis. It can investigate things like alliteration. To think of the time
I spent so happily forty years ago writing and sorting cards for the
Oxford Patristic Lexicon to earn two shillings an hour, a Princely
wage. | also learned a great deal

I refer here to the settlement of 1648 by which areas which had a
Lutheran ruler became Lutheran and Chairs of Bible and Theology



10

11

12

15

in the relevant Universities became Lutheran too

Details of these instrumenta studiorium in order as they are mentioned:
Adi Granth Sabad-allukramanika compiled by Gurcharan Singh, two
volumes, Patiala, 1971.

Guru Grallth Vicar Kos compiled by Piara Singh Padam, Patiala, 1969.
Sri Guru Granth Kos, fourth edition, three volumes. Amritsar.
1954-1967. (This ought to be expanded to include key words. not
only problematic words, to be something equivalent to Gerhard Kittel’s
Theologisches Worterbuch zum Neuen Testament. translated as Theological
Dictionary of the New Testament, (ten volumes), Grand Rapids, Michigan,
1964 onwards. (The German in its antecedents goes back to 1883
and 1933. The book has been a basic help to scholarship since 1933.
The use and meaning of key words in Old Testament, old Middle
East, intertestamentary times, in New Testament, early Patristics, and
the early Rabbis are given.) Christopher Shackle: A Guru Nanak
Glossary, London: S.O.A.S., 1981. Sabadarath Sri Guru Granth Sahib ji,
fourth edition, four volumes, Amritsar, 1959-1969. Sri Guru Granth
Sahib Darapan by Sahib Singh, ten volumes, Jullundur 1962-1964.
Guru Nanak Banl Prakas. by Taran Singh. two volumes, Patiala, 1969.
Kahn Singh Nabha : Gurusabad Ratandkar Mahan Kos, second edition,
Patiala. 1960. Sacred Nitnem by Harbans Singh Doabia, second edition.
Amritsar, 1976. (See also his diglots on Hymns and Teachings of Sri
Guru Tegh Bahadur Sahib, Sacred Japji, Sacred Sukhmani and Holy Nit-
Nem with translation of Japji by Rajinder Singh Vidyarthi, fourteenth
edition, Singapore, 1988.) The Hemkunt Press. New Delhi, is also
issuing valuable diglots like A.B, Mansukhani : Hymns from the Guru
Granth Sahib, 1975 and other works

It is worth noting that recently the University of California Press
published a Quran Concordance based on Arberry’s translation but
using Arabic roots. Also Amana published the first American Version
of the Quran

Tacitus Historia | : XL1X. The meaning of this was the first explained
to me at school at Simla in the 1930s, | am grateful to Mr. Dale
Easley of the Reference Section of McHenry Library for quickly and
accurately locating the exact reference.

Paidogogus, a scriptural Latinization of a Koine Greek word meaning a
slave whose task was to tutor the children of the household, and
though often he could be very stern and demanding, he was a servant,
(Quite often he was respected, loved and given freedom).
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CHAPTER 2
ISSUES OF SIKH STUDIES
DALJEET SINGH

It is a welcome sign that in the last few decades interest in the
study of Sikh religion, its institutions and history has grown both in
India and abroad, both among Sikh and non-Sikh scholars. Itis indeed
a healthy development. But, partly because of the variant background
from which scholars are drawn and partly because of the methodologies
of study followed by them, a few problems have to be faced and
solved. In this brief article we shall consider a few of them.

The first problem that has arisen concerns the methodology
adopted in the study of Sikhism. This issue relates not only to the
study of Sikhism, but also to the study of other religions, or of religion
as such. In fact, the problem is ontological in nature. It is basic to
almost every religion that there is a Spiritual Reality that is different
from the empirical reality we perceive with our senses. Irrespective of
the fact whether or not the phenomenal reality is considered to be
real or not, the Spiritual Reality is regarded as more real or true. It is
the description and definition of this Reality by a religion that form
the very basis of the study of that religion. Answers to questions
whether that Reality is creative, attributive or otherwise, determine
the structure of a religion and furnish valid clues to its study and
classification. For example, no student of the Guru Granth Sahib can
fail to understand that for the Gurus, God is not only Creative and
Attributive but He is also Immanent, reveals Himself to man, and
operates in history with His Will. The Gurus have repeatedly
emphasized these aspects of God. Guru Nanak says, “O Lalo, | say
what the Lord commands me to convey.”™ Similarly, the scriptures
and the basic doctrines of every religion define Reality in their own
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way and no study of any religion would be true or even valid unless
that definition is kept in view. Itis, therefore, axiomatic to say that the
study of the ontology or the spiritual base of a religion is essential to
the proper understanding of it and its development. Yet it is this very
issue that raises the first problem.

Since the advent of science and more particularly since the last
century, materialistic philosophies have gained considerable relevance.
In fact, in the fields of sociology, economics, political science,
psychology and history, it is the materialistic interpretations that are
by and large accepted as valid. Each of these social sciences has
developed its own particular discipline and methodology of study. As
all these studies relate to the phenomena of the empirical world, either
taking little account of or denying the transcendent world, their world-
views are from the point of view of religion, partial or lopsided. Seen
from the angle of social sciences, there is substance in the argument
of these scholars of phenomenology that the acceptance of the
existence of transcendence is an uncalled for assumption that would
knock off what they consider to be their scientific basis. The argument
has validity in the field from which it emanates. But, the confusion
and the fallacy arise when this argument is carried to the field of religion.
For, by its very definition, the study of religion involves the study of
the transcendent or the spiritual. Therefore, in the study of religion it
would be an equally uncalled for assumption to accept that there is no
transcendent element. For many a religion believes that the
transcendent is also immanent and operates in history. Accordingly,
religion has developed its own methodology and principles of study
leading to a world-view which is holistic and comprehensive instead
of being limited and narrow. In fact, the denial of the spiritual element
would not only vitiate the study of religion, but would also rule out
the very meaning or need of such a study. It is in this context that we
quote Dr. Hannad Arenett who after invoking the age old view of
Parmenides and Plato about the existence of the supra-sensual world
writes, “Meanwhile, in increasingly strident voices, the few defenders
of metaphysics have warned us of the danger of nihilism inherent in
the development; and although they themselves seldom invoke it, they
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have an important argument in their favour; it is indeed true that once
the super sensual realm is discarded, its opposite the world of
appearances as understood for so many centuries, is also annihilated.
The sensual, as still understood by positivists, cannot survive the death
of the super sensual. No one knew this better than Nietzsche who,
with his poetic and metaphoric description of the assassination of
God in Zarathustra, has caused so much confusion in these matters.
In a significant passage in The Twilight of Idols, he clarifies what
the word God meant in Zarathustra. It was merely a symbol for the
super sensual realm as understood by metaphysics; he now uses
instead of God the word true world and says: “We have abolished
the true world. What has remained? The apparent one perhaps?
Oh no ! with the true world we have also abolished the apparent
one.? It is obvious that the study of religion, its institutions and
history cannot be kept limited to the study of its phenomena
because such a study in order to be complete must essentially
embrace the study both of its spiritual and empirical aspects. In
this context Dr. Huston Smith writes, “Ninian (Smart) approaches
religion from the angle of phenomenology and the social sciences,
whereas, a philosopher, find phenomenology confining. Ontology
is too central to be bracketed.?

This observation is particularly valid in the case of the study of
areligion like Sikhism in which the Gurus establish an inalienable link
between the spiritual life and the empirical life of man. In fact,
transcendence is fundamental. Every couplet in the over fourteen
hundred pages in the Guru Granth Sahib stresses that there is a higher
level of Reality than the physical reality we perceive with our senses,
and, unless we work in tune with that Reality, our problems of conflict,
disharmony and war will not be solved. The Guru clearly envisages
three stages of the progress of life, after God had expressed Himself.
“First, He manifested Himself; second, He created the individuality;
third, He created multifarious entities; andfourth is the highest level
of the God-conscious being who always lives truthfully.* And, it is
this destiny of man, the Guru exhorts him to fulfil. “O man, you
are supreme in God’s creation, now is your opportunity, you may
fulfil or not fulfil your destiny.”® This is Guru’s thesis in the
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Guru Granth According to it, real knowledge comes from the area of
the transcendent. He is the Teacher who enlivens man’s spiritual
dimension and gives him a universal consciousness and a discriminatory
vision. This realm is noetic. It was the knowledge thus gained that
made Guru Nanak change radically almost every religious doctrine
that stood accepted in the earlier three thousand years of Indian history.
Against the world being illusory, delusive (Mithya, Maya) or a place of
suffering or misery, he called it real and meaningful; against asceticism,
monasticism and Sanyasa, he accepted the householder’s life and full
social participation and responsibility; against celibacy and woman
being sin-born, he gave religious sanctity to marriage and equality to
women; against the rigidity of Varn Ashram Dhanna and the institution
of caste and pollution, he stated that yoga lies not in one-point
meditation but in treating all men as one’s equal; against withdrawal
from life and taking to renunciation and Sanyasa, he stressed that he
knows the way who works and shares his earnings with others. There
was nothing new in the social milieu to warrant this radical thesis.
And, yet, scholars employing the methodology and tools of social
sciences say: Guru Nanak contributed no new religious thought; Sikhism
is hardly a religion; it is a combination of Vaisnavism and Nathism,
two cults recommending celibacy and withdrawal from life, and
accepting caste discrimination or that it is a peasant faith. For the
Guru, God is the source of truth, knowledge and energy; that way
alone we can explain the revolutionary activities of Muhammad and
Guru Nanak. That is why in Christianity, Islam, and Sikhism God is
given the symbol of Lightand in Islam and Sikhism he is called “Truth”.
For the man of faith the door to truth is through the spiritual dimension
of man. For the social sciences the only reality is the physical world
and science constitutes the exclusive door to its secrets, the mystic
world being just unexplored area of darkness. But, for Guru Nanak,
unless man wakens his spiritual dimension, he cannot know reality
nor live a truthful and harmonious life in this world; for, spirituality
forms the base of all moral life. Schweitzer, while surveying the entire
field of western thought, comes to the dismal conclusion that there is
no trace of the ethical in the reflective thought of man. That is why
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for the social sciences morality is just a defense mechanism or a reaction
formation in response to environmental impacts, religion too being a
similar behavioural phenomenon without any separate or independent
roots.

It is in this context that William Nicholls feels that the culture
and consciousness of the modem secular universities are unsuitable
to interpret the culture and consciousness of the authors of scriptures,
“In so far as we adopt the culture of the secular university, we are
systematically in opposition to the texts we are studying. In so far as
we take our texts seriously, and are successful in interpreting the
intention of their writers, we are in opposition to the university and
its culture.® Nicholls cites the following typical case of distortion by
Morton Smith who is blind to the colossal spiritual energies generated
by Christ and the phenomenal response he had over the centuries in
shaping history and men. “A striking example of this limitation may
be observed in the work of one of the most brilliant and respected
present-day scholars. Morton Smith.

His recent book, The Secret Gospel, begins as a piece of literary
detection which compels admiration, but it takes a startling nose dive
at the point that it comes to the historical substance of the matter. On
the basis of a second century source of doubtful provenance, which
he prefers to more central sources on no other apparent ground than
that it was secret, Smith believes he has unmasked the truth about
Jesus-he was really a magician, and perhaps one who used homosexual
practices in his rites of initiation. The fact that this theory is shocking
to the susceptibilities of the believer is not an argument against its
truth. After all, many simple Christians will be almost as disturbed by
the growing consensus of scholarship that Jesus was thoroughly Jewish
and had no thought of founding a new religion. What is more to the
point is the total inability of such a theory to explain how such a
person could also have been the originator of the lofty spiritual
teachings to which both the Gnostic and ecclesiastical traditions
bear witness.” What needs to be emphasized is that religious
phenomena or history is intimately related to, if not the product
and expression of, its spiritual base. Both components have to be
studied together one cannot be fruitfully studied in isolation of
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the other. No wonder Nicholls writes, “Thus, it can seem somewhat
ludicrous to watch scholars in religious studies abdicating a function
they alone can perform and bowing down to the latest theories in
anthropology, which seem unable to recognize in religion anything
beyond a highly abstract code for ordering data and uniting and
separating bits of information. Even if it has to be acknowledged that
religions may perform such functions, to suppose that this exhausts
their role is to betray a crass failure to enter the outlook of other
human beings, for whom religion was and perhaps still is a living reality,
opening doors on to the spiritual dimension and raising their existence
to a higher level.®

We do not say that an anthropologist or sociologist should not
study religion, but it would only be an anthropologist’s or sociologist’s
view of religion by the use of his own methodology. Whereas the
anthropologist is entitled to express his point of view about a religion,
the reader is also equally entitled to know that the study is by an
anthropologist by the use of an anthropologist’'s methodology. Because,
from the point of view of the man of religion, such studies would be
limited in their scope, partial in their vision and inadequate as a study
of man in the totality of his being and functioning, i.e., of his spiritual
and empirical life.

There is also another related point. In the study of religion it is
not only necessary to know the methodology the author is using, but
it is important to know who the writer is and what is his own faith or
training. Unlike as in science, religion is also the study of the inner life
of man. It is, therefore, relevant and necessary to know about the
religious belief and background of the writer, i.e., whether or not
he accepts the existence of the transcendent or the supra-sensual
elements. It is in this context that Dr. Noel Q. King writes, “One
general conclusion which I draw from a long study of the critics,
of which the above is a sketch, is that it is most important to
remember the personality and circumstance of the critic. In a Natural
Science like chemistry it may not be necessary to know anything about
the human being who is writing. In any subject which entails human
subjects, the work must be put into a personal context. Accordingly,
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one feels every work of critical scholarship should have a government
Statutory warning that its consumption may be deleterious to the soul’s
health. If it is to do with religion, it should also have a statement of
ingredients, including the religious standing of the writer. If he or she
is a believer, it is necessary to know this, so that the critical reader can
allow for bias. If he or she is not a believer, we should have some
indication of that too, lest the disillusionment or enlightenment of a
post-Christian, a post-Jew or a post-whatever should give the critic
rosy-coloured spectacles or a jaundiced outlook.® Let us quote C.G.
Jung about objectivity of Sigmund Freud, “There was no mistaking
the fact that Freud was emotionally involved in his sexual theory to an
extraordinary degree. When he spoke of it, his tone became urgent,
almost anxious, and all signs of his normally critical and skeptical
manner vanished. A strange, deeply moved expression came over his
face, the cause of which I was at a loss to understand. | had a strong
intuition that for him sexuality was a sort of numinosum. This was
confirmed by a conversation, which took place some three years
later (in 1910), again in Vienna. I can still recall vividly how Freud
said to me, ‘My dear Jung, promise me never to abandon the sexual
theory. That is the most essential thing of all. You see, we must
make a dogma of it, an unshakable bulwark.” He said that to me
with great emotion, in the tone of a father saying, ‘And promise me
this one thing, my dear son, that you will go to church every Sunday.’®
Itis strange that Freud, who was basing his theories on and interpreting
the dreams of others, including those of Jung, was curiously enough
anxious to conceal his own and his private life. The motive for
such concealment could hardly be academic or scientific. Jung
writes, “Freud had a dream-1 would not think it right to air the
problem it involved. I interpreted it as best | could but added that
a great deal more could be said about it if he would supply me with
some additional details from his private life. Freud’s response to
these words was a curious look - a look of the utmost suspicion.
Then he said, ‘But | cannot risk my authority.” At that moment he
lost it altogether. That sentence burned itself into my memory;
and in it the end of our relationship was already foreshadowed.
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Freud was placing personal authority above truth.”*

We quote the instance of another great man. It is well known
that the followers of Ramanuja, a philosopher of Bhakti, are very
particular that the food they eat is undefiled. Therefore, the rule had
been that if while cooking or eating the food another person cast a
glance on it, the entire food was thrown away and the food cooked
and eaten again. This being the Vaisnava culture, let us record what
Mahatma Gandhi, a protagonist of the Hindu tradition, writes,
C but for years | have taken nothing but fruit in Mohammedan
or Christian household...... In my opinion the idea that interdining
and intermarrying is necessary for national growth is a superstition
borrowed from the West. Eating is a process just as vital as the other
sanitary necessities of life. And if mankind had not, much to its harm,
made of eating a fetish and an indulgence, we would have performed
the operation of eating in private even as we perform other necessary
functions of life in private. Indeed the highest culture in Hinduism
regards eating in that light and there are thousands of Hindus still
living who will not eat their food in the presence of anybody.”™ It is
not our object to deride anyone, but we wish only to show that cultural
or personal prejudices die hard, and these consciously or unconsciously
colour one’s vision. It cannot, thus, be denied that in the study of
religion objectivity of vision can, at best, be only limited. It is, therefore,
essential to know of the background, beliefs and predilections of the
author in order to enable the reader to assess and appreciate the value
of his views and the slant of his vision. In scientific studies the data
and facts are mechanical, quantitative and special that are generally
measurable by fixed and accepted yardsticks. Even in that field we
have come to a stage where the observer’s relative position in space
and time affects his measurement and inferences. In the matter of
religion the difficulties of unbiased assessment are far too great because
here the field of study is primarily the emotional, the moral and the
spiritual life of an individual or his society. An illustration would be
relevant. Two ideas are intimately connected with the martyrdom of
Christ, namely, that of the act of redemption and of the resurrection
of Christ. Howsoever one may view these ideas, it would, indeed, be
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impossible to understand and interpret the moral base and development
of Christianity without accepting their validity, the deep faith and
response they inspired and the abiding influence they exercised on the
early Christian society. In the same way, it is fundamental to the Sikh
religion, as stated by Guru Nanak and the other Gurus in their hymns,
that God had revealed Himself to them and that their hymns embody
the commands of God. Therefore, in spiritual matters the genuineness
of an idea is indicated by the spiritual and moral faith it evokes in the
hearts of the people concerned. We do not urge that a sociologist or
an anthropologist is debarred from evaluating religious matters and
developments. But, the man of faith has also the right to know the
writer’s belief, i.e., whether he is an atheist, a materialist, an evolutionist,
a Marxist or a sociologist. We shall specify our point still further. W.H.
McLeod, while evaluating the originality of the religious thesis of Guru
Nanak, writes that it is misleading to suggest that he originated a school
of thought or a set of teachings.*® As against it Dr. Muhammad Iqbal,
the Muslim philosopher and scholar, finds in the entire panorama of
Indian religious history only two tall persons, namely, Lord Buddha
and Guru Nanak.* These contrasted assessments might be explained
by the fact that whereas McLeod has for many years been a part of a
local Christian missionary organization in the Punjab, for Muhammad
Igbal, Guru Nanak is the only man of God in India, who like Prophet
Muhammad combined the spiritual life and the empirical life of man
and started a religion of the ‘deed’, proclaiming and preaching the
Oneness of God and the brotherhood of man. Another student of
cultural history, H.S. Oberoi, views Islam and Sikhism in altogether a
different light. “Sikh religion is first and foremost a peasant faith.
Sociologists have often spoken of how Islam is an urban religion,
Sikhism may be spoken of as rural religion. When dealing with the
beliefs, rituals and practices of the Sikhs - be they religious or political-
it is always worthwhile to constantly remind ourselves that we are
fundamentally dealing with the peasantry and the world-view of this
social class has historically always been very different from other social
classes. A lot of knotty issues to do with Sikh studies would become
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easier to solve if we stop applying paradigms that have developed out
of the study of urban social groups -merchants, middle-class or city
workers-and deploy concepts that relate to the day-to-day life of the
peasantry.”

In the above context, two points can hardly be overemphasized,
namely, what is the methodology of study a scholar is using and what
are his personal belief and background, i.e., whether the study,
examination or interpretation is under the discipline of sociology,
anthropology or religion.

Next is the issue of breaking the dichotomy between the spiritual
life and the empirical life of man. In most religions for one reason or
the other, this dichotomy exists; and it is more so in the Indian religions
in which asceticism, monasticism, celibacy and ahimsa are almost the
essential features of the religious life. In India, Guru Nanak was the
first person to break this dichotomy, and proclaim a religion of life-
affirmation, with emphasis on moral life of man. Monasticism,
asceticism and celibacy had become such essential symbols of the
religious life that the Naths questioned Guru Nanak how he was
claiming to follow the religious path while living the life of a
householder. Similar doubt was expressed by Sant Ram Dass of
Maharashtra when he found the Sixth Guru riding a horse armed like
aWarrior. The Guru’s reply was clear and categoric. He said that Guru
Nanak had given up mammon but had not withdrawn from the world,
and that his sword was for the defence of the weak and the destruction
of the tyrant. In short, it is the Sikh doctrine of Miri and Piri which
looks odd to votaries of pacifist religions. Outside India Moses and
Prophet Muhammad broke this dichotomy and each created a religious
society that not only sought to tackle the socio-political problems of
man but also sanctioned the use of force for a moral purpose. On
account of this difference between the pacifist and non-pacifist
religions and the consequent differences in conditioning by the
respective traditions, persons like Toynbee are critical of the socio-
political activities of Prophet Muhammad and Indians like Mahatma
Gandhi, Rabindra Nath Tagore and Jadunath Sircar are critical of the
militancy of Guru Gobind Singh. In contrast we have already quoted
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the eulogy of Muhammad Igbal in admiration of the lofty religious
proclamation Guru Nanak made in India. Similarly, it was Pir Buddhu
Shah, a Muslim Sufi saint, who was so inspired by Guru Gobind Singh
that he not only sent his followers and sons to fight for the cause of
the Guru, but two of his sons actually sacrificed their lives while
fighting in the army of the Guru. The annals of man hardly record
another instance of this kind where a saint of a living religion should
sacrifice his sons for the cause of a man of God of a different religious
faith, especially while his co-religionist should be the ruling emperor
of the day. We, therefore, wish to emphasize that scholars drawn from
the pacifist cultural background so often fail to understand the Guru
Nanak-Guru Gobind Singh combination, or the doctrine of Miri and
Piri and the saint-soldier, logically following from the ideology of Guru
Nanak that combines the spiritual life and the empirical life of man.
This is exactly the reason that despite the ideological basis explained
by the sixth Guru himself, scholars with the pacifist background try
to find extraneous but fantastic reasons for militancy on the part
of the Sikh Gurus while pursuing a righteous cause. This is what
some western scholars write. “The indigenous elements in Sikhism
are largely those customs of the tribes of Jats, who made Sikhism
their own, and the marginal elements are those of the Nath Yogi
tradition, which with Vaisnava Bhakti was primarily responsible
for the Sant synthesis.’® “The teachings of Nanak do not have a
direct causal connection with the later growth...... which should
be understood largely in terms of the historical events of the
seventeenth and eighteenth centuries.”™’ Little do these scholars
realize that tribal traits of character have never given rise to new
religious ideologies. It is a significant fact of modern scholarship
that whereas not a single Muslim scholar finds the least
discontinuity between the ideology of first Gurus and the later
Gurus, it is only some scholars drawn from the pacifist traditions
that discern any discordance between the ideology of Guru Nanak
and that of Guru Gobind Singh. And, since both in India and the
West most of the scholars are drawn from the pacifist background
and traditions, this is the second problem concerning Sikh studies.
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Partly related to the first two problems is the third issue arising
from the increasing secularization of modem life. For the last over
two centuries religion has been virtually excluded from the socio-
political life of the Western countries. The position in the Communist
countries is also the same. Keeping the danger of secularism in view
the representatives of North American Churches suggested: “The
American view was that there are three realities: Christianity, other
religions, and secularism, and that these three realities can be either
allies or enemies. It was argued that Christians had to choose whether
they were to ally themselves with the other religions against secularism.
The Americans, especially the Boston Personalists who were leading
the debate at that time, took the view that secularism is a common
danger for all religions and, therefore, there must be an alliance of all
religions to fight secularism. European theologians, particularly Barth,
Brunner, and Kramer took a totally different view. They maintained
that secularization, not secularism, is the primary process. It is a process
in which some of the values of Christian faith have been put into a
secular framework, bringing about a powerful force which is destroying
all old ideas.™s

The rise of modem national state is something which Toynbee
laments: “This transfer of allegiance from the Western Christian Church
to parochial Western secular states was given a positive form-borrowed
from the Graeco-Roman Civilisation-by the Renaissance.” “On this
political plane the Renaissance revived the Graeco-Roman worship
of parochial states as goddesses.” “This unavowed worship of
parochial states was by far the most prevalent religion in the Western
World in A.D. 1956.% This has led to a contradiction. For, where there
is a war between two national states, the churches of the opposing
states pray to God for the victory of their own state, thereby bringing
into ridicule the very institution of religion and the Church. We
have already stated that in Sikhism the integral combination of the
spiritual life and the empirical life of man has led to the doctrine
of Miri and Piri. But, an outsider while reading a paper at an
academic conference on Hindu and Sikh religions, views the issue
quite differently. He says, “Sikh scholars see the miri-piri concept
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as an inseparable whole in the religious order. Non-Sikhs have come
to see a religion-politics linkage in Sikhism and deduct the root cause
of the current crisis in Punjab to this.”® Another scholar is critical of
the Sikhs for their anxiety to maintain a separate religious identity. He
writes: “But when it comes to the Indians belonging to religions which
originated within India, such as Buddhists, Jains and Sikhs, many a
Hindu regard -them as downright unpatriotic or unspiritual or both, if
they wish to maintain their distinct identity from the Hindus.# In a
similar strain another scholar questions the relevance- and role of
religion in the field of social reform or justice. He writes,
“Untouchability has been abolished by political legislation.
Government steps are persistently being taken to uplift the castes
considered backward so far. As such, the very point against which
original Sikhism had reacted no longer remains a point of contention.
Moreover, the problem of social inequality and the consequent demand
for justice no longer remains a province of religious organization. It is
the government agencies who have to look into the problem in order
to eradicate social inequality and provide social justice. As such, the
problem has shifted its locale from the religious to the political.”

We have given the above examples to indicate that men of
religion feel that in view of the growing secularization of modem life
and a consequent tendency to encroach on the religious field, it is not
only necessary that religion should be studied with the tools of its
own discipline, but that the funding and functioning of such academic
studies should be kept free from the influences of the modem state
and its secular life.
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CHAPTER 3

SIKHISM, VAISNAVISM, VEDANTA AND NATHISM
—A COMPARISON

DALJEET SINGH

Introduction

The subject of this paper is to understand the uniqueness of the
Sikh Religion and why and how Guru Nanak in laying down the
principles of his religion and pursuing his mission completely departed
from the earlier Indian traditions. In this attempt we shall describe the
essentials of Sikhism and briefly compare them with three of his
contemporary religious systems.

Sikhism

The bedrock of every religion is the spiritual experience of its
founder. Let us see what is the spiritual experience of the Sikh Gurus
and how they define God. Obviously, it is this experience that forms
the driving force of the mission of a prophet and determines his goal.
Guru Nanak says, “O, Lalo, | speak what the Lord commands me to
convey.” This means two things. First, that God is both Transcendent
and Immanent, and, thus, operates in history. Second, that the Guru
had a mission to perform. Guru Nanak calls God: “The Sole One,
Self-existent and Immanent, Creator Person, Without Fear and Without
Enmity, Timeless Person,? Un-incarnated, Self-Created and Gracious
Enlightener”, “Benevolent”, and “Ocean of Virtues”. As to the
character of spiritual experience, it is recorded, “Friends ask me what
is the mark of the Lord, He is All Love. Rest He is Ineffable.” It is
this definition of God as “Love” and “Ocean of attributes” that governs
the entire structure of Sikhism and the growth of its history. It is in this
background that Guru Nanak gave for his mission the call, “If you want
to play the game of love, Come with your head on your palm.”*and Guru
Gobind Singh declared, “Let all listen to the Truth | proclaim, He who
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loves, attains to God.”™ We have, thus, to see what are the doctrinal
implications of the spiritual experience of the Gurus and their
definition of God regarding the various issues we seek to understand.
The metaphysical position of Sikhism being a monotheism is clear
enough, but much more significant is the inference that the world is
not only real but also meaningful. For, the Guru says, “True is He,
true is His creation.” “God created the world and permeated it with
His Light.”” “God created the world of life and planted Naam in it,
making it the place for righteous activity.”® Further, apart from the
world being meaningful and a place for virtuous living, God has a
deep interest in life and man. “God is eyes to the blind, milk to the
child, and riches to the poor.”™ “It is the innermost nature of God to
help the erring. ° “This religious experience of the Gurus emphatically
lays down the direction in which God wants man’s spiritual activity to
move. Altruism is, therefore, a direction and the methodology
prescribed by the Guru both for the super-man and the seeker. For,
“with God it is only the deeds in this world that count.” “Good,
righteousness, virtues, and the giving up of vice are the way to realize
the essence of God.”™? “Love, contentment, truth, humility and virtues
enable the seed of Naam (God) to sprout.”® God showers His Grace
where the lowly are cared for.”* “It is by our deeds that we become
near or away from God.” And finally, the Guru clinches the issue
when he says, “Everything is lower than Truth, but higher still is
truthful living.”*® “The spiritual path can be trodden not by mere
words and talk but by treating all alike, and as one’s equal. Yoga
does not lie in living in cremation grounds, doing one-point
meditation or roaming all over places, or visiting places of
pilgrimage, but by remaining God-centred while doing the affairs
of the world.”” “By despising the world one gets not to God.”*® In
the Japuji the Guru pointedly asks a question as to what is the
godly way and himself replies to it saying that by carrying out the
Will of God one becomes a Sachiaara or God-man. And, God’s
Will is attributive, God being “All Love” and the “Ocean of
Virtues”.

The logic of the above approach of life-affirmation leads to a
number of other inferences. Since love can be expressed and virtues
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practised only in life or social life, the Gurus clearly lived and
recommended a householder’s life. Except Guru Harkrishan who died
atan early age, all the Gurus were married householders. This inference
from the thesis of the Gurus was not just incidental, it was clear and
categoric. Because Guru Nanak not only bypassed his son Siri Chand,
a pious Udasi, in choosing his successor, but the second and the third
Gurus clearly excluded the recluses, ascetics or Sanyasis from the Sikh
fold. In short, monasticism, asceticism and other-worldliness were
clearly rejected. Instead, the worldly life was accepted as the arena for
the practice of virtues for spiritual growth. Similarly, life-affirmation
and the rejection of celibacy led to the second inference, namely, that
the status of woman should be equal to that of man. The Guru says,
“Why call woman impure when without woman there would be none,””®
and when it was she who gave birth to kings among men. This was the
logic of Guru Nanak’s path, against the one of celibacy and women
being considered sin-born and therefore an impediment in the spiritual
path. In Hinduism women were classed with Sudras, being generally
regarded as unfit for the spiritual path.

Guru Nanak’s system leads to a third inference as well, namely,
the importance of work and production. He says, “The person
incapable of earning his living gets his ears split and becomes a
mendicant. He calls himself a Guru or a saint. Look not up to himand
touch not his feet. He knows the way who earns his living and shares
his earnings with others.”® It is significant that after his long tours
Guru Nanak worked as a peasant and started a Langar (free food for
all and service at one platform) till the end of his days. This practice
of earning one’s own living continued till, after the Fifth Guru,
organizational work of the Panth and confrontation with the Empire
made the carrying out of a private profession impossible. It is important
that all these doctrines of their religion were not only scripturally
sanctioned but were also actually practised by the Sikh Gurus. This
was very essential because, these doctrines being so radically different
from, or even opposed to, the earlier religious traditions and trends,
their import and importance would have been completely missed or
misunderstood if these had not been visibly lived and demonstrated
in practice. For example, it is significant that in order to establish the
equality of man, and demolish the ugly caste discrimination, Guru
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Nanak’s first act after his enlightenment was to take a low caste Muslim
as his sole companion, emphasizing thereby that anyone who wanted
to join his path had completely to shed all caste prejudices. That is
also why while organizing local Sangats he wanted them to meet together
and run langars so as to eat together and share their food with the
poor. For him this was the path to establish the brotherhood of
man. The Guru not only recommended work and sharing of incomes
but also deprecated the amassing of wealth. He says, “Riches cannot
be gathered without sin but these do not keep company after
death.”? “God’s bounty belongs to all but men grab it for
themselves.”? Just as in the Indian religious systems of his times
monasticism, asceticism, celibacy and ahimsa went together with
the acceptance of the caste ideology in the social field, similarly,
in Guru Nanak’s system all such ideas and institutions were rejected
and instead a concerted effort was made to establish the brotherhood
of man and give religious sanction to the life of the householder,
the need of work, production and sharing, and the acceptance of
all kinds of social responsibility. We have seen that the Gurus’
experience of God being “Love” and their description of God being
“Protector” (Raakbaa), “Just” (Adli), “Benevolent”, “Helper of the
weak”, “Shelter of the Shelterless”, “Destroyer of the Tyrant”
enjoins a clear responsibility on the god-men to toe that line, namely,
to live a religious life while accepting full social participation and
responsibility. It is in line with this wholly radical religious thesis
that the Gurus changed the entire methodology and the direction
of the spiritual life. “The God-centred’ lives truthfully while a
householder.”” The God-man has to be the instrument or the
soldier of God in this world.

The acceptance of full social responsibility has other
implications too. Everything that militates against an honest and
righteous discharge of a householder’s life has to be tackled. It is
in this context that Gurus recommended the rejection of
asceticism, monasticism and celibacy and the acceptance of a
householder’s life of work and sharing of wealth, and the elimination
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of caste distinctions. But, there is one thing more which most of
us have failed to understand. In the life of man there are not only
social pressures but there are also what modem life calls political
pressures. Evidently, both are problems of living in a society. These
societal problems the modem man has artificially divided into three
sections, economic, social and political. In actual life these three kinds
do not occur separately, nor can these be segregated to be dealt with
separately. The religious man is confronted with all of them and it
becomes his religious duty and responsibility to tackle them and to
resist and react against injustice and evil forces whatever be the quarters
from which those should emanate. It is obvious that socio-political
problems cannot be solved individually or by mere preaching; these
can be dealt with only by a properly and religiously motivated society.
It is equally plain that in order to counter and resist evil political
pressures it may at sometime become necessary to use force in aid of
arighteous cause. Here it is important to note that Guru Nanak as the
prophet of this new religious thesis did three things. He laid the
foundations of a society that was to be trained and motivated to react
against injustice. Wherever he went, he organized local societies with
faith in his system. He chose and appointed a successor to carry on
the mission he had started. His was not a religion where the object
was just personal salvation as an end in itself, or the salvation of a
few. His was not a Math or Khankah for a few seeking only spiritual
attainments. Guru Nanak taught, as was exemplified by his own life,
that the spiritual man has a social mission as well. For that very reason
it was he who clarified another principle of his religion, namely, his
stand regarding Ahimsa. He says, “Men discriminate not and quarrel
over meat eating. They do not know what is flesh or non-flesh and
what is sin or non-sin.”? In this and other hymns he exposes the
cant of non-meat eating, which was based on the principle of
Ahimsa. He adds that there is life in every grain of corn or food we
eat. In the context of Indian religions, this explanation was
extremely necessary for a society for which he contemplated the
course of action as indicated in his hymns. For, resistance to
aggression or oppression cannot at times be done without the use of
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force. Therefore, for the execution of the religious mission of Guru
Nanak it was essential to create a society, appoint a successor, and
clearly eliminate the religious sanction to the curb of Ahimsa in the
socio-political field. Thirdly, Guru Nanak clearly identified the socio-
political problems of his times. The greatest problems were the
tyrannical barbarity of the invaders, rapidly of the rulers, the corruption
and misrule of the officials,” and the hypocrisy and greed of the Mullahs
and priests. On the-issue of cruelty, loot and murder by the invaders,
he even criticizes the local rulers for their unpreparedness. Nay, he
even complains to God for allowing the weak to be tyrannized by the
strong. Very often the logic of this criticism has been missed. Guru’s
criticism was not an empty rhetoric. In fact, Guru Nanak was clearly
laying down the new ideology for high society and identifying the tasks
to be accomplished by it. It is in this light that we have to understand
the institutions of succession, its continuing even after the doctrinal
base had been finalized and the scripture compiled by the Fifth Guru,
and its closure by the Tenth Guru only after the creation of the Khalsa.
The Sikh does not pray to God for Moksha, but he prays for millions
of hands to serve Him. This religious thesis of the Gurus, as well
shall see, is entirely different from the earlier Indian religious systems
like Vaisnavism, Nathism and Vedantism in vogue in those times.
Therefore, the Gurus by their personal examples and martyrdoms
established the validity and the practicality of their religious system.
In the absence of it, Sikhism could hardly have been understood, much
less followed. In fact, Gurus’ spiritual experience of God being all
Love involves logically and correspondingly total responsibility towards
all beings. In the Gurus’ system it is simply impossible for the religious
person and his society to avoid responsible reaction against injustice
wherever it may occur. Sikhism accepts the “idea that specifically
designated organized bands of men should play a creative part in the
political world destroying the established order and reconstructing
society according to Word of God.”” Guru Nanak, thus, laid the
foundations of the doctrines of Miri and Piri that later fructified in
the form of the Harmandir Sahib and Akal Takhat. This doctrine of
Miri-Piri or Saint-Soldier is so radical in the Indian context that Sant
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Ram Dass of Maharashtra had to be explained by the Sixth Guru himself
that he was pursuing the religion of Guru Nanak and that his sword
was for the protection of the weak and the destruction of the tyrant.
Similarly, the anti-asceticism and the householder’s life of Guru Nanak
looked so odd to the Naths that they questioned his very claim to be
following the religious path. But, the Guru’s reply to them is very
revealing of his new thesis because he asserted that it is the Naths
who did not know even the elementaries of the spiritual path.

What we wish to emphasize is that it is not just incidental, but it
is the very logic of Guru Nanak’s system that involved on the one
hand the rejection of monasticism, asceticism, celibacy and Ahimsa
and on the other hand led to the creation of an organized and
disciplined society that accepted total social responsibility. It is in this
context that we should understand and interpret the history of the
Guru period. We shall revert to this point at the close of our discussion.
At present, let us give a brief outline of the three religious systems,
namely, Vaisnavism, Vedantism; and Nathism, that were prevalent in
the time of Guru Nanak. These systems, the Guru clearly found
incongruous with his spiritual experience and he clearly rejected them
and simultaneously started his own Panth in pursuance of his mission.

Vaisnavism

It is a generally accepted view that Bhagvatism arose as a non-
Vedic cult which was for the first time included in the Hindu Complex
as an alternative mode of Moksha in the Bhagvad Gita which is
admittedly an eclectic compilation. The system is ritualistic and
involves (i) visit to the temple, (ii) selection of material for worship,
(iii) worship of the deity, (iv) muttering of the Mantras, and (v)
Yogic meditation. Similarly, the worship of Hari involves (i)
remembering and repeating the name of Hari, (ii) constant worship
with devotion, (iii) salutation and resorting to the feet of Hari, and
(iv) surrender of the soul with devotion. Two things are significant
about this Bhakti; it is entirely ritualistic without any reference to
socio-moral conduct. Secondly, it was accepted as only an
alternative mode ofMoksha which was given a low priority. In fact,
the Bhagvad Gita does not prescribe a unified system. Apart from its
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different modes of Moksha being unintegrated into one unified whole,
the metaphysical position is also quite incongruous because the dualism
of Yoga and the pantheism of Upanisads exist side by side with the
concepts of Vedic ritualism and mysticism. It is, thus, believed that
the Gita was more concerned in bringing variant systems within the
Hindu fold than with their integration into a systematic whole; and
that the permission of Shudras and women to the path of devotion
was allowed because the Buddhist had admitted them to their
monasteries without discrimination. This is supported by the fact that
the Gita gives full sanction to the discriminatory rigidity of the caste
system. It says that the Lord created the four Varnas with their separate
specified duties and that it was more meritorious to do, even though
inefficiently, the duties of one’s own caste than to do, even though
efficiently, the duties of another caste. “The Gita brought about a
compromise between the worldly life of allotted duties and the hermit’s
life of absolute renouncement.” “On the one hand we purify our minds
by non-attachment and yet, on the other hand, we continue to perform
all the ritualistic and other duties belonging to our particular caste or
state of life, i.e., the prescribed stages of four ashramas.”” Both in the
Bhagvad Gita and the system of Ramanuja, Bhakti meant only Upasana
or ‘just meditation with a contemplative union with God as the goal.
This Bhakti does not involve a devotional or personal love as later in
the time of Sandiliya or the Bhagvat Purana.

Later arose the theory of Avtarhood, namely, that God incarnates
Himself in order to save man. This is a Vaisnava contribution to the
complex of Hindu systems. It is believed, as in the eclectic character
of Bhagvad Gita, that the doctrine of Avtarhood is only a way of
absorbing heterodox and variant cults by declaring their gods to be the
incarnations of Vishnu. Accordingly, founders of even dualistic systems
like Sankhya and Jainism were also declared avtaras. In the long run
twenty-three avtaras were declared, including Lord Rama, dwarf, man-
lion, tortoise, Rsabha, Kapila, and others. While this doctrine enabled
the absorption of heterodox creeds, and made the new entrants to
accept the authority of the Vedas and the Brahmanical ideology of
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caste, it could evidently never make for the development of a coherent
or unified religious or metaphysical system prescribing a uniform or
integrated methodology or goals.

The next development in the course of Vaisnavism is the period
of Sandilya and Bhagvat Purana. Alvar Saints appeared in the South
and Saints like Tuka Ram, Ramanand, Chaitanya, Mirabai and others
arose in the north, west and the east of India. Dr. Tara Chand believes
that this new development which took place, quite often in the lower
sections of the Hindu society, followed the influence and impact of
Islam which was non-hierarchical.

Though there are other exponents of Vaisnavism like Nimbarka,
or Madhva who is a dualist, Ramanuja is considered to be the best of
them. His system is pantheistic, Brahman being both manifest and
unmanifest. The individual souls and the material world are the body
or the attributes of Brahman. He accepts the presence of ahankara
and explains human activity virtually on the basis of Sankhya. For
him Ishwara exists in five forms, (i) As Narayana or Paravasudeva,
wearing jewels and ornaments, he lives in Vakuntha on a throne
surrounded by Sesa (serpent), Garuda and other delivered souls, (ii)
As in four forms including that of Vasudeva to enable men to worship
him, (iii) As in the Avtaras, fish, tortoise, swan and others, (iv) As the
soul of each being even when it goes to heaven or hell, (v) As in the
idols kept in the houses. Souls are of three kinds, (i) eternal souls like
that of Garuda, (ii) the delivered souls, and (iii) the bound ones.

In his system Bhakti is integrated both with ritualism and Jnana
Yoga which are also its essential components, It is significant the
Ramanuja considers both Vedic ritualism and Brahm Vidya of Upanisads
as of equal importance and validity, so much so that ritualistic acts
have to be practised even by a Jnani. It is important to note that his
Bhakti is open only to the three higher castes. To Sudras only the system
of surrender or Prapatti is open. The caste ideology and the ideas of
pollution are clearly accepted and practised. Brahmans only can be
priests for the purpose of idol worship. The concept of pollution is so
important that if while cooking or eating one’s food another person
casts his glance on it, the entire food has to be thrown away. Celibacy
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is recommended and women are considered sin-born. They are,
therefore, not admitted as Vaisnavas.

In the Bhagvad Purana, nine modes of worship are suggested.
These are all formal and ritualistic like listening to the praise of God,
repeating the name of God, image worship, etc., without any insistence
on socio-moral activity. Padma Purana prescribes seven modes of
worship: (i) imprinting of marks on the body and forehead, (ii) repeating
mantras, (iii) drinking water used for the feet of the idol, (iv) eating
food offered to the idol, (v) service of the devotees, (vi) fasting on
designated days of the lunar month, (vii) laying Tulsi leaves at the feet
of the idol.

Both Vallabha and Chaitanya accept Bhakti as the sole method
of Moksha. In the former system the modes of worship are all formal
like singing the praises of God, Arti, image Worship, etc. Householder’s
life is allowed but the devotee visits the temple of the Guru for worship
of the idol at fixed intervals. In the case of Chaitanya, Bhakti is an
extremely emotional affair, involving ecstatic dancing and singing.
While Chaitanya’s devotees were from all castes, even Muslims, his
followers, except for Bairagis, observed the caste system regarding
cooking and other matters. It needs to be clarified that Karam Yoga
meant only ritualistic acts and not socio-moral deeds. In fact, because
of the general insistence on celibacy, socio-moral activity is virtually
excluded. Maitra, who had made a detailed study of the ethics of all
Hindu systems writes that a common feature of the doctrine of the
ideal life is “the conception of the ideal as a negation or at least as a
transcendence of the empirical life proper and that this state is thus a
super moral spiritual ideal rather than a strictly moral idea.” It is
transcendental state of deliverance from all struggles of life. It is
generally and essentially a state of quiescence.”

In sum, Vaisnavism has seven fundamentals. Its scriptures, as of
all other Hindu systems, are the Vedas and Upanisads. It lays down
the doctrine of avtarhood which is a Vaisnava contribution to the
Hindu religion. The ideology of caste is accepted fully as also the
idea of pollution. Its methodology of worship or devotion is clearly
formal, ritualistic, contemplative, or intensely emotional without
any reference to socio-moral life. Hooper, who has made a detailed
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study of Alvar Saints says that moral character is hardly a strong feature
of their Bhakti. The reason for it is obvious. The entire approach is
other-worldly and for liberation from the tangles of life. Consequently,
this is also the reason that except in the case of VVallabhacharya, celibacy
is the rule and the position of women is distinctly downgraded.
Ramanuja denies Vedic studies to women. They were not allowed to
mix with men for devotion nor allowed to become nuns. Shankradeva,
a liberal saint, says, “Of all the terrible aspirations of the world,
woman’s is the ugliest. A slight side glance of her captivates even the
hearts of celebrated sages. Her sight destroys prayer, penance and
meditation. Knowing this the wise keep away from the company of
women.”? He did not allow women to join even the religious functions
of men. For she was deemed to be a temptress. Murti writes about
Shankradeva that he was interested only “In establishing religious
freedom and fellowship rather than social overhaul. To trouble about
the improvement of social conditions, perhaps, deemed to him as little
profitable.”® Sixthly, Ahimsa is prescribed as a cardinal rule for all
Vaisnavas. Seventhly, the goal is union with or merger in God or
Brahman, though ritualistic duties are prescribed till the end of one’s
days. There is one more point for mention. In Hinduism the sexual or
tantrik method is accepted as an alternative system of Moksha and a
saint like Rama Krishna also accepts its validity.

Vedanta

Vedantismis a very mixed concept. Basically, Upanisadic thought
is the Vedantic thought. This system which is mainly opposed to the
earlier Vedic ritualism (Purva Mimansa) is in itself very variant. It can
form the basis of materialism, antheism, monoism, i.e., of the world
being the emanation of Brahman or of the world being just illusory
and Brahman alone being real. That is why later philosophers like.
Shankra, Ramanuja, Madhva, Nimbarka and others have all given
divergent interpretations of the Upanisads. Because of the short space
available, it will not be possible to indicate all the diverse views on
the subject. We have already stated the views of Ramanuja, Vasisht
Advaita. We shall here describe briefly the Upanisadic thought and
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the Vedanta of Shankra which is the most popular Vedanisc system.

It is necessary to note that the Upanisadic thoughts were not
meant to be a religious system. These comprise teachings meant only
for a small section or an elite most of whom had withdrawn themselves
to the seclusion of the forest. The search was for an intuitional, blessed
and ineffable mystic experience of unity or identity with Brahman.
With the knowledge of it, they say, everything becomes known. Similies
of a river merging into the sea, of a seed growing into an oak tree and
of a whole of which everything is a part are given. This fundamental
reality is not personal like God of theists to whom we pray with
devotion and love. It s this that has led to the concepts of “That thou
art”, “I am Brahman”, and of Katha Upanisad saying, “He who
perceives diversity in this world suffers the death of all deaths”, and
of Brahman alone being real the rest being all false and illusory.
Upanisads, thus, contain divergent and contradictory thoughts without
any attempt to reconcile them into a coherent system. As to
methodology, it is primarily meditational with the ideal of four
ashramas. The last two ashramas of Vanprastha and Sanyasa are
basically other-worldly and ascetic, involving disconnection with the
delusive secular life. The final achievement is the result of one’s own
effort and not the gift of God or his grace. The Jivan Mukta has no role
to play and is indifferent to all actions whether good or evil. The
distinction of good and evil is transcended and it is a liberation from
the conditions of worldly existence.

Later the authors of the Upanisads also accepted the validity of
Vedic ritualism and its social commands regarding caste. As such, they
became a component of the overall Vedic system and gained scriptural
sanctity asa limb of the Vedas. Therefore, for any serious consideration
of Vedanta, the above-noted factual position about the Upanisads, on
which the various types of Vedanta are based, has to be kept in view.
Hiriyana writes, “The diversity of teaching noticed in connection with
the theoretical teaching of the Upanisads has its reflex in their practical
teachings, both in regard to the ideal to be achieved and the means of
achieving it.”* For example, “one Upanisad alone mentioning three
such different means of attaining immortality — devotion to
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truth, penance and vedic study and ascribing them to three specific
teachers.” Secondly, it is also clear that the Upanisads and the
sanctioned social system of the period give clear approval to the caste
system. The Chhandogya writes that “the wicked are born again as
outcasts, dogs or swine.” “The Brihadaraniyaka (V1. 2, 15-16) gives a
similar account. The rules of punishment in Grih sutras and Dharama-
sutras are grossly discriminatory.”? It must be noted that “the rules of
punishment are largely based on caste consideration, so that for having
committed the same offence, a Brahman may pass unscathed, but a
Shudra may even receive capital punishment.”* “The period of Sutras
witnessed the gradual hardening of the caste system in general and
the deterioration of the position of Vaishyas and Shudras in particular.”
“The Shudra was denied the privilege of Sanyasa (renunciation).”
“We see in the Dharam Sutras the beginning of the formal theory of
defilement resulting in the taboo of all contact on the part of a pure
man of the upper castes with an impure man, namely, a member of
the lowest caste.” “The Dharam Sutras show that the caste distinction
has outstripped its proper limits and has even invaded the field of
civil and criminal law.”® Evidently, the Upanisadic mystic system,
though other-worldly and meditational in its approach, accepts the
ritualism and the caste ideology of the Vedas.

Shankara’s view

Gaudapada and Shankra pursue that line of thought in the
Upanisads which considers world to be just an illusion and Brahman
alone to be real. Gaudapada writes, “The manifold universe does not
exist as a form of reality nor does it exist of itself.” “Having attained
to non-duality one should behave in the world like an insensible
object.” All diversity according to Shankra is false (Mithya). Therefore,
to work while accepting the phenomenal existence of the world is
sheer Avidya. The goal is to realize the truth of Brahman alone being
real and to deny the world. Ishvara and individual souls are parts of
Brahman. Man is ignorant since he does not realize that all change in
the world is without any meaning or validity, thereby denying the very
basis of all socio-moral life. Shankra says, “l am not born how can
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there be either birth or death for me? | am neither male nor female, nor
am | sexless. | am the Blessed peaceful one, who is the only cause of
the origin and dissolution of the world.”® All changes in the world are
due to Maya which is neither real nor unreal nor related to Brahman.
All methods of devotion and worship are fruitless, the goal being the
Absolute and not Saguna, or qualified Brahman, God or Ishvara which
is a lower stage to be transcended by the Jnani. In fact, the path of
devotion; he says, is for persons of narrow or poor intellect. Since he
cannot deny the scriptural character of the Vedas, he says that the
path of ritualism or sacrifices is prescribed out of compassion for
persons of low and average intellect and it can gain for them only
heaven. As in Sankhya Yoga, withdrawal from the illusory adjuncts
of Maya is suggested. Starting with \VVairagya and dissociation with
the world, the mystic achievement can be made only as a Sanyasin
or renouncer of the world, giving up all works good or bad and as
one who is unwilling to accept even the grace of God. The method
prescribed, as in the Upanisads, is of Vedic study, reflection and
meditation. The aim is to realize, “I am Brahman (Abam Brabm
asm;).” It is an intellectual realization accompanied by Anubhava.
But the Jivan Mukta has no role to play in life. Swami Sivananda
writing about the two modern Jnanis, Kalkot Swami and Mowni
Swami, says that they were unconscious of the movement of their
bowels and the Sevadar (attendant) had to wash their bottoms.”®
“Such a Videha Mukta who is absolutely merged in Brahman cannot
have the awareness of the world which is non-existent to him. If
his body is to be maintained, it has to be fed and cared for by
others. The Vidheha Mukta is thus not in a position to engage
himself for the good of the’ world. ““ For them, self-realization
breaks the chain of causation and the world of experience appears
false. Even the idea of God being a lower stage has to be
transcended finally, for “God” is only the most subtle, most
magnificent, most flattering false impression of all in this general
spectacle of erroneous self deception.”™ No wonder Zimmer says
that “Such holy megalomania goes past the bounds of sense. With
Sankara, the grandeur of the Supreme human experience becomes
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intellectualized and reveals its inhuman sterility.” Such is Shankra’s
monoism for which world is Mithya.

NathismNathism

Nathism was one of the prevalent religious cults in North India
in the time of Guru Nanak. He criticized it quite severely. Nath Yogis
are Saivites and Saivism has the longest religious history, being pre-
Vedic. Pasupata is the oldest Saiva system. Nath Yogis are a part of
the Lakula group that developed from the Pasupata. Gorakh Nath is
the chief historical organizer of the Nath Yogis. He appears between
11th and 12th centuries A.D. The system involves asceticism,
renunciation, Yogic methodology with emphasis on Hath and Mantra
Yogas, and the worship of male and female deities. The goal is
liberation from the misery of the world through Kundalani Yoga and
final union with Lord Siva. Though Nathism is a theistic system, its
entire approach and methodology are of Yoga where the aim is primarily
to gain power. Both before and after the union the Nath has no interest
in the world. Nathism is a monastic system. Each Nath is linked to a
monastery headed by a Guru, or a Pir if he is a Muslim. Naths are also
called Kanpathas. They are initiated into the group in a rigid ritualistic
manner. Their ear lobes are split for the wearing of Mundras. The
Nath takes three vows: to remain celibate, not to accept any
employment or earn his living, and to sustain himself by begging, and
to observe Ahimsa. The Nath goes barefooted on pilgrimage to sacred
Hindu places and to Nath monasteries where images and pictures of
Hindu gods and Siva in the form of Bhairon are worshipped.

The Naths do observe some caste distinctions. In theory, only
twice born are initiated but in practice all except a few low castes are
accepted. Hindu Naths do not eat with Muslim Naths nor do they go
to the houses of Muslims or of lower castes for begging. The
worshipping of the deities, the cooking at monasteries is done by
Brahmins generally. At Dhinodhar monastery higher castes are given
uncooked food. Other castes are fed at the monastry hall except low
castes and Muslims who are given food outside in the open. Women,
except widows, are not admitted and Naths do not sit or eat with
them, even if they were Naths.
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The Nath Yogi is a typical ascetic who rubs ashes on his body as
a symbol of death to the world from the misery of which he seeks
liberation. Secondly, Naths have faith in ritualism. Certain months are
auspicious, Mantras are used at the time of initiation and for daily and
other use, because these are considered to have mystic potency for
spiritual advancement. Fasting is also considered efficacious. May be
because of the black colour of Bhairon, black buck, snakes’ and black
dogs are venerated. Animal sacrifices at the temple of Bhairon are
practised. At the annual fair of Devi Pattan on one day 20 buffaloes,
250 goats and 250 pigs were sacrificed. Blood mark is applied to
devotees. At places Linga and Yoni are worshipped. Naths have belief
in Hindu gods and goddesses, good and bad spirits, auspicious and
inauspicious days, etc. Nath Yogis mainly use Mantra Yoga and
Hathyoga or Kundalini Yoga alongwith Pranayama. Their cheif
religious texts are Gorakh Sataka, Gorakhsa Paddhati and Hath Yoga
pradipika. These prescribe yogic and meditational practices, asanas,
repetition of mantras, stages of progress in raising Kundalani through
the Nadis, chakras, etc. By the repetition of mantras 21,600 times a
day a Yogi could gain liberation in year or so. The goal is to reach
through Kundalani Yoga the top of the head as Sahashara achieving
thereby blissful union with Siva and eternal release from the world.
The Naths also believe in the combination of male and female energies
(Nadi and Bindu) to achieve liberation. For this, sex practices called
Vajroli, Sahjoli, or Amroli, conducted in the company of a woman are
suggested. About Naths, Briggs concludes in his book, “‘The essence
of Nath Yoga is physical exercise and manipulation, quite mechanical.
If it is charged against the exposition found in the earlier pages that it
is overburdened with interpretations on too lowa plane, it must be
said in reply that both the practices and the outlook of the Yogis
confirm this point of view... The high religious value to man-woman
relations was insisted upon. The first Chaitanya Sahajya movement
confirms this point.” Even otherwise it is necessary to indicate that
the use of the sexual method has been clearly indicated in the ancient
Indian literature and materials. Datterya, who is a Hindu deity, is one
of the chief deities worshipped by the Naths. He is considered an
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avatara of Visnu, a Jnani and Paramhansaj “Puranic accounts depict
him as always in ecstasy, surrounded by women, drinking wine and
indulging in sex.” Hindu Tantras are supposed to be a fifth Veda for
Kalyuga. Ghurye believes, “Fundamentally the Yogis represent the
oldest school of Indian asceticism.™ “The Yogis are the residual of
the ancient Saivite sects.™® The Nath cult, we conclude, is in direct
lineage from the oldest pre-Vedic and Vedic traditions through the
Saiva system of Pasupata and Kapilkas, with both of which all its
essentials are common. It is noteworthy that everywhere asceticism or
monasticism, whether Hindu, Saiva, Vaisnava or Buddhist, at some
point leads to male and female symbolism and consequent erotic
practices which are accepted as a means of salvation. Quite often
these degenerate into licentious practices. Where a religious system
does not harness creative energies to life-affirming and virtuous deeds
and processes the danger of degeneration is obvious.

Nathism is, thus, a life negating and ascetic system which
calculatedly avoids social responsibility and prescribes renunciation
and withdrawal from the world which is considered a place of misery.

Comparison and conclusion

We have given an outline of Sikhism and of three Hindu systems
prevalent in India in the times of Guru Nanak. We have selected the
three Hindu systems because scholars ignorant of the Bani and the
thesis of Gum Granth Sahib have confused Sikh doctrines with those
of these systems. We shall now make a brief comparison of the
essentials of Sikhism with the essentials of the three Hindu systems.
For the purpose, we regret, some recapitulation will become
unavoidable.

The religious experience of the Gurus is that God is Love. He is
the Ocean of Virtues and is deeply interested in the world. The world,
thus, becomes not only real but also the arena of spiritual expression and
development. Fourth, the system is a monotheism. Fifth, virtuous deeds
in the world are the sole measure of man’s religious growth and assessment,
for, higher than truth is truthful living. Sixth, the householder’s life, in all
its social aspects, thus, becomes the forum of religious activity involving
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full social responsibility. Seventh, the idea of the brotherhood of man
is alone compatible with the idea of the fatherhood of God, logically
involving equality between man and man, man and woman, and a fair
distribution of God’s wealth among His children. Consequently, the
need of work, social participation, and reaction and resistance against
wrongs, both as an individual and as a society become part of one’s
religious duties. Therefore, the goal is neither Moksha, nor merger in,
or blissful union with God as an end in itself, but to be the instrument
of His Attributive Will directed toward the creation of the kingdom
of God on earth (Haleemi Raj). Since there could be occasions when
the use of force in pursuit of a righteous cause becomes inevitable,
the doctrine of ahimsa as an invariable rule of religious conduct has
been rejected. The conclusion is that there can be no socio-moral
progress without the spiritual growth of man and there can be no
spiritual growth in isolation without its simultaneous expression in
life. As a model, the role and life of a Jivan Mukta, are epitomized in
the lives, deeds, struggles and martyrdoms of the Sikh Gurus. Guru
Nanak, we find, was the first man of God in the East to proclaim and
found a religion with an inalienable combination between the spiritual
life and the empirical life of man. Hence his radical thesis and its logic
involved a clear rejection of asceticism, monasticism, renunciation or
withdrawal from life or any segment of it. In pursuit of his mission he
also rejected the idea of avatarhood, ritualism, the caste and Ahimsa,
both in theory and in practice. And, he positively created and guided a
society that should as a religious duty attempt to combat the evils and
to solve the social problems of life.

In contrast, Vaisnavism recommends asceticism, renunciation,
withdrawal from life and celibacy. It accepts ritualism, Ahimsa, the
caste ideology and the idea of a woman or married life being a hurdle
in man’s spiritual growth. Socio-moral participation and responsibility
are recommended neither for the seeker nor for the Jivan Mukta,
neither as a methodology nor as a goal. Formal and ritualistic image
worship, meditation or emotional singing and dancing are the means
of attaining Moksha, involving union with or merger in Brahman.
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The doctrine of avtarhood is fundamental and, may be on this account,
the metaphysical or ideological concepts are quite variant and even
conflicting. The Vasisht Advaita of Ramanuja is pantheistic. In sum,
we find, that the fundamentals of Vaisnavism are opposed to those of
Sikhism.

As in Vaisnavism, the ideological concepts in Vendantism are
quite variant, this being the position in Upanisads too. The essentials
of Shankara’s Vedanta, which is the dominant view, are also in contrast
with those of Sikhism. Sankara calls Brahman “Sat-Chit-Anand”, a
quietist concept, against God being love, a dynamic concept, in Sikhism.
Against monotheism, Shankara’s monoism implies the world being an
illusion (Mithya) and worldly activity of no spiritual value. The system
being life-negating, it recommends celibacy and Sanyasa. Woman has
been called the gateway to hell. The final realization of “aham brahm
asmi” is the result of a contemplative effort and not of any grace of
God. These ideas are considered heretical and egoistic in Sikhism.
Therefore, Guru Arjan rejected the hymns of Bhagat Kanha who
proclaimed, “I am the same, Oh, | am the same”. Sankara accepts
both the caste ideology and the value of Vedic ritualism because he
concedes that the latter can gain heaven for the seeker. Sikhism calls
ritualism useless and caste immoral. In Vedanta there is a clear
dichotomy between the spiritual life and the empirical life; in Sikhism
such dichotomy is considered a negation of both. The Vedantic Jnani
is wholly inactive, but in Sikhism he is the active instrument of God’s
Will. The contrast between the two systems is conspicuously evident.

The Gurus have criticized no system more severely than Nathism
and its ways. This ascetic cult withdraws completely from the world
which the Naths call a place of misery. Nath discipline is purely
ritualistic, ascetic, Yogic and formal. They make caste distinctions
both in the matter of admission to the cult and in the service of food,
etc. Some of the Nath practices are quite abhorrent. Their goal, by the
raising of Kundalani is a blissful union with Siva. The meanings of
“Sahaj” and” Anhand sound” are very different in Nathism, from that
in Sikhism. Both Nathism and Vaisnavism accept the validity of the
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sexual method for the achievement of liberation. In Sikhism there is
not the faintest suggestion of the kind. Guru Nanak’s observation
that the Naths did not know even the elementaries of the spiritual
path, clarifies categorically both the glaring contrast between the two
systems and the completely radical nature of his thesis and mission.
Having given a brief outline of the four systems, let us now
record the views of some Western and Indian scholars about Sikhism.
They write: “the term founder is misleading for it suggests that the
Guru (Nanak) originated not merely a group of followers but also a
school of thought, or a set of teachings.” “It was the influence of
Nath doctrines and practice on Vaisnava Bhakti which was primarily
responsible for the emergence of Sant synthesis”. “This is precisely
the doctrine which we find in the works of Guru Nanak.™ “The
indigenous elements in Sikhism are largely those customs of the tribes
of Jats, who made Sikhism their own and the marginal elements are
there of the Nath Yogi tradition, which with Vaisnavism Bhakti was
primarily responsible for the Sant synthesis.”™® “The teachings of Nanak
do not have a direct causal connection with the later growth which
should be understood, largely in terms of historical events of the
seventeenth and eighteenth centuries.”™ “The Sikh Gurus who
compiled the Guru Granth were marked by the genuinely noble and
emancipated trait of appreciating and assimilating all that is valuable
in other religions. In this sense, Guru Granth Sahib is not a religious
text like a holy Bible or Quran but a treatise on human life and righteous
living. Guru Nanak did not seek to build a new religion, etc:” “Even
Sikh scholars see the Miri and Pin concept as an inseparable whole in
the religious order. Non-Sikhs have come to see a basic religion-politics
linkage in Sikhism and deduct the root cause of the current crisis in
Punjab to this.”™ “To the extent Hinduism has been influenced by
Vedanta, either traditionally or in the modern version of Ramakrishna
and Vivekananda, it has a tendency to subsume all religions as different
aspect of one Large Religion...of which Hinduism is a subconscious
if not an overt model. And, of course, in this Religion the closer a
person or a doctrine is to the Advaita Vedanta closer to Truth is he or
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is assumed to be.” “But where it comes to the Indians belonging to
religions which originated within India, such as Buddhists, Jains and
Sikhs, many a Hindu regard these as downright unpatriotic or
unspiritual, or both, if they wish to maintain their distinct identity
from the Hindus. Distinctions are just not considered a mark of high
enough vision and are mere appearances.” “When dealing with the
beliefs, rituals practices of the Sikhs-be they religious or political-it is
always worth-while to constantly remind ourselves that we are
fundamentally dealing with the peasantry and the world-view of this
social class has historically always been very different from the other
social classes.”?

Seen in the light of our discussion and analysis of Sikhism and
the three other systems, we find that the above-noted observations of
some scholars display a singular lack of understanding of the essentials
of Sikhism and of the other three religious systems. This ignorance,
we believe, is primarily due to their failure to understand the
fundamental thesis of Guru Granth Sahib, namely, an inalienable
combination between the spiritual life and the empirical life of man.
Guru Nanak was the first prophet who broke the dichotomy that
existed between the two lives in all the Indian religious systems. It has
been asserted and accepted that the institutions of asceticism and
monasticism are the specific contribution of Indian religions and culture
to the world culture. This dichotomy was not only broken ideologically
and a contrary ideology embodied in the Sikh scripture, but it was
consistently practised and clearly proclaimed. Further, this doctrine
was externally symbolized and institutionalized in the close and
common location of Harmandir Sahib and the Akal Takhat, the
installation of two flags at the common compound between
Harmandir Sahib and Akal Takhat, and the two swords worn by
the Sixth Guru. The chief fundamentals of Sikhism were not only
opposed to those of the earlier Indian traditions but there was
really no trace of them in those systems. It is, therefore, evident
that this sudden and radical change in the essentials of the Indian
religious doctrines as emphatically brought about by Guru Nanak
and the other Gurus could only be spiritually revealed. For, there
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was nothing new in the environment to cause such a revolutionary
response. Such being the thesis of the Gurus, it is sheer naivety to
apply evolutionary, materialistic or sociological methodologies in trying
to interpret the Sikh religion. Such studies could only suggest self-
contradictory inferences. Hence our stress that the study of a religion
requires a discipline of its own. Sikhism believes that there is a higher
level of Reality which not only reveals itself to man but also operates
in history. Without the acceptance of this concept, no revelatory
religion or its history can be studied much less understood and correctly
interpreted. The study of Sikhism and the three other contemporary
systems clearly leads to the above conclusion.
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CHAPTER 4
NAAM IN SIKHISM
DALIEET SINGH

Introductory

Every religion has its world-view on which are based its concepts
about Reality, the place of man in the universe, ethics and human
goals. All students of Sikhism know that the concept of Naam, is
fundamental to the gospel of the Guru Granth and the entire structure
of its theology. In fact, Sikhism has often been called the Naam Maarga
or the way of Naam. It is in this context that we shall endeavour to
trace the salient features and implications of this concept which, we
believe, holds the key to the understanding of the message of the
Sikh Gurus, their religious and social ideas, and their world-view.

2. At the outset, we should like to make one point clear. This is
about the language and the various traditional terms used by the Sikh
Gurus. Since they were conveying their message to the mass of the
people, both Hindus and Muslims, with a view to evoking a response
in the very depths of their hearts, they have, for obvious reasons, used
in their hymns the then current words and symbols from Indian
languages and Persian and Arabic languages. And yet, one thing is
patent even from a cursory study of the Guru Granth that the Gurus
have, as was essential for the proper understanding of a new gospel,
made the meaning of each concept, symbol and term employed by
them unambiguously clear. Many a time the meaning of such words is
entirely their own. Accordingly, we have refrained from tracing the
meaning of Naam to its traditional usage and background. In fact,
such an exercise could be even misleading and wasteful We shall,
therefore, base our arguments and inferences about Naam on the hymns
in the Guru Granth and the accepted facts about the lives of the Sikh
Gurus.
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3. Let us now try broadly to indicate how Naam has been used
in the Guru Granth where it appears in a majority of hymns. The Sikh
Gurus have given the word Naam, a distinct and significant meaning
which is far different from that of mere ‘Name’ or ‘psychic factors’ as
understood in ‘Naam-Roopa’ in the traditional literature.* The basic
definition of Naam is contained in the Sukhmani and in some other
quotations from the Guru Granth, given below:

(1)‘Naam sustains all regions and universes, all thought, knowledge
and consciousness, all skies and stars, all forces and substances,
all continents and spheres. Naam emancipates those who accept
it in their heart. He, on whom is His Grace, is yoked to Naam
and he reaches the highest state of development.’

(i) ‘Naam s the Creator of everything. To be divorced from Naam
is death.’® ‘All is created by Naam.’* ‘Naam gives form to
everything and through Naam comes all Wisdom or Light.’

(i) ‘Naam extends to all creation. There is no place or space where
Naam is not.’

(iv)  Naamisthe ‘Nine Treasures’ and Nectar (amrita). It permeates
the body."”

(v)  ‘Naam, the immaculate, is unfathomable, how can it be known
? Naam is within us, how to get to it ? It is Naam that works
everywhere and permeates all space. The perfect Guru awakens
your heart to the vision of Naam. It is by the Grace of God
that one meets such an Enlightener.’

4. From the above verses it is clear that the Gurus do not use
the word Nlaam in any restrictive sense, of its being a psychic factor
or mere consciousness, but refer to it as the Highest Power, creating,
informing, supporting and working the entire creation. In short,
Naam is the Reality, supporting and directing the created worlds or
the entire cosmos. There are numerous verses in the Guru Granth
where Naam and God have been described synonymously. Both,
Naam and God have been mentioned as “the Creator of the
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Cosmos” as “the Sustainer of the Universe”, as “permeating and
informing all things, beings, space and interspace” as “the treasure of
virtues values”, as “the support of the supportless” as “the giver of
Peace and bliss”, as “eternal”, “perfect” and “unfathomable”, as the
“Friend”, “Master” and “Emancipator” of man. The highest state of
man is mentioned as the one when he lives and works in tune with
God or Naam, often called God’s Naam. We, therefore, find that
God and Naam, are real, eternal and unfathomable. The Sikh Gurus
have repeatedly emphasized, as is also stated in the very opening
verse of the Guru Granth, that God is one Ek Oamkaar, and no
second entity, as in the case of the Sankhya system, is at all
postulated. The Guru says, “My Lord is the only One. He is the
only One, (understand) brother, He is the only One”.® This
unambiguously brings out that God and Naam are one and the same,
and the latter may be called the immanent or qualitative aspect of
God, since God has been described both as unmanifest (nirguna)
and manifest (sarguna).

5. In view of the above, we should define Naam as the Dynamic
Immanence of God or the Reality sustaining and working the manifest
world of force and form. It is on the basis of these fundamentals that
we should like to trace and understand some important concepts and
conclusions, ideas and institutions, trends and traditions in Sikhism,
and its socio-religious way of life.

6. Naam and Cosmology: The Guru writes, “The Self-existent
God manifested Himself into Naam. Second came the Creation of
the Universe. He permeated it and reveals in His creation.”® “God
created the world of life, He planted Naam in it, and made it the place
for righteous action.”*

7. Thus, according to the concept of Naam and the hymns quoted
earlier in this regard, God created the world and in His immanent
aspect, as Naam, is informing and working it. Only one entity, namely,
God, is envisaged and the world, in time and space, is His creation,
the same being supported and directed by Naam. Let us see if this
cosmological view is also supported by other verses in the Guru Granth.
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8. In the very opening verse of the Guru Granth, God is described
as the Sole-One, His Naam as Real, Creator-Lord... Timeless Person,
One that is not born, Self-existent.? The Gurus have clearly described
at a number of places that there was a stage when the Transcendent
God was by Himself; and it is later that He started His Creative Activity.
In Sidh Gost, in answer to a question as to where was the Transcendent
God before the stage of creation,®® Guru Nanak replied, “To think of
the Transcendent Lord in that state is to enter the realm of wonder.
Even at that stage of sunn (Void), He permeated all that VVoid.” The
Guru, in effect, means that to matters that are beyond the spacio-
temporal world, it would be wrong to apply the spacio-temporallogic,
and yet man knows of no other logic or language. Perforce, he has to
be explained, howsoever inadequately or symbolically only in terms
of that language. That is why the Guru has cautioned us against the
pitfalls and inadequacy of human logic and language to comprehend
the Timeless One. All the same, the Guru has mentioned the state
when the Transcendent God was all by Himself and there was no
creation. The Gurus say, “When there was no formin sight, how could
there be good or bad actions? When God was in the Self-Absorbed
state, there could be no enmity or conflict. When God was all by
Himself, there could be no attachment or misunderstanding.
Himself He starts the Creation. He is the Sole-Creator, there is
no second One.”™ “For millions of aeons the Timeless One was
by Himself. There was no substance or space, no day or night
‘(i.e. no time), no stars or galaxies; God was in His Trance.”s
“God was by Himself and there Was nothing else... There was no
love or devotion, nor was His creative Power in operation...\When
He willed, He created the Universe.” The same idea is expressed
in these words, “When He willed, the creation appeared.” Again,
in answer to the question of the Yogis, “When there was no sign
and no form, where wasthe Word (Logos) and how was He identified
with Truth ?”*® The Guru replied, “When there was no form, no
sign, no individuation, the Word in its Essence abided in the
Transcendent God; when there was no earth, no sky, (Time or Space)
the Lord permeated everything. All distinction, all forms, then abided
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in the Wondrous Word. No one is pure without Truth. Ineffable is
this gospel.”®

9. In short, the Gurus say that before He created Form, He was
Formless; before He was Immanent, He was Transcendent only; and
yet all immanence, expression, creativity, were inherent in Him and so
was His Word, in essence.

10. In the jap(u), where a picture of the realm of creativity IS
given, the Guru writes, “In the region of Troth is God where He
perpetually creates and watches the universe with His benevolent eye,
deliberating and directing according as He Wills.”2 Further, it is stated,
“In the region of Creativity (Karam) only God’s Power or Force IS at
work.”? Again, “Of the region of construction or effort, the medium
of expression is form. Here most fantastic forms are fashioned,
including consciousness, perception, mind, intellect.”” Further still,
“Innumerable creations are fashioned, myriads are the forms, myriads
are the moons, suns, regions.” These hymns also indicate how the
process of creativity, or abecoming world started and is being sustained
and directed by a benevolent God.

11. In all the above quotations from the Guru Granth, the same
idea is expressed, namely, that God is the Sole Entity; who in His
Creative Urge has produced the Cosmos, which He, in His immanent
aspect, Naam, is sustaining vigilantly and directing benevolently,
according to His Will. In the created world no other entity, like prakriti
in Sankhya and other dualistic systems, is assumed. While the world is
Real and is directed by Immanent God, at no stage is the separate
independent existence of matter accepted directly or by implication.

12. Metaphysical implication of Naam : We have seen that
according to the concept of Naam and the hymns already quoted
in this regard, God created Himself and Naam, and at the second
place was created the universe. Further, that this universe is being
sustained and directed by God as Naam or His Immanent aspect.
This concept of God being the Sole Entity and being the Creator
God (Karta Purakh) is so fundamental in the Sikh theology that it is
mentioned in the very opening line (Mool Mantra) of the Guru Granth
and in the beginning of almost every section and sub-section of it.
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Both the doctrine of Naam and the Mal Mantra clearly point out the
theology of Sikhism being monotheistic. Let us, therefore, try to see
whether this conclusion of ours is correct, and whether many of those
hurriedly-begotten views about Sikhism being pantheistic, Vedantic,
Sankhyic, Yogic or Buddhistic have any validity. A few of the reasons
supporting our conclusion are as under:

(i)

Throughout the hymns of the Guru Granth, nothing is more
significant than the acceptance of Creature-Creator relation
between man and God. Invariably, God has been addressed as
‘Thou’, ‘Mother’, ‘Father’, ‘Brother’, ‘Beloved’, ‘Lord’, or
‘Husband’. In fact, a majority of the hymns in the Guru Granth
are in the form of prayers, addressed to God. In the Sikh
tradition, two things are firmly established, having the sanction
of the Gurus. First, every ceremony, religious or social, ends
with an ‘ardaas’ or supplication to God, invoking His Grace.
Secondly, at the time of initiation ceremony (Amrit ceremony),
a Sikh is enjoined upon to recite or hear daily Jap(u),.jaap(u),
ten Sawayaas, Sodar(u), Rahraas and Sohilaa, besides reading
or hearing of Sri Guru Granth Sahib (Sikh Rahit Maryaada,
Shiromani Gurdwara Parbandhak Committee, Amritsar, 1970,
p. 35.) We thus see that both in the hymns of Guru Granth,
and the Sikh tradition and practice, this Creature-Creator
relation is never forgotten. So much so that the Guru calls
himself as “the lowliest of the low”® and never does he
mention another person as ‘That is Thou’. According to
tradition the fifth Guru declined to include in the Guru Granth
a hymn by a contemporary saint, Bhagat Kaanhaa, saying, “I
am He, O, | am the same,”? because this hymn was felt by the
Guru to be evidently contrary to the Sikh thesis that man is
not and can never be God though he can be His instrument.

The arguments advanced to show the Creature-Creator
relation in Sikhism and the importance of Prayer, mutatis
mutandis, apply also to God having a Personality. We need
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hardly state that this idea of Personality in Theism is not
analogous to the idea of limited personality in man, who is a
finite being. In the very opening line of Guru Granth, God is
mentioned as the Creating Person, the Timeless Person (karta
purakh, akaal moorat). In fact, in all devotional and mystic
religions the idea of Personality of God is inherent, since
devotion involves God and a devotee.

In Sikhism the idea of the Will (hukam, razaa) of God in
relation to the created world is as fundamental as in other
theistic religions, like Christianity and Islam. In fact, both the
words ‘hukam’ and ‘razaa’ used in the Guru Granth are Arabic
in origin. The idea of Will is inalienably linked with the idea
of Personality of God, the Creator, who alone can have a Will.
In reality, we know that Will and Naam are virtually
synonymous, both being the Immanence of God. While this
point will be elaborated later on, it is well-known that in
Sikhism the highest ideal for man is to ‘carry out the Will of
God'# or to link oneself with Naam.

Another fundamental characteristic of Sikhism showing the
Personality of God is His Grace. One of the chief points made
out in the Guru Granth is that nothing happens without God’s
Grace. While it is stated in the hymn of dharam khand, which
lays down man’s duties in life, that man’s assessment will be
entirely according to his deeds'® it is clearly mentioned that
final ‘approval will be only by God’s Grace’.?® The idea of
Personality, Will and Grace of God, being basic to Sikhism,
this too underlines its theistic character.

The verses quoted earlier mention Nature as the Creation of
God and not His Emanation or Extension. Obviously, nature
is a changing or becoming world, limited by space and time
and cannot be eternal like God, who is beyond Time (akaal
moorat). Whereas God is Self-Existent or Self-created (swai
bhang), nature is the creation of God. While everything in
nature is changing, i.e., is born and dies, God is never born
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(Ajooni). That is the reason that in Sikhism the doctrine of
incarnation (avatarhood), or God taking the human form, is
strictly denied and is considered heretical; so much so that
Guru Gobind Singh described such an idea as an accursed
one, he being only a mere servant of God.* Thisis also in line
with the hymns in the jap(u) quoted earlier. Here the world is
upto the Region of Creativity (karam khand) initiated through
the medium of energy or power (jor). As indicated in the hymns
of saram khand and gyaan khand, a fantastic multiplicity of
forms, shapes and things, including the moulding of
consciousness, sense perceptions, mind, intellect, etc., are
described. Everyone knows that in Sikh theology the highest
form of being is, the mystic (bhagat). In jap(u) the Guru
distinctly mentions, or rather limits, the presence of these God-
conscious or God-filled beings (jin maih Raam rabiaa bharpoor)
only upto the Region of Creativity, but never beyond it, i.e.
not in the Region of Truth or God (sach khand vase Nirankaar).
The Universe is the creation of God but not identical with
God, which is the basic distinction between Monotheism and
Indian monism or pantheism.

At a number of places in the Guru Granth, the Guru has
described symbolically the state of God when the creation
was not there. All this indicates that God is Transcendent as
well, and that He is not co-terminus or identical with His
creation. Not only does the creation not exhaust God, but He
is both prior to and Transcendent to His creation. And God’s
transcendence could be envisaged only under a monotheistic
system and never in pantheism.

An argument has been raised in favour of the supposed
pantheistic character of Sikhism because of the Gurus’
frequent mention of the immanent character of God in the
created world. The Gurus have clearly emphasized the
transcendental character of God by saying that the world was
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created in time and space and the Transcendent God had been
there while the world was uncreated, and, for that matter, God’s
immanent character was unexpressed. We refer to the hymn
quoted earlier in this regard. It is also stated that the Word was
in God when there was no Universe or Form. The expression
of Naam was prior to the creation of the Universe i.e. ‘God
manifested into Naam and at the second place the world was
created.” As stated already, Naam is mentioned as the Creator
and Director of the world. It is true that the Guru quite often
mentions God as informing the universe. But in no scripture
has the distinction between the Transcendent and the
Immanent aspects of God been made more clear than in the
Guru Granth, because God’s Immanence has been given
separate names, i.e. of Naam, Will and Word. Evidently, all
immanence can be expressed only in relation to the realm of
creation, i.e. when God’s immanence as Naam creates, sustains
and moves the world of name and form; when God’s
immanence as His Will controls and directs the becoming
world; when His Immanence as His Word informs and supports
the created universe. In other words, in the Guru Granth both
the transcendent and the immanent aspects of God are clearly
specified and distinguished so as to avoid any confusion or
hasty conclusion that Sikhism is pantheistic. We have already
seen that in Sikhism immanence of God in relation to the
becoming world does not exhaust God and that is why God’s
immanent aspect has almost invariably been called His Naam,
His Will, His Word. True, ala number of places, the Guru
describes God as informing the river, the fish, the boat, and
everything. Perhaps, it is such verses as these that have led
some to the superficial conclusion of Sikhism being pantheistic.
But, all these verses are only a symbolic or another way of
expressing the immanence of God. In modem monotheistic
theologies including Christian and Islamic, God’s
Transcendence and His Immanence in the created world are
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accepted. Even in Islam, God’s Immanence is referred to as,
“Is He riot closer (to you) than the vein of thy neck.”! Such
verses as these do not at all indicate anything beyond the
immanence of God, or anything contrary to it. Obviously,
God’s immanence (His Naam and Will) is manifested and
exercised only in relation to the created and becoming world.
This description of His immanence and its operation,
metaphoric as it is, can mislead no one to any erroneous
inference, especially because the Gurus have clearly stated
that the immanent God in the universe does not exhaust God
and He is transcendent too. “He that permeates all hearts (Le.
Immanent) is Unmanifest too.”? “He is pervading everywhere
(Immanent) and yet He is beyond everything, beyond pleasure
and pain (Transcendent).” “He informs everything and yet is
separate t0o.”* “Having created the world, He stands in the
midst of it and yet is separate from it.”®

(vi) One of the chief objections to any pantheistic theology in the
West is the lack of any ethical content and impact in any such
view of the universe. Pantheistic philosophies, whether in the
East, as in the case of Upanishads, or in the West, as in the
case of Spinoza and Schopenhauer, lead to pessimism and
fatalism, and lack of moral effort and responsibility on the
part of the individual. The disastrous ethical consequences of
pantheistic doctrines, including monism that downgrades the
reality of the phenomenal world, are too well-known to be
detailed here. In this context, we may like to see what is the
ethical content and impact of the doctrine of Naam. In no
religious system is the emphasis on ethical conduct greater
than in the Guru Granth where “truthful living or conduct has
been declared higher than Truth itself”.® In the Jap(u), the
Guru says that man’s final assessment and approval before
God will depend entirely on his deeds in this world.*” Further,
‘egoistic conduct’ has been called ‘the opposite of Naam,*
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which, as we find, involves selfless and virtuous conduct, Naam
being the treasure of all virtues. Similarly, moral living is
stressed, since the ideal in life is ‘to carry out the Will of God’,
God’s Will and Naam being virtually synonymous. Judged from
the emphasis on virtuous life (the matter will be detailed while
dealing later with the subject of goal, ethics, etc.) and moral
responsibility in Sikhism and its anti-deterministic view, we
should evidently conclude that Sikhism is monotheistic and
not pantheistic.

(vii)  There is a philosophic controversy whether or not mysticism
of all kinds is monotheistic or pantheistic. Sikhism is
undeniably based on mystical experience. But so are religions
like Christianity and Islam which are fanatically monotheistic.
It is well-known that many of the great Christian and Muslim
mystics have been dubbed as heretical because their
description of their mystical experiences could be misconstrued
to support a pantheistic view of God, even though these
mystics were devotedly religious and deeply reverential to their
respective Prophets. Hence, the controversy hardly affects our
argument.

13. True, some symbolic descriptions in the Guru Granth, which
when seen out of their context and not seen against the overall
background of Sikh theology and the overwhelming scriptural evidence
to the contrary, could be misconstrued to suggest pantheistic inferences.
But, such a view would obviously be not only far-fetched, but also
opposed to the general thesis of the Gurus and the concept of Naam.
The metaphysical implication of the doctrine of Naam clearly gives a
monotheistic Import to Sikhism, which view we find is unmistakably
in accordance with the accepted concepts in the Guru Granth.

14. Naam, and the Reality of the World and Interest in Life:
The greatest implication of the doctrine is in its proclaiming the
dynamic reality and authenticity of the world and life. “God created
the world of life and planted Naam therein, making it the place of
righteous activity.”® “God created the world and permeated it with
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His light.”® Since Naam, God’s Immanence, pas not only created the
world but is also supporting, controlling and directing it, the same
cannot be unreal or illusory. In fact, Naam’s immanence in this world
guarantees its being a place of righteous activity and not being a
fruitless, unwanted or capricious creation. In one form or the other,
this idea about the reality of the world gets repeated expression and
emphasis in the Guru Granth. “True are thy worlds, true are Thy
Universes, true Thy forms, Thou createth. True are Thy doings. This
world is the Abode of the True One and He resides in it.” “True is
He, True is His Creation.™ “Human body is the Temple of God.”™
“Beauteous, O Farid, are the garden of earth and the human body.”*
“Deride not the world, it is the creation of God.”™*

15. It naturally follows from this doctrine that the world is real
and God is greatly interested in it, since - He has created it, He ‘revels
in His creation,“ and is sustaining and directing it. In the jap(u) God is
described as ‘perpetually creating the world and benevolently nurturing
His creation.’# ‘God is the one, who works through winds, waters and
fire.”*® “This emphatic assertion about the authenticity of the world is
a clear departure from the Indian religious tradition, and is, for that
matter, radical in its implication. The Gurus were extremely conscious
of this fundamental change they were making, and that is why, both in
their lives and in their hymns, they have been laying great and repeated
stress on this aspect of their spiritual thesis, lest they should be
misunderstood on this issue. Living in this world is not a bondage
(bandhan) for them but a great privilege and opportunity. Not only is
God benevolently directing the world in which He is immanent, but
each one of us is ‘yoked to His task and each is assigned a duty to
perform.’* All this clearly indicates God’s or Naam’s plan and purpose
in His creative activity.

16. This idea is also clear from the Gurus’ reference, again
and again, to God’s Will, working in this becoming universe. The
very idea of a God of Will clearly presupposes and implies, a
direction, and a goal in the creative movement. The persistent
interest of God in the creative movement is also obvious from the
fact that the Guru calls Him ‘the Protector’ (raakhaa), ‘Father’ (pitaa),
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‘King-emperor’ (Padasbah) and a ‘Just Administrator’ (adlee). In the
jap(u) also, the Guru emphasizes the idea that God adjudges each
according to his deeds in this world.

17. Naam has been described as the ‘Treasure of Virtues and
Qualities’. As a loving God with social and other attributes, He has
been referred to as ‘Father and Mother’ (maataa, pitaa), ‘Brother’
(bharaataa), ‘Friend’ (mittar), ‘Helper of the poor’ (gareeb nivaaj),
‘Shelter of the shelterless’ (nithaaviaan daa thaan), ‘Help to the
Helpless’ (nidhiriaan di dhir), ‘Remover of suffering and pain’ (dukh
bhanjan), ‘Merciful’ (raheem), etc. God with attributes leads-to three
inferences. First, qualities have a meaning only in relation to spa do-
temporal world, since all perfection is static and all qualities are relative,
capable of expression only in a changing universe. We have already
seen that when God was by Himself and the world was not there, the
question of good or bad, saved or saviour, love or devotion did not
arise. Naam, being the source of all virtues, the world becomes an
essential and integral part of the plan of Naamj since without a world
for expression there could be no Will and no attributive aspect of
God. Thus, Naam and the world are conjoint. Secondly, qualities in
Naam indicate clearly-and this is the most important aspect-the
direction of the progress and the ideal to be pursued by man in this
world. Thirdly, all this ensures a logical and deep interest of Naam in
the empirical world, since its attributive expression can be made only
init. That is also exactly the reason why the Gurus’ call the world real.
Consequently, their message and mission also relate to this world,
wherein alone these can be fulfilled. For the same reason, the Sikh
Gurus’ deep interest in all aspects of life, including socio-political
aspects, can be directly traced to Naam, whose devotees they were.
No feeling or prayer is expressed with greater depth and intensity than
the one for the ‘gift of Naam’. Now, Naam being the Benevolent
Supporter and Director of the world, what can be the gift of Naam to
the devotee, except that of an enlightened, loving and creative Interest
in the world and in its development. How can one claim to be a devotee
of Naam and ask for its gift or link with it, and, yet, decline to toe the
line of Naam, namely, of nurturing and furthering the process of



69

creativity and construction in the world rather than becoming an
ascetic or a drop-out. That is why the Gurus have strongly condemned
all ascetic and escapist practices. They say, “One reaches not Truth by
remaining motionless like trees and stones, nor by being sawn alive.”°
“In vain are yogic practices, without Naam life is a waste.” “All Yogic
austerities, rituals, trance, etc., are in vain; real yoga is in treating alike
all beings.”2“O Yogi, you are sitting in a trance, but you discriminate
and have a sense of duality. You beg from door to door, are you not
ashamed of it ?”% “Jainic asceticism”, or “even if the body is cut into
bits, does not efface the dirt of ego.”™*

18. What kind of life the Gurus recommended, would be detailed
while dealing with the subject of goal, but it would be pertinent to
quote here the Guru’s dictum that “by despising the world one gets
not to God.”™®

19. In Buddhism, Nirvana and Samsara are opposite entities.*
In fact, in all Indian traditions, except in the case of the saints of the
Bhakti movement, worldly life had normally to be given up in order to
pursue the spiritual ideal. But according to the Guru Granth it is not
Naam and Samsara that are opposed, but Naam and Haumain
(Egoism)¥, it is not worldly activity, as such, that has to be given up,
but it is only egoistic and selfish activities that have to be shed.5®
Otherwise, belief in a God of attributes, which involves expression in
the world of man, becomes meaningless.

20. The best understanding of the kind of interest in life the
Gurus recommended for their disciples is gained from the lives they
lived themselves. We shall revert to this point in a little detail while
dealing with the issue of goal. Suffice it to say here that the Gurus, in
harmony with the ethics of Naam, went in for full participation in life.
For them it would have been incongruous, on the one hand to call life
as real and on the other hand to fight shy of taking up the challenges
of the socio-political life of their times.

21. All this was an ideological, deliberate and clear departure
from the Indian religious tradition and the Gurus gave a firm lead on
this new path. While eulogizing the role of Sikh Gurus in this regard,
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N. Ray laments the abject surrender to the vicious status-quo on the
part of the saints of the Bhakti movement.®

22. Naam and Ethics: On the one hand, Naam being (a) the
Sustainer and Director of the universe, (b) opposed to egoism
(haumain) and (c) the treasure of all qualities, lays down the standard
of its ethics and, on the other, points out that the universe is the plane
and place where the qualities of Naam have to be expressed, so as to
counteract and remove the vices of egoism and the practice of a sense
of duality. Egoism involves separatism, selfishness, and individualism
leading to the vices of greed, anger, pride, passion, conflict, wars, etc.
‘“The removal of duality is the way to God’,** Naam being the opposite
of ego, the same has been indicated as the only remedy for egoism,
pain and frustration.® In the same context the Gurus have mentioned
two sets of people-one, the self-faced (manmukh) or egoistic, following
the ethics of egoism and selfishness, and the other, the supermen or
God-faced (gurmukh), following the ethics of Naam, in all phases of
human activity. The ethics of Naam chooses its duties, virtues and
value-system as consonant with the standard of Naam or a unitary
view of life. Following are some of the verses in the Guru Granth
condemning egoism and duality and instead recommending the virtues
and spirit of Naam so as to avoid and eliminate the vices of egoism:

“In the grip of maya, we grab what belongs to others.
“Man gathers riches by making others miserable.”
“Human passions, ego, duality lead us away from God.”®

“God does not come near a person, hard of heart and with a
sense of duality.”® “Some people shun meat but devour men.” “With
God, only the deeds that one does in the world are of any avail.”
“Good, righteousness, virtue and the giving up of vice are the ways to
realize the essence of God.” “God’s riches belong to all and it is the
world that makes distinctions.”®

23. Thus, the entire progress of man is from being an egoist to
being a man of Naam by shedding the ethics of egoism and accepting
the ethics of Naam, i.e., from being self-centred to being God-centred.
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24. Naam and Human Goal : It is in the field of human goals
that the world-view of Naam and its logic make a basic departure
from the traditional Indian view on the subject. On this problem the
Gurus’ view have not only been made clear and precise in their doctrine
of Naam and throughout the Guru Granth, but these have also been
emphasized and exemplified by their lives which embody an
unambiguous lesson on the issue. We shall, therefore, attempt to
consider the subject now from all the three angles, namely, of (a) the
doctrine of Naam, (b) other tenets and principles laid in the Guru
Granth, and (c) the lives that the Gurus led so as to lay down the ideal
for others to follow:

(A) Naam, the Ever-Creative Immanence of God, is engaged in
directing the universe, which is real, to become a qualityful world.
Every student of Guru Granth knows that the burden of a large number
of prayers and hymns therein, is a request for the gift of Naam, or to
be linked with Naam, e.g. “I am beholden to Him who enlightens me
with Naam.”™ “My Guru makes Naam permeate in me.”™ “Let me
not forget Naam, rest is all greed.”? “I beg from you for the gift of
Naam.”” “He reaches the highest stage whom God benevolently yokes
to His Naam.”™ “To ask for any boon other than Naam is to invite
pain.”™ “To be imbued with Naam is the essence of true living.” “Pray,
link me to God.”

Accordingly, the highest ideal under the Naam Marga is to be
yoked or linked to Naam in order to take the world of man to a
qualityful goal. In this context, the significance of a God of attributes
has already been explained. Naam being the opposite of egoism, this
progressive movement is towards an ideal in which selfishness and
egoism disappear and qualities of Naam are practised. And to be linked
to Naam only, means being its instrument and sharing the responsibility
of this creative and qualityful development in the world. One imbued
with Naam not only takes part in the world without a sense of duality
and selfishness but also strives to create a beautiful world of harmony
and quality. Egoism is supposed to be the cause of all pain, suffering
and conflict which hinder development towards the goal. As against
it, the practice of Naam and its ethics, namely, the unitary view of
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life, is both the ideal and the sovereign remedy for all ills and evils
(sarab rag kaa aukhad Naam), and the way to human development.
“Destroy evil and you become a perfect man.”” “Give up evil, do
right and you realise the essence of God.”

(B) Let us see if the same ideal is prescribed otherwise too in the
Guru Granth. In answer to a specific question as to how to remove
the wall of falsehood obstructing man’s progress to become an ideal
or a true man, the Guru gives a categoric reply: “By working according
to the Will of God.”” Again the same ideal of deeds (not of words,
rituals, asceticism or even of yogic discipline) is prescribed in the hymns
of cosmography, quoted earlier about the role of man on earth. It is
pointed out that “all assessment is made in accordance with the deeds
and doings of man. By His Grace only the righteous get the insignia
of God’s approval.” In Sikhism, God is the Creator of the Universe
and invariably the prayer, and direction is to be of service to Him.
“May | have millions of hands to serve Thee. Service is the way to
cross the hurdles of life.”® “Be ever alert in the Service of God. Serve
God every moment and relax not.”® This in effect means to be of
service in the universe, which is the authentic creative activity of
God, who is directing it towards a goal and with a purpose. This service
in the universe is really the selfless and qualityful service of all who
have to be looked upon alike.” The Guru says, “Where there is
egoism, God is not; where there is God, there cannot e any egoism.™®

In the Sidh Gost, Guru Nanak has very clearly specified his
mission and goal and thrown full light on the issue as to how he would
lead his followers across. He says, “With the help of other God-
conscious persons, | shall help man to remove his alienation from
Naam and God and assist him to cross the difficult hurdles in life.”®
Guru Nanak has thus clarified as to what he means by ‘carrying out
His Will' and executing God’s mission of creating a society of God-
centred men. The Guru says, “The God-man achieves the goal and
makes all others do so.”® That is exactly the reason why the Gurus
have likened themselves to a ‘servant of God’, a ‘solider in God’s
Legion’, or a ‘wrestler in the cause of God’. The world being the
authentic creation of God, supported by His immanence, the service
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of God means only the service of His creation, namely, this world,
this life and man. It is in this light that the Guru’s hymns, in the Sidh
Gost and elsewhere have to be understood.

Here we may lay stress on two very important and relevant points:
(@) The Gurus have repeatedly indicated a continuing process of
development, evolution and progress in the empirical world, and (b)
They clearly point out that further progress from animal-men or egoistic
men to super-men or God-centred men is not only possible, but is also
aimed at. In the Hymns of cosmography, already quoted, an ascending
order of creation, form, or evolution is indicated. The Gurus have
stated that individuation was created by God® and ‘slowly there has
been growth from small organisms, insects, etc., to animals, and finally
to the present animal-man, with his subtle sense of perception,
discrimination reason introspection’ “For several births (you) were a
mere worm, for several births an insect, for several births a fish, animal,
...after ages have you the glory of being a man.”® *...after passing
through myriads of species, one is blest with the human form.”® “God
created you out of a drop of water and breathed life in you. He endowed
you with the light of reason, discrimination and wisdom...From a
sinner He made you virtuous and the lord of all beings. And now it is
up to you to fulfil or not to fulfil your destiny.”® Further progress of
man or animal-man, as stated in the Hymn of dharam khand depends
entirely on the deeds of the individuals. Till man came on the scene, it
was not possible for life to outgrow its animal existence and alienation
from God. So far, like other animals, man too has been living an animal
existence. But, the Guru emphasizes the opportunity available to man
to become a super-man, the highest ideal in the world of creation, and
thereby be the humble but active agent of the Creative God as indicated
in the hymns of Sidh Gost, quoted above. “Man with his egocentric
individuality is basically an animal, with all animal limitations”®* and
alienation from Naam or God. But he has the invaluable capacity to
come into his own by breaking this alienation and establishing a link
with Naam.

The Guru again and again addresses man to give up his egocentric



74

activity and instead to rise to his full stature and avail himself of this
lone opportunity. “After ages, this invaluable opportunity of human
birth is obtained, but one loses it for nothing; one loses a ruby in
exchange for a piece of broken glass.”™? “Among eighty-four lakhs of
species, man is assigned the supreme position, whosoever misses the
opportunity, suffers the pain of transmigration.”® “Human birth is the
epitome of fruitful effort, but man loses it for a trite.”* “Human birth
is precious.” “You have obtained the privilege of human body, now
is your lone opportunity to meet God.™® This is how we understand
Guru Nanak’s statements that his mission is, with the help of other
God-conscious persons, to assist men to grow into supermen, so as to
cross egoistic obstacles in the sea of life, and thereby to help the process
of evolution and creativity to supermanship, flowering into a beautiful
world. Hence the ideal is not only to be a superman oneself, but with
the help of other supermen to convert all men into supermen.®” And
this physico-spiritual ideal, laid in the Guru Granth, can be reached
only in this world by removing human alienation caused by the ego
(haumain) which is opposed to Naam, and which can be removed
only by a creative and altruistic living.

Already we have looked at this issue from another angle and
concluded that Naam is conducting a qualityful movement expressible
and aimed at fructifying in the world of man. In the background of
Indian religions, this is the way to emphasize the importance of creative
living m the world, as also of, what one may call this-worldly interest
of God. To say that God has moral qualities does not mean an
anthropomorphic description of God, but it is a metaphoric way of
expressing the essentiality of virtuous conduct which alone secures
progress as against the egoistic and individualistic activity of the self-
centred man (manmukh), who generates forces of separatism, conflict,
war and chaos. That is why the Guru also describes the God-centred
men (gurmukh), the ideal in Sikhism, as having qualities of spontaneous
beneficence, love, help to the poor, etc., essentially, the same qualities
as of God. In short, in the case of God-centred man, his love of God
is, in fact, transformed into God’s love for man.



75

It needs to be clarified here whether the ideal in Sikhism is linkage
with God or merger in God. According to the Gurus, man, because of
his individualism and selfishness, stands alienated from God'’s
Immanence. Instead of serving God of attributes, man, in his ignorance
and myopic vision, starts serving his own self and fails to rise to his
full height of being a conscious and humble instrument of God’s
creative functioning in the world. In His Transcendence God’s Being
is all by Himself in a self-absorbed state, without sign of any visible
form, devotion, love or creative activity. In that state God’s Will, Naam
or Attributes are not expressed since these work only in the created
world.

Second is the state when God’s Naam and Will are expressed
and creative functioning in the universe goes on. To talk of merger in
God in this state involves virtually a reversion to the first state of
God being Self-absorbed. This is, therefore, a Contradiction in terms
because while God is engaged in His Creative Activity, there can be
no question of the cessation of this dynamic activity or merger of
man in the Self-absorbed State. Besides, such an opposite process
would be evidently Counter to the expressed creative Will of God.
True, there are some hymns in the Guru Granth where merger with
God appears to be indicated, but this merger or joining means only a
link, as quoted earlier, with the Creative Immanence of God because
merger involves loss of identity and can be possible only in a pantheistic
creed and not in a theistic creed like Sikhism.

Below are quoted a few of the hymns which clarify the issue:

(i)  “His body and mind are imbued entirely with the hue of Naam
and he lives always in the company of God; as one stream of
water intermingles with another, in the same manner his light
merges in the light of God.””*®

(i) “The gurmukh is all admiration for the attributes of God; and
he remains merged in God.”™

(i) “Brahmgyaani looks solely to God for all support.” “God lives
by the side of brahmgyaani.” “Brahmgyaani is himself God.™®

(iv)  *“He devotes himself to God with his whole being and remains
merged in his God.”*
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All these and similar other hymns are significant because the

idea of the superman’s identity being different from that of God
appears in the same hymn as containing, side by side, the idea of his
apparent merger or merger in God. Evidently, the Gurus would not
give two contradictory concepts in the same breath. Therefore, the
seeming symbols of merger only signify a link between the superman
(gurmukh) and Naam, especially as in all these and other such hymns,
the superman has been indicated as a functioning and separate identity.

We further amplify below to show that the interpretation stated

above is the only one that can be accepted:
(i) The Gurus do not lay two kinds of ideals for their disciples i.e.

one of link with the Creative Naam or His Will and expressible,
only in the created world, and the other of one’s merger in the
Self-absorbed state of God, even while the created world exists
and is being dynamically worked by His Immanence. Nowhere
in Sikhism is the least evidence or suggestion of two alternative
ideals or duality of goals. Such a thing is contrary to the very
fundamentals of Sikhism as expressed profusely in the Guru
Granth and in the entire Sikh tradition which is not only anti-
ascetic and anti-withdrawal from life, but stands for active
participation in the world. Merger in the anonymity of Brahman
may be the ideal in other Indian systems or salvation religions,
where the world is either an illusion or of a lower category, or
where participation in samsara is anti-spiritual, but it cannot
be so where God is the Creator of this beautiful world which
is the only field of His Will and Creative activity. The goal is
not heaven or salvation but love of Naam. “Heaven cannot
equal God’s Naam. The god-faced has no desire for salvation.”
“l seek not power, nor salvation; pray, give me the love of
God.”loz

In the dharam khand the Guru has clearly laid that for
everyone on this earth the only ideal is of virtuous activity
and deeds which alone meet God’s approval. The same
direction is given in the Guru’s dictum: ‘Higher than truth
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is truthful conduct or living.’

In the Hymn of Cosmography, as discussed earlier, the superman is
limited only to the region of creativity. He is not merged in his
immanence, much less in his transcendence, where the question of
the separate identity of the devotee does not arise. Any such suggested

merger would even be contrary to the cleardenial of incarnation
of God (avatarhood) in Sikh theology. For, a corollary of man’s
merger in God would be God'’s incarnation as man.

(iv) Merger of the superman with God, without being His creative

instrument, would inevitably involve the reabsorption of the
Immanence or Will of God. This would virtually be a request
for winding up all God’s creative activity. Such an ideal might
be logical in religious systems where human existence is not
real and authentic, or is a bondage, or in dualistic creeds where
the separation of the spiritual element from the material
element (Prakriti) is sought. That is why in such systems, self-
immolating asceticism and calculated other-worldliness or
austerities have a logical and recognised spiritual sanction, but
not so in Sikhism, where all such practices have not only been
considered to be useless and superfluous, but are deemed
positively harmful and un-spiritual, especially when Guru’s
God is Creative and Attributive and wants His supermen to
be the instruments of His Will and of His Progressive
Creativity. This makes one point clear. The Guru’s language
being symbolic, link, merger, or joining, can never mean fusion,
or loss of human identity of the superman, and, thus, cease to
be a creative instrument of God’s Will, plan and purpose in
the created world. The ideal of simple merger or Nirvana (not
Bodhisattvic) would not be the service of God or Naam or
action according to His Will, but would rather be an anti-
creative annihilation or spiritual suicide almost egoistic in its
content.

The ideal of merger in God would be quite foreign to a
monotheistic creed like Sikhism which in all its aspects is anti-
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pantheistic and casts on the individual, the responsibility of
taking up God-centred activity instead of self-centred
indulgence. Harmony with the will of God does not mean
absorption into it but free cooperation with it. ‘Our wills are
ours to make them Thine.” In other words, ‘Identification with
the Divine Will on man’s part really signifies an act of faith
and freedom by which he makes the Divine End, his own end,;
it is not the recognition of the actual identity of his will with
God’s Will’, writes Galloway.*

We conclude that the superman, towards whom the evolutionary
progress is directed, becomes the instrument of, or linked to Naam.
This is the meaning of the ideal of one’s being linked with Naam or
doing the. Will of God or being given the boon of Naam. The role of
the God-faced is not only to be ever-creative and altruistic himself,
but also to make the entire social fabric creative and virtuous. In Indian
religious life it involves a radical shift from personal piety and salvation
to man in general, whose uplift becomes the first and the highest love
and priority in spiritual endeavour. Everyone is to be raised to the
level of the superman and treated as equal. It is in line with this that
in the Guru Granth the hymns of the Muslim and the Hindu saints are
given the same status and sanctity as those of Sikh Gurus. This we
have seen is the thesis of the Guru Granth and of Naam. Since all
these ideals can be pursued by the superman only in the spacio-temporal
world, it is obvious that any supposed ideal of merger, as in some
other religions, is both foreign and contrary to the thesis of Naam and
the Gurus. Just as in the case of the art of swimming, no training or
test of it is possible outside the pool, similarly, whether a person is
self-centred or God-centred, qualityful or otherwise, can be tested
and authenticated only in this world of ours and that also from one’s
deeds and activities during his participation. Because the aim is to be
the instrument of God and to fulfil the object of evolving supermen
and making this world into a beautiful and qualityful place of supermen,
I.e. to create God’s kingdom on earth.

(C) Having come to the conclusion that according to the concept
of Naam and the thesis of the Guru Granth complete participation in
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life is the ideal, we may see what kind of life the Gurus lived. The
lives of the ten Gurus are the best pointer to the goal of human life
set in the Guru Granth, since these constitute the clearest interpretation
of their teachings. In the Guru Granth all kinds of social and political
qualities have been attributed to God and the Superman. Accordingly,
it was the demand of the very logic of the doctrine of Naam and the
thesis of the Guru Granth that the Gurus should have taken full share
in the life of their times. And we see that this is, as it should have
been.

Apart from the eternal problems of man, with which the Gurus
dealt in detail, students of history know that in the Gurus’ times there
were two malignant growths-the caste and the tyrannical political
system. The Gurus never bypassed them as being too mundane to
concern them. Regarding both these matters, the Gurus’ role has been
revolutionary. In their hymns they have forcefully condemned these
institutions: “The pride of caste leads to multifarious evils.”?
“Distinction of high and low, caste and colour, hell and heaven
introduced by the Vedas are misleading.” “Kings are like tigers and
courtiers like dogs and they prey upon peaceful citizens. The Kings’
employees tear up innocent persons and the dogs lick up the blood
that is shed.”™ “The Mughals are made the instrument of death. The
people have suffered intensely, O God, art thou not moved ? ....If the
strong mauls the strong, | grieve not. If the lion attacks the sheep, the
master of the flock must answer.” Their protest against these evils
did not rest at that. In the social institutions which the Gurus organised,
caste had no place. Four of the five Beloved Ones (Panj Piaaraas) of
the Guru, who were to lead the entire community of the Sikhs were
from the Sudras. After the political execution of the Fifth Guru the
Sixth Guru started regular military training and preparations in order
to fight out the challenges of the oppressive political system. Execution
of Guru Tegh Bahadur intensified the socio-political struggle against
Mughal misrule. Two of the sons of Guru Gobind Singh sacrificed
their lives in war, while the remaining two were bricked alive. The
Tenth Guru also had to lay down his own life in this struggle. It is not
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our object here to go into historical details or to assess the political
impact of the Sikh movement. We need only to stress that as the
result of their own thesis laid in the Guru Granth, the Gurus felt a
spontaneous spiritual compulsion to organise and raise a revolt against
the oppressive socio-political system.

25. Obviously, the lives of the Gurus fortify the conclusion we
have already reached, namely, that the Guru Granth stands for complete
participation in all creative and constructive aspects of life.

26. Way to Naam : Now, we come to the last question as to how
to establish link with. Naam, how to become God-centred from a self-
centred person, and what method of training to adopt on this, path.
Just as the attributive God must work in the world, the training and
transformation must also be in the world itself and not outside it. In
the Guru Granth the following five modes of training have been referred
to:

0] remembering God,;
(i) keeping good company;
(iii) developing a sense of discrimination;
(iv) doing virtuous activities in the sense explained already;
and
(V) avoiding vices.

Itis not our object here to elaborate on these except (a) to clarify
an ambiguity which, we feel, exists about remembering Naam and (b)
to give a few statements of the Gurus on each of these modes.

(@) Remembering Naam: There is considerable
misunder-standing as to that constitutes the remembering of
Naam. True, in the Guru Granth there is great mention of
remembering Naam (Naam japanaa) and praise of God (ift
saalaah). Accordingly, it has been said by some that this
remembering, or what Trumpp calls “muttering”, is by itself
enough for one to link oneself with God. This remembrance is
sometimes also understood to mean yogic practices for the
achievement of the so-called bliss as an end in themselves.
We are not only unaware of any hymns in the Guru Granth
recommending such yogic practices or any tradition in this
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regard, but there are clear hymns against the use of such
practices as means to spiritual achievement or as ends in
themselves. True, there are numerous lines in the Guru Granth
eulogizing Naam and its remembrance. But there are
innumerable verses denying the utility of any mechanical means
or mere repetition of words or hymns, e.g. “Everyone repeats
God’s name, but by such repetition one gets not to God.™
“With guile in heart, he practices guile but mutters God’s name.
He is pounding husk and is in darkness and pain.”” “One
mutters God’s Name, but does evil daily, in this way the heart
is not purified.” The important thing is the motivation behind
praise and remembrance. Flattery, sycophancy and hypocritical
utterances cannot be praised because the motive of such
utterances is self-interest. Real praise involves admiration, love
and devotion accompanied by an honest desire to follow as an
ideal or imbibe the qualities of one who is praised, God in this
case. Such praise is a pining for what we are not, with a humble
desire to move in the direction of the ideal. Praise, thus, is a
spontaneous acknowledgment of the Glory of God and the
desire to please Him, not by mere words but by qualityful deeds.
Similarly, remembrance or repetitive utterances can be
mechanical, magical, or ritualistic in nature. As against it,
remembering can be a way to keep in mind one’s basic ideals
so that the frail human psyche does not falter or deviate from
one’s chosen direction and ideals. That is why, in the hymns of
the Guru Granth, the reference is not at all to any mechanical
repetition but to keep God in mind. Hence, the words used for
the purpose are like Naam ‘being or living in one’s
consciousness’ (man vasia, or kare nivaas), ‘enlightening one’s
being’ (kare pargaas), ‘imbued’ (ratte) etc. This remembrance is
like keeping the fear of God in one’s mind while embarking on
any activity or making any decision. It is not an end in itself
and seeks no magical or compulsive effects, but it is a way of
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reminding oneself to take heart and courage to do the right.
Just as in the case of ‘doing the Will of God’ and ‘being yoked
to Naam: ‘remembering’ is also inalienably linked with the
subsequent decision to be made and activity to be undertaken.
‘By dwelling on the Word, mind flows to serve others.” In short,
the praise and remembrance of Naam, or keeping Naam in
heart’ is just the means to recall the lesson and the ideal
suggested by Attributive Naam. It is an humble attempt to
seek the Grace and Light of the Guiding Star of Naam, to
show to the weak and wavering psyche the path one has to
tread and the direction in which one has to move in life. The
conclusion is the same, namely, that all deeds and activities
have to be in life which is the sole test of the earlier training,
remembrance and preparation.

(b) Company of God-faced Men: The Guru writes: “Just as castor
plant imbibes the scent of the adjacent sandalwood, similarly,
even the fallen are emancipated by the company of true ones.™
“In good company we become true and develop love for
Naam.” In good company one becomes good.™*

(c) Use of Reason and Sense of Discrimination: In the Gurus’ system,
use of human rationality and sense of discrimination have a
distinct and important place. Man’s faculty of reason is without
doubt an asset which other animals do not possess. Sikh
theology being non-deterministic, man has a distinct moral
freedom and responsibility in the choice of his actions and
thereby to bring about his transformation. The Guru writes,
“By use of discrimination or intellect one serves God. By
discrimination one is honoured. By discrimination and study
one understands things. It is sense of discrimination that makes
one charitable. This is the right way, rest is all wrong.”?*“Man
is blessed with the light of reason and discrimination.” “One,
in fear of God and discriminating between good and bad,
appears sweet to God.” “We know right from wrong and yet
fall into the well with torch in hand.”™®
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(d) Ethical and Creative Activities: We have concluded already that
only moral deeds in all fields of human activity are acceptable
to God. God’s interest in this development of man can be
gauged from the fact that “He takes cognizance of and rewards
even an iota of good deed,”*¢ it being ‘His innermost nature to
help the erring.’*” A few of the Guru’s hymns on the issue are:
“Love, contentment, truth, humility and other virtues enable
the seed of Naam (vision of basic unity” and reality) to
sprout.”® “With self-control and discipline, we forsake vice
and see the miracle of man becoming God.”™ “Drive out lust
and anger, be the servant of all, and see the Lord in all hearts.”®
“Control your evil propensities and you become a perfect
man.”? “Good, righteousness, virtue and giving up of vice are
the way to realize the essence of God.”? “Control cravings
and the light of wisdom into deeds.”?

27. We need hardly amplify the point except to say that the entire
approach and the method of training have to be interconnected and
simultaneous. The remembrance of God, good company and use of
human rationality have to be the means to help man to undertake and
do right kind of action and deeds, involving productive work, sharing
of profits and looking upon and treating all alike. “The man incapable
of earning a living gets his ears split (for wearing Yogic-Ear-rings) or
one becomes a mendicant. He calls himself a Guru or Saint but begs
for food from door to door. Never look upto such a person or touch
his feet. He knows the way who earns his living by hard work and
shares his income with others,”? i.e. the training of man has to be in
life and for life. “My whole being, body and consciousness, are imbued
with Naam. True living is living God in life.”® In the Guru’s system
the entire development has to be integrated, good actions leading to
change in emotions and attitudes, and change in motives and approach
resulting in good reactions and deeds. According to the Guru “without
good deeds no worship is possible.”



84

28. Here is an important word of caution. We are not at all
denying the basic sanctity of the mystic approach and experience, or
that the ultimate link with Naam involving the highest spiritual or
suprasensory experience is an act of God’s Grace. All we suggest is
that according to the Sikh Gurus the seeker’s way to seek God's Grace
is through virtuous and non-egoistic deeds in life and that after the
mystic experience, the compulsion for such deeds is even greater than
before since one has to be the creative instrument of the Attributive
Naam, dynamically directing and sustaining the world.

29. Conclusion: We have now come to the close of our discussion
and recapitulate briefly our conclusions:

(1) The Transcendent God expressed Himself in Naam that
created the world.

(ii) Naam is the Creative and Dynamic Immanence of God,
supporting and directing the becoming universe towards (a)
a qualityful goal and (b) the emergence of a society of
supermen.

(i) Gurus’ system is monotheistic, since God is both
Transcendent and Immanent and the world is His creation.

(iv) The world is proclaimed as authentic and the sole sphere of
Naam’s deep interest and activity. It is not illusory or of a
lower category of reality.

(V) Accordingly, all human actions have a reality and validity
and are immoral or moral, destructive or constructive, self-
centred or God-centred to the extent they contribute or not
to the ethics of Naam or a unitary view of life.

(vi) The superman is both the knower and the executor of God’s
Will. After enlightenment, his duties and responsibilities, as
the agent of Nlaam, increase and become more purposeful.
He cannot be a silent spectator of this world, or a mere
enjoyer of bliss; but his bliss lies in being yoked to God’s
purpose, giving meaning to life and hope and optimism to
man i.e. in Sikhism the test, expression and goal of all mystic
and spiritual endeavour is life and life alone.
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(vii) The way to establish link with Naam is through virtuous
participation and deeds in all aspects of life which is the sole
arena and test of spiritual and mystic activity both for men
and supermen. It is not possible to have link with God by
ritualistic, ascetic or escapist practices or even so called
salvation or merger.

30. The doctrine of Naam gives a clear clue to the understanding
of the Sikh Theology and Sikh History. It also explains vividly the ten
Gurus’ attack on the socio-political institutions of their times, their
martyrdoms and military preparations and struggle with a view to
creating new socio-political organisations and institutions and how all
these were the logical consequence of a single spiritual thesis and the
continuous unfolding of a planned process, uninfluenced by local,
social or political circumstances or the exigencies or accidents of
history.
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CHAPTER5
CONCEPT OF HAUMAIN
DALJEET SINGH

The concept of Haumain is central to Sikhism and its theology.
No understanding of Sikhism is possible without knowing fully the
significance and implications of this concept both in its theoretical
and practical aspects. The idea of Haumain is so important that it
appears in one form or the other in most of the hymns of the Gurus.

Let us see what the Gurus mean by this word. Haumain is the
sense of individuality or of one’s consciousness of separateness from
other beings which everyone of us feels. The sense or Haumain would
probably be best conveyed by ‘ego’ or’ I-am-ness’, or awareness of
one’s self-existence. Since the time of Descartes, it is accepted as the
subject of our individuality. This sense of self -awareness as a separate
being is the character of our psychic centre in the body. But, Haumain
does not mean Ahankara, as in the dualist Sankhya system in which it
is a transformed part of the eternal Prakriti. The Sikh Gurus
categorically deny dualism or the eternal character of Prakriti. In sum,
Haumain or ego repre-sents one’s self, or the sense of one’s individual
being controlling and directing the physical body. Whatever be the
psychic nature of this center, it is in regard to effecting a change in
this center of individual consciousness that the Gurus address man
in a large part of their hymns. The change contemplated is qualitative
in nature.

The Guru says that Haumain or the sense of individual
consciousness is God-created. Infact, the world came into being by
individuation, or by the creation of beings that feel their separateness
from other beings. The Gurus clearly assume a process or change and
evolution in the world; they do not consider it to be a determined
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world, or a closed block of events. There-fore, to start with, this sense
of individuality was essential. For, there could be no sustained life,
much less any progress or evolution, without there being in each unit
of life a centre of consciousness which was both its controller and
guardian. It is this ego or Haumain which has enabled the smallest
unit of life to evolve ultimately into the most complicated structure
of man, consisting of a highly developed and self-maintaining system
of organs and nerve cells capable of consciousness, perception,
thinking and also self-awareness of one’s own thinking. Over millions
of years the ‘ego’ has been deeply committed to the interests and
progress of the concerned individual to the exclusion of every other
being. Without this self-centered commitment of the ego, life could
never survive the hard battle against challenges from the physical and
the other environment. Undoubtedly, it is this sense of individual
consciousness and commitment that has enabled the amoeba not only
to survive against all odds but also to become man.

Let us now see what is man’s fundamental problem today, what
are his potentialities and what has the future in store for him. The
Gurus say, “For several births (you) were a worm, for several births an
insect, for several births a fish and animal,”* “after passing through
myriads of species one is blest with the human form,””2 “after ages you
have the glory of becoming a man,””® These statements of the Gurus
make it clear how from the smallest speck of life man has evolved
after millions of years and myriads of births. Secondly, though man is
still partly an animal, he is distinctly superior to other animals because
of his sense of discrimination, i.e. his awareness of his own thinking
process and his capacity to deliberate over his thinking. What is
significant is Guru’s clear statement that man has, apart from his
potentialities, mental capabilities which are superior to those of other
animals. “God created you out of a drop of water, and breathed life
into you. He endowed you with the light of reason, sense of
discrimination and wisdom.” It would, therefore, be basically wrong,
as modern psychology is doing, to try to understand him purely as an
animal or virtually as a determined being. Man’s ‘sense of
discrimination’ means that he has the capacity to weigh, to make an
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assessment, and finally to make a decision one way or the other. In
short, he has the freedom of choice and therefore, a moral life, which
is beyond the ken of an animal. The Gurus do not accept Skinner’s
view about human behaviour or that all ‘moral life is just a defence
machanism or a reaction formation’ against the impacts of the
environment.

And, yet, man has a major problem. Haumain or the sense of
individuation which in the past has been the greatest asset of life to
secure man’s progress, has now become his greatest malady; what has
steered life from the dark dungeons of oblivion into the sunshine of
man’s present glory as an intelligent being, has become man'’s greatest
disease. The Guru says, “The sense of egoism is the greatest malady
of man,”5 The struggle against the elements and the environment
having largely been won, man finds himself incapable of dealing with
his own species. Whatever be the acuteness of man’s capacities and
talents they are still the equip-ment of the egoistic man. As such,
these capabilities, even at their best, are used for egoistic purposes.
Just as one man’s liver, howsoever healthy it be, cannot digest food
for another person, the same way whatever be the intellectual capacities
of man, those by their very constitution and logic cannot be used for
the benefit of another person or individual. Man’s brain, his rational
faculty or his reason being just a limb or organ of the egoist psyche, it
cannot but be self-centred in its operation and direction. It is this
constitutional or organic condition of man which is the problem. It s,
therefore, as difficult for man to shed or by-pass self-contered-ness as
to jump out of the orbit of gravity. So long as this basic constitutional
malady of man continues, the problems of conflict-ing nationalism,
wars and poverty, and conflict between societies, man and man, man
and woman, will continue. The organic con-dition of man being what
it is, it holds no hope that in this state man can ever rationally rectify
his condition or disability and solve his problems of conflict, poverty
and war.

It is true that during the period of man’s civilized life certain
cultural conditioning for moral ends has taken place. But the change
is very superficial. The moment there are pressures threatening man’s
entity or living, his basic self-centredness is unmasked to operate with
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un-abashed vehemence. This is the spectacle we witness every day in
dealings between man and man, one society and the other, and one
nation and the other. And this despite all pretensions to the contrary.
It is this state of affairs that made the learned authors of the ‘Limits
to Growth’ give the warning, “The outcome can only be disasterous,
whether due to the selfishness of individual countries that continue
to act purely in their own interest, or to a power struggle between the
developing and developed nations. The world system is simply not
ample enough nor generous enough to accommodate much longer such
ego-centric and coflictive behaviour by its inhabitants.”6

It is in this context that we have to see what the Gurus say and
whether or not they hold out any hope for man. They say, “you have
obtained the privilege of human birth, now is your opportunity to
meet God.”7 “O man, you are superior in God’s creation, now is your
opportunity, you may fulfil or not fulfil your destiny.”8 The Gurus say
two things very clearly. Not only is there hope for man, but it is also
his destiny to rise above his egoistic condition so as to become a
superman or Gurmukh. For the egoist psyche there is no hope of its
being in harmony with his human environment unless man develops
the higher stage of God or Naam- consciousness, i.e. unless from
Manmukh (ego-conscious), he becomes Gurmukh (God-conscious).
There is no midway between ego-consciousness and Naam
consciousness. “There is conflict between Naam and Haumian, the
two cannot be at one place.”9

The Gurus have emphasized two points. First, that man is
different from and superior to other animals not only in his greater
capabilities but also in his mental equipment. He is not merely a ‘naked
ape’. He has a thinking or moral dimension which is capable of
discriminating between different options open to him. He is
qualitatively different from the animals. The Gurus repudiate all systems
of thinking or ethics which-deny man the freedom of will and yet
hope that .in due course the ‘naked ape’ will develop an enlightened
sense of rationality- and dispel the present atmosphere of conflict
and clash. It would, indeed, be a bold man who, despite our experience
of the current century, in which more persons have been killed in wars
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and otherwise than the number in all the earlier centuries put together,
pins his hope on man’s developed or enlightened intellect. The point
to under-stand is that man’s rational equipment is tied or subservient
to his egoistic consciousness, and, as such, by the very nature of its
organic or biologic constitution it is incapable of rising above its egoistic
personality. Therefore, altruism is beyond the capacities of the present-
day man. True, some moral and ethical conside-rations are operative
in the working of the socio-political life of the modern man, but that
is the result of cultural conditioning that has taken place during periods
of man’s civilized life. The biologic or the rational history of man has
not given rise to the present conditioning. It is due to the fact that
over the centuries super-men or God-conscious men have appeared
leading to the moral conditioning mentioned above. Schweitzer who
has sur-veyed the entire field of Western thought finds no trace of the
ethical therein.® Bergson too feels the same way."* Schumacher
observes that no field of thought ‘is so much in disarray as that of
ethics.’*? What we are logically offered is either selfishness, utilitarian
ethics, or any other expendient without a higher purpose or a clear
sense of direction. The Gurus, however, state that despite his egotism,
man has, unlike the animals, the freedom of will which has enabled
him to tread the moral or the spiritual path. By the very definition of
God, He is completely Free. His Will is not determined, nor is He
governed by the laws and logic of the empirical world. Hence all path
to godliness is through the medium of morality or by the free exereise
of human will. That is why in Sikhism the greatest emphasis is on
moral life or good deeds. While man is by his nature egoistic, and to
that extent determined, God is the Ocean of virtues and Free. His
Will is altruistic. Hence spiritual progress has to be through moral life,
or by the increasingly free exercise of one’s will or sense of
discrimination so as to fall in line with God’s Altruistic Will. If man
were totally determined without any free will, all Gurus’ exhortations
to man to be moral could have no meaning Or significance. This implies
that man has a dimension of free-dom or sense of discrimination,
which is superior to the equipment of the other animals. The Guru
says, “Love, contentment, truth,
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humility and other virtues enable the seed of Naam to sprout,”13
“with self-control and discipline we forsake vice and see the miracle
of man becoming God.”14 The second point stressed by the Guru is
that, apart from having the dimension of the freedom of will or a
sense of discrimination, man bas also the potentialities of deve-loping
a higher level of consciousness, called God-consciousness, or universal
consciousness which is different from the ego-con-sciousness, which
is the chief disability of the present-day man. That is why the Guru
says that only man has the opportunity or the destiny to meet God and
become free, creative, or the instru-ment of God’s Attributive Will or
Sachiara. A modern thinker writes, “The “inner world”, seen as fields
of knowledge (...), is the world of freedom; the “outer world” (...) is
the world of necessity.” “It is “dying to oneself”, to one’s likes and
dislikes, to all one’s egocentric preoccupations. To the extent one
succeeds in this, one ceases to be directed from outside, and also ceases
to be self-directed. One has gained freedom or one might say, one is
then God-directed.”

In the Guru Granth Sahib the Guru uses two terms, one of
Manmukh (man in his egoistic state) and the other of Gurmukh (the
God-conscious man with a universal consciousness). The Gurmukh
is entirely a new level of being, he is a superman. The difference
between the Manmukh (present-day man) and Gurmukh (superman)
is more than between an ape and man.

It is Haumain and its manifestations that plague the entire life
of man. The Gurn mentions five principal vices of Haumain, namely,
lust (Kaam), anger (Krodh), greed and covetousness (Lobh),
attachment (Moh), and pride (Hankar). The Guru prays, “I seek Thy
Grace, dispel my lust, anger, attachment, greed and pride.” ¢ Pride is
probably the most insatiable and subtle of human vices. It is the irony
of human culture that most of the anti-human and anti-social
institutions and problems like slavery, property, class, caste and national
divisions, political dominance and territorial aggrandisement, and
inequality of status and sexes have resulted from the manifestation of
Haumain as their cause. Because otherwise all these institutions violate
the basic principle of the brotherhood of man. We have amplified this
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point for two reasons. First, to show that the present constitutional
state of man and consequently his moral weakness have enormous
socio- political implications. Therefore, unless this state of man is
rectified there is no hope for the human society to bring about any
major improvement in the socio-political sphere. It shows the
bankruptcy of man’s present organic condition and its limits. The
second conclusion is that there is an intimate connection between the
religion of man, i.e. his spiritual life and his socio-political life. So
long as religion remains a question of personal salvation divorced from
social responsibility, the socio-political life of man will continue to be
in the grip of Haumain, and, for that reason, barren and in self-defeating
conflict. Because it is the spiritual life of man that alone can attack
the problem of Haumain.

In their thesis the Sikh Gurus not only hold out hope for man but
they repeatedly exhort man to fulfil his destiny indicated in the following
hymn. “God created first Himself, then Haumain (or sense of
individuation), third Maya (multifarious beings and entities) and at
the fourth place Gurmukh who always lives truthfully.”17 The Gurus
clearly lay down a thesis of meaning and hope for man. The superman
is God’s instrument and expresses in his life God’s love for man. The
Gurus describe in detail the qualities of the Gurmukh, two of them
being that he has a higher sense of perception that keeps him in touch
with the Universal Consciousness; and, secondly, for that reason, he is
spontaneously and actively altruistic, being in line with God’s Altruistic
Will. Therefore, in the world-view of the Gurus there is an inalienable
link between the spiritual life and the empirical life of man. As the
instrument of God, the Gurmukh accepts total social responsibility
and dynamically seeks to solve all problems of man; no field of life is
taboo for him. Because, there is no hope for man unless he gains God
or Universal Consciousness and knows that he is just a part, a cell, or
alink in the world of God, and not an isolated being following Hobbes’
law of everyone working against everyone else. Just as there is a
qualitative difference between the ape and man, the Gurus
contemplate the next higher jump to be equally qualitative, in nature
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and content.

The above views of the Gurus suggest one more inference. For
the Gurus there is no problem of evil, and for that reason, they assume
no Evil Force or Satan as in some other religions. For the Gurus the
entire problem is one of the imperfection of man. At the third stage
of development, the stage of Manmukh, the problems of conflict and
disharmony will appear. These are the problems of the imperfection
of man. These do not suggest any morbid fatalism, nor the contending
force of Evil. In fact, without imperfection there can be no change,
evolution, or life, since all perfection is static. The concept of Haumain
is, thus, the key to the understanding of the Gurus’ thesis of love,
meaning, hope and evolution, making it incumbent for the spiritual
man, Gurmukh, to accept total participation and total responsibility
in life so that according to the plan of God man reaches the final level
of his being.

Conclusion: In sum, the concept of Haumain means that man’s
present problems of conflict, war, aggression and poverty are due to
his consciousness being egoistic and self-centred. This failing of his is
organic. By the very nature of his present constitutional make-up, he
is incapable of rising above his egoism, he being at the lower or the
Manmukh stage of the development of life. But, man has, according
to the Gurus, the capacity and the opportunity to rise to the next stage
of evolution i.e. from Manmukh to the stage of Gurmukh, this being
his destiny. The entire effort of the Gurus is to exhort man to rise
from his present chiefly mechanical life to a life of freedom and
creativeness. The path prescribed by the Gurus is that of the
remembrance of God, prayer and altruism, because God’s Will is
altruistic. And, because every act of altruism in volves a conscious
and free exercise of the will of man to fall in line with the Free and
Altruistic Will of God. Hence the major emphasis in Sikhism is on
moral deeds which prepare the soil that enables ‘the seed of Naam to
sprout’.

This explains why, unlike the assumption of Satan or Devil in
some of the Semetic or other religions, in Sikhism there is no such
assumption of an Evil Force operating in the affairs of man. That is
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also the reason why the concept of atonement or redempt-ion for
sins, or the concept of the appeasement of gods by sacrifices is
completely absent in Sikhism. In fact, this is also one of the reasons
that the mediatory role of the Brahmins or the priests stands entirely
eliminated in the religious life of the Sikhs. Consequently in Sikhism
there is neither a morbid sense of guilt or evil at the imperfections and
the problems of man, nor is there a sense of hopelessness at the failure
of human reason or moral sense to bring about peace and amity in the
world. The Sikh Gurus clearly state that at the present stage of human
development, man’ is not equipped enough to meet the challenges
facing him. But, they have distinctly led and pointed out the path of
hope and happiness and what they proclaim to be man’s chartered
destiny.
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CHAPTER 6
CONSTANT UNITY OF SIKH THOUGHT
S. S. KOHLI

1. It has often been expressed by various scholars and histo-rians
that with the passage of time, even in the lives of the Sikh Gurus, a
great change occurred in the Sikh Movement. From Guru Nanak Dev
to the fifth Guru, Guru Arjan Dev, the move-ment was peaceful, but
the change occurred when the sixth Guru, Guru Hargobind became
the Pontiff, after the martyrdom of his father. He wore not only one
sword, but two swords, those of miri (worldly authority) and piri
(spiritual authority). He fought several battles with the Mughal army.
The seventh, eighth, and ninth Gurus were peaceful, but the tenth
Guru, not only wielded the sword, after the martyrdom of his father,
but also created the Khalsa, a brotherhood of Saint-soldiers. These
scholars’ argue that Guru Nanak Dev, the founder of the faith never
thought of any- thing else than the purity and saintliness in life, but
with the sword-wielding Gurus and the Khalsa, the movement turned
into a brotherhood of warriors and soldiers.

2. Sir Jadunath Sarkar in his book “History of Aurangzeb™ asserts
that the Sikhs were organised by Guru Gobind Singh “to suit special
purpose”. He is of the view that the Guru made the human energy of
the Sikhs flow from alll sides into one particular channel only, so
much so that the Sikhs ceased to be full, freemen. Their spiritual unity
was converted into a means of worldly success. The Guru “dwarfed
the unity of a religious sect into an instrument of political
advancement.” As a consequence, according to Sarkar, the Sikhs who
had been advancing for centuries to be true men, suddenly stopped
short and became mere soldiers.

3. Toynbee, the celebrated modern historian, in his book “A
study of History” (vol. V1) says that an outstanding example of self-
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stultification through resort to force was presented in Hindu history
by Sikhism. According to him Sikhism had started by practising
fraternity as a corollary to its preaching of monotheism, but it went
astray through allowing itself to become the sectarian faith of militant
founders of a successor state of the Mughal Raj. He adds further that
it had come eventually to be little more than the distinctive mark of a
community that had virtually become another Hindu Caste.

4. In his book “Man’s Religion”, John B. Noss remarks that
Nanak’s creed and practice were distinctly quitistic, and yet it was the
singular faith of the religion he established to change with the years
into a vigorously activist political faith. According to him various
influences were to provide a notable modification of this code of
philanthropy, honesty, and holiness, and introduce in full strength a
military ardour, a self-dedication to the arbitrament of the sword, that
is a unique and in some respects a distressing story.

5. Dr. Trumpp in his “Introduction to the Adi Granth” says,
“Guru Arjan’s path is the great turning point in the development of
the Sikh Community, as from that time the struggle commenced that
changed the entire character of the reformatory religious movement.”

6. In his entry on Sikhism in “A Dictionary of Islam”, edited
by T.P. Hughes, Frederic Pineott has made the following remarks
about Guru Gobind Singh, “He was brought up under Hindu
guidance, and became a staunch devotee of the goddess Durga;
and by his pronounced preference for Hinduism, he caused a
division in the Sikh Community. He introduced several important
changes into the constitution of Sikh society. The chief among
these was the establishment of the Khalsa, by which he bound his
disciples into an army, conferred upon each of them the name Singh,
or lion. He freely admitted all castes to the ranks of his army and
laboured more earnestly over their military than over their religious
discipline. The nature of the changes which Govind Singh effected
in the fraternity is best known by the fact that the special followers
.0f Nanak personally separated themselves from him, and formed
a community of their own, rejecting the title of Singh. In other
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words, they preferred the religious to the military idea.”
7. Most recently, Dr. W.H. Mcleod has discerned the change
taking place in the Sikh Movement from the time of the third Guru,
Guru Amar Das. He has drawn our attention to the declaration of
Guru Nanak Dev that there was only one tirath (Pilgrim-station) for
the true devotee and that was within his Own heart. According to
Mcleod, this declaration has been spurned by Guru Amar Das by
providing a new pilgrim-centre to the community. In the words of
Mcleod, “Not only did he provide this new pilgrimage centre, but
also distinctive festival days, distinctive rituals, and a collection of
sacred writings. Guru Nanak had rejected all of these. Guru Amar
Das, in different and more difficult circumstances, is compelled to
return to them.”
According to Mcleod, the militancy in the Sikh Movement from
the time of Guru Hargobind was due to the Jat influx in the community.
He feels that the penetration of the Jats within the Sikh fold began
very early, because the area in which the first five Gurus lived was
particularly a Jat area. In his Views, the Jat incursion was of
considerable importance in the evolution of the community, particularly
for the developments which took place during the seventeenth and
eighteenth centuries. He has commen-ted further that the growth of
militancy within the Panth must be traced primarily to the impact of
Jat cultural patters and to economic problems which prompted a
militant response.
8. The thoughts of a few, historians and scholars, given above,
contain the following important points:
1.The spiritual unity was converted by Guru Gobind Singh into a means
of worldly success. He dwarfed the unity into an instrument
of political advancement.

2.The Sikh Movement went astray by allowing itself to
become the sectarian faith of militant founders.

3.The faith of Guru Nanak changed with the years into a vigorously
activist political faith. There was a notable modification in the
code of philanthropy, honesty and holiness.

4 After the death of Guru Arjan Dev, the struggle commenced, which changed
the entire character of the reformatory religious movement.
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5. As a consequence of the changes effected by Guru Gobind
Singh, the special followers of Guru Nanak Dev personally
separated themselves from him and formed a community of
their own, rejecting the title of Singh.

6.  The change in the Sikh Movement took place from the time
of, Guru Amar Das. He provided a new pilgrim-centre,
distinctive festival days, distinctive rituals and a collection of
sacred writings, which had been rejected by Guru Nanak Dev.

7. The militancy in the Sikh Movement from the time of Guru
Hargobind was due to the Jat Influx in the Community.

The above statements of historians and scholars expressing a
great change in the Sikh Movement, need thorough investigation. There
is a great misrepresentation of facts. The evolution of the Sikh
community has been misinterpreted. This shows the lack of
understanding of the Sikh thought, which could not be visualised in
the right perspective. In this short essay it is our endeavour to clarify
the above-mentioned mis-statements.

9. The fact is that the spiritual unity had never been impaired.
The spirit of the founder Guru worked within all the successive Gurus.
Itis recorded in the Var of Satta and Balwand in the Guru Granth that
with each Guru, Guru Nanak changed his body. The spirit of Guru
Nanak Dev worked in each Guru, therefore each succeeding Guru
was Guru Nanak himself and as a proof he bore the seal of “Nanak”.
Do we not find the name of “Nanak” in the verses of the second,
third, fourth, fifth and ninth Guru in the Guru Granth ? Balwand says,
“Guru Nanak bestowed the mark of Guruship on Lehna, who had the
same light and the same method; it was the primal Guru who had
changed the body.” In the same poem, it is written about the third
Guru Amar Das and the fourth Guru Ram Das, “Guru Nanak, the
Enlightener, appeared in the form of Amar Das...The following was
astoni-shed to see Guru Nanak Dev’s canopy over the head of Guru
Amar Das. The third Guru obtained the same throne and the same
court...Hail, hail, O Guru Ram Das, the Lord who has created you,
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has decked you... You are Nanak, you are Lehna and you are Amar
Das.” Thus all the Sikh Gurus are one, there is no difference between
them. The same fact has been conveyed by Bhai Gurdas in his first
Var. He says, “It was during his lifetime that Guru Nanak Dev
bestowed Guruship on Lehna. Guru Nanak transformed himself into
Angad by infusing his light in him...Guru Angad Dev had the same
mark, the same canopy over his head and sat on the same throne, on
which Guru Nanak Dev had sat earlier. He had the same seal of Guru
Nanak Dev in his hand and in this way the sovereignty of Guru Angad
Dev was proclaimed... The gift obtained by Lehna from Guru Nanak
Dev had to be given to Amar Das. The bestowal of the gift and light
depends on the blessings of the Lord. The gift to be given is pre-
destined; it comes to the house of one to whom it belongs. There sat
the Sodhi king Ram Das, addressed as the True Guru...Then the
Guruship came in the house of Arjan, who was called Guru, though
he was the real son (of the previous Pontiff)... Then Arjan transformed
himself and decked in the form of Hargobind...”.

10. The oneness and the unity of the Gurus has also been
highlighted by Guru Gobind Singh in his autobiography entitled
Bachittar Natak. He says, “Nanak transformed himself to Angad and
spread Dharma in the world. He was called Amar Das in the next
ransformation. A lamp was lighted from the lamp when the opportune
time came for the boon, then the Guru was called Ram Das. He was
bestowed upon the old boon, when Amar Das departed for the heavens.
Sri Nanak was recognised in Angad and Angad in Amar Das. Amar
Das was called Ram Das; only the saints knew it and the fools did not.
The people on the whole considered them as separate ones, but there
were few who recognised them as one and the same. Those who
recognised them as One, they were successful on the spiritual plane.
Without this recognition, there could be no success. When Ram Das
was merged in the Lord, the Guruship was bestowed upon Arjan. When
he left for the abode of the Lord, Hargobind was seated on his throne.’
When Hargobind left for the abode of the Lord, Har Rai was seated in
his place. Har Krishan (the next Guru) was his son. After him, Tegh
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Bahadur became the Guru. He protected the forehead mark and the
sacred thread (of the Hindus) which marked a great event in the Iron
age. For the sake of saints, he laid down his head without even a sigh.
For the sake of Dharma, he sacrificed himself; he laid down his head,
but not his creed...”.

11. This fact of oneness and unity permeated in the hearts of
the Sikhs with such intensity that it was mentioned in the famous
Muslim chronicle “Dabistan-i~Mazahib” in the following words: “The
Sikhs say that when Nanak left his body, he absorbed himself in Guru
Angad, who was his most devoted disciple, and that Guru Angad is
Nanak himself. After that, at the time of his death, Guru Angad entered
into the body of Amar Das. He in the same manner occupied a place
in the body of Ram Das, and Ram Das in the same way got united
with Arjun...They say that whoever does not. acknowledge Guru Arjan
to be the very self of Baba Nanak becomes a non-believer...”. This
Persian book was written about a century after Guru Nanak Dev.

12. This oneness and the unity of spirit can be further elabo-rated
in the unity of thought on the basis of the compositions of the Sikh
Gurus. Guru Nanak Dev considered our earth as the abode ofDharma,
wherein the initiate or the devotee bas to practise Dharma. Dharma,
according to the Sanskrit lexicon, connotes religious or moral discipline
of piety and righteousness. Dharma is the foundation, on which the
spiritual excellence can be achieved. Guru Nanak Dev said, “One
should remain firm on truth”, the only Dharma (p. 1188, Basant M.
1). The Guru has, thus, identified Dharma with Truth. The same idea
has been given by Guru Arjan Dev, when he said, “One should destroy
the falsehood and remain firm on Dharma” (p. 518, var Gujri M.5).
He also said, “Do not delay the acts of Dharma, let there be delay 111
sinful act” (p. 1354, Sehaskriti Shlokas M.5). Guru Gobind Singh
categorically says that he had been sent by the Lord in the world
for the spread of Dharma. He says, “I have come for this Work in
the world and my Gurudeva has sent me to propagate Dharma.
The Lord has asked me to spread Dharma and vanquish the tyrants
and evil-minded persons. The saints should comprehend this in
their minds that | have taken birth to spread Dharma, protect saints
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and root out tyrants and evil-minded persons” (Bachittar Natak, Section
V1). These words of the tenth Guru amply prove that his whole struggle
was aimed at the spread of piety and righteousness. The Lord whom
he cherished in word and spirit appeared to him as a deadly weapon
for tyrants and evil -minded persons. He considered the sword as a
symbol of Almighty, therefore he bowed to it in reverence. The use of
the sword was made only to protect the lowly and weak and punish
the unjust. His “Zafarnama” (Epistle of Victory), written to Aurangzeb,
will always inspire his followers. The sword was meant to defend and
not to offend. He said, “If all the other methods fail for reconci-liation,
it is appropriate to take up the sword in hand.” Guru Hargobind, the
sixth Sikh Guru wore the two swords of miri and piri, symbolising the
worldly and spiritual authority respectively. The swords passed on
through his son Guru Tegh Bahadur to his grandson Guru Gobind
Singh. Both these swords arose from both the ends of Dharma. The
sword of Piri (spirituality) was apparent in the House of Guru Nanak
Dev and his successors, but the sword of Miri, though latent in earlier
Gurus, became manifest after the martyrdom of the fifth Guru, Guru
Arjan Dev and became doubly sharp and lustrous with the birth of the
Khalsa. The Khalsa was latent in the Sat Sangat founded by Guru
Nanak Dev. Its bravery and chivalry was latent in Guru Arjan Dev’s
mace of humility and the double-edged sword of modesty (p. 628,
Sorath M. 5). Guru Nanak Dev had said, “If God Wills, He brandishes
the Sword to the cut head of the enemy” (p. 145, Var Majh M. 1).
That Sword of Dharma was put in the hands of Guru Hargobind and
Guru Gobind Singh. Having been ignorant of the Sikh thought, modern
historians and scholars have misunderstood the implication of the use
of sword by the Sikh Gurus and the Khalsa.

13. Bhai Gurdas wrote about Guru Hargobind : “He, the warrior
Guru, is the destroyer of the armies, a great hero and a great
philanthropist.” (Var 1). Bhai Gurdas Singh, a contemporary poet,
wrote about Guru Gobind Singh : “A unique person was born, the
unparalleled hero. Hail, hail, O Gobind Singh, You are the Guru as
well as the disciple”. (Var 41). How could such immaculate
personalities be said to have turned away from the path of purity and
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philanthropy? Whereas a couplet in the Shlokas of Kabir presents the
crux of Guru Nanak’s thought in the following words: “Do all the
work with your hands and feet, but keep the mind absorbed in the
Lord” (p. 1376, Shalok Kabir). The following thought of Guru Gobind
Singh is quite identical with the above thought: “Blessed is his life in
the world, who has the Name of the Lord in his mouth and thinks of
the battle (of righteousness) in his heart. The mortal body will not last
long. He should embark the raft of the Lord’s Praises in order to be
crossed across the ocean of the world. One should make this body the
abode of forbearance, illumining his intellect like a lamp. He should
take the broom-stick of knowledge in his hand and sweep away the
rubbish of cowardice.”

14, The religion of Guru Nanak Dev is the religion of love.
Guru Nanak Dev said, “Valueless is the pride of caste and name. The
Lord gives protection to all” (p. 83, Var Sri Rag M. 4, Shalok M. 1).
The Guru had firm belief in universal brotherhood. Love is a godly
quality and with Love one feels the nearness, of God. Guru Amar
Das said, “The world is burning, Save it, O, Lord, Be Merciful on it.
Emancipate it through any way it can be saved” (p. 853, Var Bilawal
M. 4, Shalok M. 3). The Guru focusses his attention on the humanity
as a whole. Guru Arjan Dev said, “l have befriended all, none is
inimical towards me” (p. 671, Dhanasari M. 5). And Guru Gobind
Singh said, “Recog-nise the unity in all the humanity... All the humans
have the same eyes, the same ears, the same body, the same nature
and the same combination of air, earth, fire and water” (Akal Ustat
-Dasam Granth). The Guru firmly believed in equality and frater-nity.
Without the knowledge of the tenets and hymns of the Sikh Gurus,
the historians and scholars have not been able to consider their lives
and doctrines in right perspective. The Gurus had no political
ambition and no worldly aspirations. They were religious leaders.
Religion was the foundation of all their activities. They wanted
the spiritual development of the populace and any movement that
stood in the way of spiritual development was not liked by them.
The ferocious and mad tyrants, pouncing on the helpless populace,
had to be dealt with in a befitting manner by the sword of Dharma,
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In the words of Guru Nanak Dev :

There can be no displeasure, if a powerful person kills a powerful
person,
But if a powerful lion falls upon a flock of sheep, or a herd of cattle,
then the Master must answer.

(p. 360, Asa M. 1)
15. Mcleod discerns the change coming in the Sikh Move-ment
from the time of the third Sikh Guru, Guru Amar Das. This, according
to him, is based on two factors. The first is regarding the tirtha (pilgrim
station) built by the Guru in violation of the sayings of the first Guru,
who had said, “My tirtha is the Name of the Lord” (p. 687, Dhanasari
M. 1). We do not know how McLeod has concluded that the tirtha of
Guru Amar Das was Baoli Sahib and not the Name of the Lord? The
Guru himself says, “That is the true place of pilgrimage, where one
bathes in the pool of Truth; the Lord Himself makes the Gurmukh
(the disciplined devotee) realise this. The word of the Guru awards
the merit of bathing at the sixty-eight Tirthas in which the dirt is washed
off.” (p. 753, Suhi M. 3). Thus for Guru Amar Das also, like Guru
Nanak Dev, the real Tirtha is the Word of the Guru or the Name of
the Lord. How can a foreign missionary, who boasts of using the most
scientific methodology for his conclusions, know the real spirit of
Sikhism, without delving deep into the eompositions of the Gurus?
Another factor which he mentions for the change in the Sikh Movement
is the Jat influx in the community. Mcleod knows full well that Sikhism
is antagonistic towards caste system. None of the castes attracted any
of the Gurus. Guru Nanak Dev had said, “In the 