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1*1: The definition and aoope of the thasla

The ethics of the Sikhs nay be understood to embrace 

the theory of good, evil, right and wrong as found in the 

teachings of the Sikh Gurus (teachers and founders^fron Guru 

Nanak onwards and whi ch are now consolidated in the Adi granth, 

the principle scripture of the Sikhs. How ewer, this defini

tion needs to include the traditions of Rahitnaaas and Sikh 

Bahit Maryada (life-rules) which hare exercised treaendous 

influence on the conduct of the Sikhs, it is generally con

ceded that if any teachings of the life-rules conflict with 

the precepts of the Adi Granth. then the latter is to he 

followed. These codes or life-rul es have a profound Moral

& of the tenth Guru

sikhlsB in its preeeiit for*. However, the need to follow 

the teachings of the Adi Granth is stressed even in these 

life-rules. The ethics of the Sikhs, therefore, may be de-
ft

fined in broader terete as doctrine of values in human conduct 

as found in the Adi Granth and those of the life-rules



which do not conflict with the spirit of tho former•

The preset work may be looked upon as a syatewatie 

study of the authentic ethical speculations in Sikhisw within 

the above context* It is, therefore, not a study of Morals 

as actually practised by the Sikhs, but as they ought to be 

according to hie teachings of the Gurus* it is a textual study 

of the original sources to discover the ethical views of the 

founders of Sikhisw* Reference will also be nade to the com- 

parative views held by other systews« The research is, thus, 

Mostly textual and analytical^ and not historical in the sense 

of the appreciation of the Moral praxes of the Sikhs during 

any particular period*

The scope of the dissertation is intentionally wide in 

the sense that it covers the teachings of all the Sikh Gurus 

which, in terse of tine, extend nearly three hundred years trow 

14G9 to about 17OS* Nevertheless, the research way be regarded 

ae United in that the text is chiefly concerned with the 

ethical aspect of the Sikh thought.

4S •

arisen for More reason•
that it was not propounded by the founders of Sikhism in a 

wanner called ay sterna tic* The need for such an exposition was 

not felt during the life tiwe of the Gurus, as their physical 

presence wore than wade up far the seed for a systen. This
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has been the approach of the founders in the other systems

as veil* Dirk Jellenta, a scholar of Christianity, has expressed
a similar view shout Christian ethi os** Similarly, E.W.

Hopkins has renarked about morality in India that "it is a

subject incidentally broached but never systematically pursued

by the Hindus* Morality, its origin and in its expression in

various commands and Interdictions was too much taken for grant*-
#!

ed to be discussed.1*

In the case of Sikhism* the Adi Granth. the scripture 

of the Sikhs, contains the ethical teachings intertwined with 

the metaphysical and religious declarations* This is done 

for the simple reason that in actual life itself \au person 

finds them comingled* This dissertation is an attempt to 

glean the ethies of the Sikhs from the main sources of Sikhism 

and to build a systematic exposition* This will be dene by 

separating or extracting the ethical principles and preeepts 

manifested in the Adi (hranth and other allied literature 

(reference to which will be made in the section on sources)*

ft

Dirk deisms, "Christian Ethics", Contemporary Evangel
ical Thought, ed., Carl, P.H. Henry, (Mew York! Channel Press, 

1957), p. iio. "The Bible contains the seeds fer a systematic 
ethics, an ethics which takes up the contemporary probl ems of 
man and society ... the Bible contains a Chri stian ethics in 
the sense that the earth contains a treasure. It must be 
searched for."

^E.W. Hopkins, Ethioa of India, (Mew Haven* Talc 
University Press,. 1924), P*&8*



Another reason for undertaking the present work has

keen to find out the troth in the indirect insinuation of a
}

scholar, Ernest Trwopp, in the introduction to his transla

tion of the Adi Granth in the English language* He has hinted 

at the lack of a moral system which could hare guided the 

Sikhs* His remarks in original are: *TheyJTikh^7could easily 

destroy by their martial fury an old weak establishment! hut 

were not able to erect a new solid fabric upon Its ruins, as 

they had not in themselves the necessary moral and intellec- 

tuai capacities»* The present research is an attempt te find 

out whether or not Sikhism lacks a moral system to suppert it* 

In ease we eueoeed in finding one, the indictment by Ernest 

Trumpp would bo understood as his personal opinion about somo 

Sikhs of some particular historical period* This part of his 

statement oau then be left to the students of history and it 

would not be within the purview of the present study*

Here it may be added that Max Arthur Maeauliffe, who 

undertook the study of Sikhism! on the other hand, made a very 

generous claim in respect of Sikh morals, which mors than

countered

England Maoaullffo claimed, "I am engaged here tonight in 

offering to your attention a religion which has Qod and Soul,

which presents no mysteries and which embraces an ethical 

system such as has never been excelled, if indeed it hae ever

l. •' * F * ' ¥ m. m

work has been included in the review of literature, Infra.



But in view of tile huge preoccupation with the Sikh religion

as a whole he did not take up the task of systematic exposition 

of the<ethics of the Sikhs*

Again* in the comparatively more recent times, John Clark 

Archer, who is generally very Just and objective in his study 

of Sikhism, has also pointed out in similar manner that "Banak

himself laid too little stress on human conduct and Sikhs have
«|yet to formulate a code for its true guidance*w Bow, Archer

cannot be taken as seriously denying that Guru Banak laid great 

stress on moral conduct and practice, as he must have keen
i

familiar with many expressions such as,"By talk alone none
-.n

goeth to the heavens! for emancipation is by living truth**

Then again, in the sermon to Muslims, Guru Banak stresses 

again and again the need of "Truth, honest living and good ef 

all" to be the proper prayer, which he calls a; "prayer ef
4deeds”, all other prayers being declared by him as false* The

need for love and compassion toward the living beings is the
I i»i I i >ii» mi 111 ill i|l^waeil*w*l<*fc**w^

. *mm Arthur Maeaullffs* The Sikh Religion. A l e ct ure« 
delivered before the Quest Society at Kensington, Slay 12, 1910 
(Amritsar: S.G.P.C.), p. 22,

2John Clark Archer, The Slkhe (Princeton University 
Press, 1046), pk 329.

*Mt orantfa. TOW of »Jh, ».l, p. Mi.

*ibid.. TOW of Hajh, M.l (3-7), p. Mi.



stitute the religious rituals by ethical values and virtues. 
Many Moral precepts, such as "Mercy, faith, honest living,

4
humility, good oonduot, pious works and Moral deeds” figure

the Hindus guru Nana it directs men to lead the life of the
house-holders, not to usurp what belongs to others, sad 
oleanse the mind of evil, rather than be occupied with 
ablutions. The seed for substituting the religious ritual 
of the Hindus, known as thread oerenony by the ethical conduct
and virtues such as ”eoapassion, contentment and truth”, is 
also found la the teachings of guru Nanak.

Clark Archer certainly could act he taken to have rightly 
denied the stress by guru Nanak on the moral practice or 
conduct. He was ia India for seme time and in his firsthand 
contact with various scholars of Sikhism he could not have 
escaped knowing all this. But, then, possibly he may be 
simply referring to the absence of comprehensive moral code 
or lack of any systematic exposition of the ethics of tbs hUiM 
by the scholars ,which would highlight ths type of moral conduct
SNlMeWSiiiMpiRSmiimiHMaiiiilieta



envisaged by the Gurus in Sikhism, This indeed is the only 

possible inference as, to repeat# Archer is generally very 

fair and objective in his study. It is this absence of a 

systematic exposition ttot has led to the present research*

Lastly, even though 1 an a Sikh, I was, before beginning 

this inquiry# conscious of ny own ignorance of the deeper 

values of Sikhism. The present work, therefore, is quite as 

new to me in many respects as it may be to the: others.

The dissertation is an attempt at a systematic study 

of the Ethics of the Sikhs* The task has presented seme 

difficulties* X became conscious of the huge problems of 

the project as well as ray own limitations as soon as Z started 

a detailed survey of the subject matter. What has sustained 

me in courage in ay effort to bring this work to a conclusion 

has been the ever new experience and knowledge that the 

research has yielded* It is thus the joy and pleasure of 

discovery that has kept me determined to complete this self- 

rewarding, long and arduous journey*

1*8* Sources of the ethics of the Sikhs

various sources for the present research have been used 

in order to present as complete a picture as possible* We may 

cite hero the primary as well as some of the secondary sources 

The criterion for the distinction being that the source which 

has been established to be the personal contribution of the 

darns may be treated as a primary source, while others that 

have a bearing on the development of ethical precepts in



sources. 
sources t

propose to first ertuaorate

refer to then subsequently while undertaking a brief review 
of the literature and auxiliary events.

Soure^g
(primry souree)

the whole of it is urinary source)
souree

inclusive of those

mmmmmrnmmmm

Prana ndhak Go ami t tee - a secondary souree)
Janaai Sakhis (a secondary souree)
Vars of Bh&i Gurdas (a secondary souree)

Slf jam Jtm

Senapat, the eourt bard

^not the one by and two Rafaitnames by Nand Lai



1*4* Brief review of sources and literature of Sikhism

It was observed by A.e. Taylor that *&o living theology 

has ever arisen from mere intellectual curiosity and the 

serious theologies have always come into being as the fruit
iof reflection upon lived and practised religions.* Any new 

religion in its acceptance of the contents of the older faiths 

and traditions appears very eloso to them, but its Individua

lity and distinction is marked by what it rejects of the old 

and what it introduces afresh, thereby precipitating a new 

gestalt. When the differences reach a stage that departure 

becomes irreversible, then it is neither necessary nor perhaps 

possible to reduce it to the earlier traditions, to which it 

may bs indebted in many ways, Sikhism, too, is obliged to the 

older theologies, critical reflection on which, coupled with 

the genius ef its tea Sums from Guru Nanak Dev to Guru Gobind 

Singh, led to its own distinct emergence and development. Let 

us now refer briefly to various stages of the development of 

Sikhism in terms of its literature*

It may Indeed bs added here that it is rather difficult 

and perhaps even arbitrary that a continuous stream of human 

thought and literature may be divided by any student into well 

marked different periods and the cross sections thus abstracted 

be cited as exclusively representative of seme particular 

trend and true in their aloofness. However, if we bear in

*A.E. Taylor, The Faith of a Moralist , Gifford 
Lectures (Londont Macmillan & Go., 1951), p, 10.



Blind that the division of the literature of Sikhism into diff-

claim of their being absolutely unconnected or any argument 
for the discontinuity of thought or moral principles, then

a may, it may not be erroneous to say
is partly older than its exposition by the Gurus,
Nanak onwards, The holy look 
contains the hymns and tenets

* fhs Adi Qranth.

who lived much earlier than the appearance of Sikh Gurue and the 

emergence of Sikhism in lie present form* In terms of commu
nities^ these saint-poets whose hymns have been included iu 
the Adi Granth are both Hindus and Muslim* Ths period covered

and Sheikh Farid (1173-1266) in addition to which 
there are some saint-poets whose hymns have been included in 
the Adi Granth but vs do not know the exact time during which 
they lived and preached their views*

The selection of compositions of these saints is based 
on their ideology (Guru Vilas of VI Guru)* This shews that 
Sikhism was marking its disagreement with a multitude of other 
saints whose hymns were not included*

This period is simultaneously marked by a sort of



and eff ieaey of the older tradition to solace and guide the 
Men who were almost conditioned to the earlier views to the 
extent of being a reflex response mechanism to the near over* 
bearing barren ritualism. However, one man also hear, though

A . 1

ofvdifferent node of life and belief which accoapanied the 
victorious armies from outside India. A struggle was snoul~ 
dering ethically and religiously for the release of aan from 
the nearly suffocating web' woven by the tiae-worn mores and 
ethos. Every thing appeared to he poised for a humanl stlo 
avowal, the hymns of this period included in the Adi Granth 
provide the cue te this resurgence of religiously touched 
humanistic ideals, this may be termed by us as potential 
Sikhism. on the horlson of Indian ethico-religioue thought then 
appears the second stage of the exposition of Sikhism by the

enih ' fAst v*t 1 mt •A wu IrUriiB e

(1) fhe Qurus and the Adi Grantht fhe most comprehensive 

literature on Sikhism, which is the primary source of the 
present research as well, is found to belong to the period



of its exposition by the Gurus, The principal and primary

source is the Mi Granth. compiled mainly in 1604 by fifth

Guru, Arjan Dev. Formerly, it was ©ailed only Granth Sahib

but later, in order to distinguish it from Dasaa Granth.
ascribed to tenth Guru, Gobind Singh, the prefix (prior or

first) was added and it i now generally called Adi Granth

or Sri Guru Granth Sahib, to denote the fast that it is at
present the Guru (teacher) of the Sikhs. it Includes tbs

hymns and teachings of first Guru, Nanak Dev (1469-1538),

Second Guru, Angad Dev (1504-1553), Third Guru, Aaardas(i476-

1574), Fourth Guru, Ramdas (1534-1681), Fifth Guru, Arlan Dev

(1563-1606), ninth Guru, Teg Bahadur (1633-1676). There is

one Shaioka which some scholars credit to Behind Singh, the
tenth Guru (1666-170S). Besides the hymns of the Gurus the

1'Adi Granth includes the hymns of Saint-pests, to whom we had 

referred while dealing with the first stage of tho exposition 

of Sikhism, termed by us as potential Sikhism. The last human 

Guru , Gobind Singh,did not include his own hymns in the Adi 

Granth. which has given rise to various speculations among the

4A movement had emerged in Sikhism, before the partition 
of India in 1947, spearheaded among others by an organisation 
named Pan oh Khalsa Dewan or Khalsaimri lament, at Bhasour, in 
Funjab, which argued for the exclusion of the hymns of the
Bi

India.
»anl.



scholars* However, we must also add here that the last recen
sion of the Adi Granth was dictated hy him and it was he again 
who bestowed the guru ship to Adi Grant h. His own compositions, 
it is believed by sons scholars, are contained in what is now 
called as Basam Granth»

As to Hie Adi Granth. it is a huge scripture, of four
teen hundred and thirty pages, written in languages Bore than 
one, and further many dialects of these languages* the attempt 
to expound the faith in the language of the common people, 
which changes rather often, has led to a state where a part
of the Adi Granth is no move accessible to the persons for; ' ‘ ‘ - j

whom it was meant* Consequently, the initiative again gra
dually appears to be passing into the hands of priests, scho
lars and Interpreters*

The medium used by the Gurus in the Adi Granth is poetry
and the master poets have also kept the rhythm and metre in 
consideration along with their thought-content* It is rela
tively difficult to interpret and analyse the philosophy con
tained in poetry, as the poet very often uses symbolism for 
the comminication of his personal frame of reference and 
experience which at times involves equivocation* And when 
this frame of reference and experience is of the nature of 
mystic intuition, the message communicated through symbols 
is very often only felt vaguely* Here while the inner self 
seems to know all about it, the thought still seems to be 
groping for its essentials* The difficulty of any critical



The abore difficulty, however, is not unsurmountable, 

and with patience and conoerted effort* it indeed becomes 

possibl e to reach the nee sage directly. But a person with 

no such aptitude way becone a victim of some hasty generali- 

sat ions, such as one aade by Ernest Tnrapp that the "Sikh 

granth is a very long volune, but incoherent and shallow in

the extreme, and couched at the sane time in dark and per**
4

pleading language, in order to cover these defects." The 

remarks is an exaggeration and a result of what Max Arthur
*

•— ■» ii m m ihm ei 11 'fuMtuHr «•* w nk Mm. mmam a mt

>• It would be seen in the text of the

present dissertation that gurus* moral teachings point to a 

comprehensive ethical system. Broadly speaking, the ethioo-

e rally summed up under three main headings $ (!) the need for 

the improvement of man, (2) the nature of relation of man to 

man, ae it ought to be, and (3) the union of man with Spiritual 

entity, viiioh is said to be *not away from us*. The union is 

called *sanjog*, which is the highest a man ought to aim at. 

These are the cardinal thence of the Adi granth: the man,society 

of man, and man in union with the Spiritual entity. These



appear again and again in the utteranme of different Gurus

The Gurus ret urn to man many tines, and show him the way to 

solve the prohlens of life* A great stress is 

conduct or praxes•
4

Another equally favourite these in the

fast of continuity of existence in terms of spiritual unity* 

The Gurus reiterate again and again that there rune an under* 

lying unity throughout creation, and thus every one ie 

to every one else* The Gurus remind the seekers that they

ought to realise this underlying unity of existence. This

The Gurue were of vision and the Adi Grantfa is full

of their ethico-spirituai insights. They were sensitive to

the sooio-natural environments of nan. Guru Nanak, after 

witnessing the great bloodshed during 8aharfe attack on India,

Man I!•

fall of any ruler or aspire. Be 

to the sri SI a which was to lead

the spirit of man and incarnation of
to he the rise of the "Son of Men*. We stay now refer to other 

literature conteaporaneous with the Gurue.
wjwiwiiimwMwiiiiH'i • in...hi

Oranth. tilang M.l (3-3-8), p. T33.



(2) Bhaj Gurdas; Bhai Gurdas was the scribe to whom tbs
thefirst recension of/Adi Granth was dictated by the fifth Guru, 

Arjan Dev and consequently his personal eontribution also 
claims a high degree of authenticity and validity. His compo~ 
sit ions are Va£. BMi* Syayyas.

His contribution among which specially yar is mostly an
tattempt to render in simple language the centrality of the 

moral virtues and values as cherished by the Gurus in Sikhism.
In
in

of moral precepts, he has delved 
Gurus and chile presenting the moral

his natural

or satuteratiag certain virtues and values, without entering 
into any detailed analysis, was conditioned by his immediate 
task of showing the "Raha"(path); the Sikhism being termed by 
him as "Gaddi Raha" (the grand highway),

The examination of his compositions reveals that, among 
other ethical and religious principles, he was pre-eminently 
attracted to many central moral principles such as, eschewing 
of pride, cultivation of humility and altruism (Farupkar), 
Throughout his yar one finds stansas studded with the iliac-

4'

trations in this direction. For example, we find him shewing 
that, watert very Important in view of its utility for



life, still flows in the lower direction as compared to 

Simmil tree which stands tall and aloof Hat in fact is 

useless as it does not field and fruit• the bamboo tree is 

condemnedit is haughty and stands erect* Then, there arc
'' :v : ,' K

t-vV,..

illustrations of, tree yielding fruit to others even when 

they throw atones at it for getting it* Or, there is the 

wood, which in the form of boat ferries the men across the 

river* event ho ugh the owner of the boat had got the wood 

out and sawn in ardor to convert it into a host* All these#

along with many other examples, are Sited by Bhaf Gurdas,
/

to stress the virtue of humility and altruism* He also 

stresses the need of controlling various motives and praxos, 

such as, eoneupiseenee, ire, avarice, attachment and pride*

MW*

tated the final reeensioa of the
eei*MiMiWwMiwi*e

during the time of feath Guru, whioh were in extent during

Bhai Gurdas has oombined in him the rare synthesis of 

religious ideals with humanistic moral precepts* His atten 

tion was Ineessently focussed on the moral character and

conduct of



(3) Japan Sakhis -literature contemporary with Sikh Gurus: 

Japan Sakhis are the scattered biographical sketches of darn 

Napak, ascribed to various narrators, principal anong whom 
are Bala (alee called Palde Mokhe wall Janam SakhiVand Manohar

• The latter Japan Sakhi has bees
edited in Punjabi language in 1962 wider the auspices of Sikh

4
History Research Department, Amritsar. Generally a great 

number of Japan Sakhis* with sene differences in wereions and
contents, are current#

In these Janus Sakhis the eye of the narrator is always 

on the moral or the practioal lesson to which these anecdotes 

invariably lead# It is through these moral tales of Guru
s

Napak*s life that the young children and the lay are nurtured

introduced to
are told the morals of altruism, social service and absurdity 

of the claim that the rich are necessarily 'better men* In

Janan Sakhi of Bhai Manohar Das Meharban has remained 
neglected for a long time, perhaps, because Meharban was 
closely related to Prithi Ghand who sought to oreate schism 
in Sikhism. The editors of the presently published Japan 
Sakhi have attempted to clear Meharban of this stigma. Bhai 
Meharban was grandson of Guru Bam Das and nephew of Guru Arjan 
the fifth Guru.

The treatment of themes in this Janam Sakhi is by far 
superior to other similar narrations and Bhai Meharban shows 
deeper philosphio knowledge of the doctrine and also displays 
greater skill in the handling of his problem, along with some 
Vedantio influence.

In a way the Janas lathi by Bhai Meharhan may ho ranked 
equal if not highertothe Var of Bhai Gurdas in its erudition 
and dialootic, coeval with t?beir simplicity and lucidity. One 
may also he deeply impressed by a somewhat So emtio conversa
tional style adopted by Bhai Meharban in the Janam Sakhi under 
reference.



it are included various dialogues stressing the futility of 
aseetioien or renunciation. The validity of the social con
text and iiie superiority of the life of the householder is 
brought in broad relief* The aoral of the brotherhood of man~ 
hind is encountered in the anecdotes connected with the visit
of Guru Nanak to Mecca and Madina, the holy shrines of the

. »

Muslins* The individual narrator night have added sons details 
here and there but the general trend of the religiously touched 
humanistic norals remains almost unchanged* Consequently, 
those J&nam Sakhls serve to maintain the continuity and unifor
mity in many ethical precepts and norms*

These Janam Sakhis. however, by virtue of their very

record of values and morals cherished during the time of the 
Gurus as well as sene of the latter period*
(4) Literature of tenth Guru Gobi ad Singh »s period; The next 

land mart of the moral precepts of Sikhism is mot in the 
literature of Guru Gobind Singh’s period* If is generally 
believed that under hie guidance huge literature dealing with 
the tenets of Sikhism was compiled and in terms of weight the 
literature was around twenty quintals. It is further believed 
that it was lost or destroyed during the various conflicts, 
battles and persecutions of the Sikhs by the Mughal rulers and 
Hindu hill rulers* To hand, we have now the compilation called



The scholars of Sikh Isa are yet to a gree spec the final

It is to the geauis of Guru Gobind Singh that ire eat the 

baptization and institutionalisation of Sikhisa, along with 

certain categorical organisational duties which came to aark

off the final departure of 

logies. dura dehind Singh is 

as after him the guruship was 

transfer was effected in hit <

Incidentally, a question may be faced here, whether any

with on the

a

which is many times argued in public and private conversation

a



question Is also taken np by a echolar of SikhIsa, Bhai Jodh
iSingh. The point which the historians aeea to suggest is 

that of transvaluation and not of simple additions in Sikhisa 

during Guru Gobind Singh*8 period* And yet the fact of :

21

oAMHo »uu uisf OAV|aBvfiiv u UAy a a » jl »w v m * ua sow wi jr £
v\ B V*.

Aas o the nr i se the stress on the mines of lore and deration12

hy Guru Gobind Singh is just the same as cherished by the 

earlier Gurus. The moral virtue of facing and not running

awy from tbe rtncsl. »*> in Sikhi« .Ten Mriler
3*^1' ' ..........

pa> Guru Gobind Singh and tho same ie continued by hia in 
keeping with the historical context• Wo will also rofer to

V'

L-'-

of courage as a virtue in Sikhisa. The historians who art 

unaware of the inner doctrinal aspect of Sikhisa are enchanted 

by the external developments and proceed to infer from than 

that with the tenth Guru. Gobind Singh, Sikhisa underwent a

transformation or imnsyaluation • it may. how

ever, be conceded here that in so far as tho historians seok 

to aake a statement of fast in some particular context in 

respect of certain details, their assertion my he accepted. 

The detail e such ae b apt i sat ion or some organisational duties

'CSSi

y Guru Gobind Singh are the facts of history and 

Singh, Guraat Nirnai (budhianaj Lahore Sook Shop,n,d.),

Gugaatsudhakar. para
mm ■in

• I f

i



a credit to tils genius, But If an attempt is made by the 
historians to suggest, Inter alia, that this signifies a 
change in the doctrine or the general moral precepts of the 
Sikhs, then the historians may be rightly accused of going

The question of change in the doctrine or moral precepts 
under dura Behind Singh can he decided only when we take into 
consideration whether the teachings of First Guru, Nanak Dev 
had the potentials of this development which culminated with 4h- 
tenth Guru* Here It may he submitted that the Absolute ("Sat 
Ham Karta Purukh") is descrihod hy Guru Nanak as "Fearless 
and without enmity*. It is this Absolute which la the ideal 
in Sikhism. Consequently, Sikhism right from Guru Nanak is

be.Ut *5
nurtured en this ideal of ;fearless and without enmity . 
Therefore, Sikhism, even during Guru Behind Singh ought to be 
viewed as a direct continuation of this doctrinal approach of 
fearlessness and without enmity set down hy Guru Nanak*

Let us now make a brief attempt to find out whether 
the institutionalisation of Sikhism took place suddenly with 
the tenth Guru or'was keenly consolidating finally thep * __

gradual development which had been taking plane right from 
the first Guru onwards * It miqr he submitted here that the 
first step towards the institutionalisation of Sikhism was

^ 'f
i' •'

taken with the initiation hy Guru Nanak, the first Guru,»the 
system of succession of the Gurus* The second major step was

rate soripture, the Adi Granth. hy the fifth
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Guru* The third event is the wearing of the eeord by the 

sixth Guru, Hargobind at the tine of his succession to the

said that two swords were worn

spiritual and poweri
though the second perhaps worn to correct the accidental
mistake whereby the first sword was put on the wrong side by 

the initiator* We may also notice that the name of the ninth 

Guru is "Tegh Bahadur" which means "brave at sword* 
may indicate in some measure the thinking then current in 

Sikhias, All this brief account would perhaps remove the

any sudden violent e tenges were

Guru the institutionaliMation and

first Gurn onwards.

There is, however, another question and of entirely 
different nature, whether the Guru* from the very beginning 

had with them a complete idea about ail the data lie of the 

form which Sikhism was to he given in terms of Shalsa* Jodh 

Singh, to whom we have referred earlier, answers this question
* - - i • >

*?■
~ l1 'i*/

inxaffirmative^ To me, however, it seems rath «r an open ques- 

tien. Such an anticipation to the last detail involves two 
difficulties* The first is to deny the role of historical 

changes, but for which certain additions and developments 

would perhaps have not become necessary. Secondly, it also 
seems to deny the genius of the latter Gurue under whoee



Inspiration these gradual developments were wrought and 
brought to their fruition, the argument of Bhai Jodh Singh 
in Qurmat Nirnal. oited earlier, indeed establishes on the 
support from tenth Guru *s Sarbloh and Prehiad Sin# *s Bah it- 
nawa. that Guru Gobind Singh Perished Khalsa as his own 
form • But this does not In any war establish his view that 

ho development took plans in Sikhism right after the first 
Guru, It would, perhaps, be more appropriate and oorrect if 
we take a developmental view of tho process of institution* 
alisation of Sikhism, at least in matters of general details 
and historical responses of the Gurus to certain situations*
In the realm of cardinal moral precepts too, while the funds** 
mentals remained unchanged, some developments in terms of 
increased stress hero and there is a historical fact* On 
the whole, however, after one keeps in mind tho above obser- 
vat ions, one oan clearly notice the continuity of suelt moral 
principles as equality, universal brotherhood and other ethical 
norms and ideals, which have accompanied the rising humanistic
moral precepte of Sikhism ab ovo.

The literature of Guru Gobind Singh's period has a 
coincidence of din and noise produced by the cluttering and

f

salt big of weapons, with a calm composure efAman, charged.^ v-.lv* r • \
with the confident belief that it would atlast succeed against

\

the near noisome heteronomy of barren ethos and mores which 
had taken hold of man during a few centuries in the past and



m

finally hear the sound of breaking chains and somewhat as 
symbolised in the Biblical Sanson, we witness the rising 
of another son of nan which was so suoeintly prophesised 
by Guru Kansk "Hor bhi Uthasi usyad ka Chella» (And there 
shall arise another son of nan)# This son of nan, which 
is 'aii-aen*, is the culmination of the humanistic ideal 
of Sikhisn.
(5) Post-Gobind Singh period (Kahltnaaas); The era whieh 
we are Galling as Post-Gob ind Singh, in terms of ethics of 
the Sikhs, refers to the period when the Rahitoamas (codes 
of conduct) became extent, around 1699, but appear to hare 
gathered greater aonenttni after about 1708* The detailed

Qhapter on Duties , infra,
It may, however, be necessary to remark here that 

the Goneeioueness of power, political and otherwise^ newly 
gained, was required to be controlled by noral precepts 4 
The Bahltnanas seek to perform this task as well* The 
compilers, such as Chopa Singh, Nand Lai and others draw 
upon the Adi Granth for reinforcing the validity of their
formularies. The compilers of these oodes aise ascribe the

But various Bahltnanas, in the total form they are now available, 
including the one manuserlpt by Bhai Chopa Singh, deeerlbed 
te be the earliest available ©spy in Sikh Reference and Research 
Library, Amritsar, cannot be traced to the tenth Guru* The



Guru is known tor his catholicity and universal!an. Be had 

both fire Musi in s and Hindus as his followers. But various 

Rahitnaaas contain an element of antagonism towards ether 

communities. Again, the stress in these compilations seen* 

to he increasingly laid on the brotherhood of the Sikhs, 

which shows that these formularies belong to the period when 

Sikbiam was being consolidated after the Sikhs were deprived 

of the leadership of the tenth Guru on his death in ifOS* The 

Rahitnaaa of Prehalad Rai and Bhai Band Lai were included hy

26

era of Rahitnaaag nark the inet original atteapt at the forau-

will only nentio nAgeo seal trend of this period and its Inpnet 

on the general ethical view point of the Sikhs*

British rule in Punjab, subsequently, led to the commissioning 

of Ernest Truapp for the translation of the Adi Granth Into 

MigHSht which was published in 1877, The ccntact of Ernest 

Trumpp with Sikhism is the aost significant event,as it was then



that the tenets and precepts of Sikhism were open to oral na
tion by a person she had no personal emotional attachment for 
then* He raised some theoretical and practical questions in 
the introduction of his translation of the Adi Granth*

It is generally believed that somewhat severe language 
and a fee personal remarks about the Gurus by Ernest Trumpp
were caused by some biographical difficulties in which he was

*

involved in his contact with Sikhism* This may be true to

s
1ation and the introduction caused widespread protests by the 
Sikhs, and led to its rejection by them*

However, it would be unfair^ a ^distortion of the 
spirit of soho la rship, if the merit of his contribution is 
not recognise#* His role Is very important mainly for his 
critical study of Sikhism* His aouteoritioism of the minute
ordinances as conduct rules, into which Sikhism had 
danger of lapsing, through authoritarian approach and large

necessary to keep some organisation or institution as fit 
and going. The contribution of Ernest Trumpp is important 
and intense by way of what he has provoked# One of the reasons 
for the appointment of a Committee by Shr omani Gurdwara



the Sikhs) to consolidate the cede of duties for the Sikh# 

in 1932, might well he due to the scathing criticism of these 
minute ordinances and codes by Ernest Trumpp, along with 

some other internal requirement sf, The reesssnsndaiiens of

this Committee, which took more thou ten years te finalise 

t^ds, haws now been published as Sikh Rahlt Msrvadsf a booklet 

of thirty seven pagesl* This has been examined in some detail 

in the chapter on Duties in the present dissertation*
<S) Max Arthur Maeaullffei The.' excessively critical transla

tion of the Mi Granth by Ernest Trumpp was almost a case of 

st ill-birth end cause of resentment among the Sikhs. Max 
Arthur Mb caul iff e9 another scholar, then undertook extensive 

study of Sildiism and resolved, according to his own claim, 

to "endeavour to make seme reparation to the Sikhs for the
insults which he/l?rumpgj7 offered to their Gurus and their

i .religion*11 Maoauliffe, however, reached another extreme,

and included everything in his writings, which was handed
ever to him by persons devoted to Sikhism* Thus some of the

things found in his treatment of Sikhism, can now bo accepted

only by an unduly long stretch of imagination and credulity.
i'hi T

His work, in six volumes, however, till,day remains most?

popular and widely quoted on Sikhism, particularly among the 

Western scholars?* Wo have already referred to a generous 
olalm of Maeattiiffe about ethios of the Sikhs in one of his

%hx Arthur ilacauliffo, The Sikh Religion, its gurus 
(Oxford: 1909)fVo 1. I, p. viii.



the view tbatA*ovement started during Guru Gobind Singh's 

period* The letter Gere deputed some Sikhs to go to Vkranashi 

the then centre of learning, to reeelre eduoation in classieai

'# am-

the »ain stream of the Sikhs has he en reduced considerably 

the Nirmaia followers •tress simplicity of life and preach 

the moral preoepts as containod in the Adi Granth* We may
V

can them 'Purists'.

also

as 'Bigorists», as they hare pleaded very of tea the exclusion
4

from the Ml Ora nth, the hymae of poets other than the Sikh



Gurus* We have referred to then in a footnote earlier alee*
. • t

The Movement is almost extinot now*
(O) Bhaj Kahan Singh of Nabha and Bhal Vir Singh of Amritsar:

S:

which may be termed as ’Orthodox liberalism*
while faithful to the fundamentals, were yet not inclined to

no

are embodied in the Adi Granth. and various other compilations 
(i2) Namdhari tradition! Baba Ram Singh (1814—1885), a pious
ana devoted Sikh, during the course of his teachings has
founded a school, now sailed ’Namdhari tradition*, or
alternatively, sometimes also known as
has continued to follow the fundamental precepts as embodied

n xs .?*

e also a

all

variations
praotisai matters such as aarriages etii The .impsra

i

theGuru in the light of /Adi Graath. past traditions and the 
intuitions of the living Guru*

m

traditions are, in the main, the devotional suits inspired by



Sikhism, The teachings of the Gurus of these traditions is 
based on the Adi Granth» . Both the Sikhs and the Hindus are 
the members of these cults and consequently no •tress is 
laid down on the observation of injunctions in regard to the

of hair , sword etc* The moral and spiritual inspi
ration is drawn by the followers of these cults from the
teachings of Adi Granth and eiasmple* of their living. Gurus, 
Their role as^ integrative factor is very luportant.
(14) Sikh precepts among Sindhist The,teachings ef■Guru 

Nanak and Adi dranth has also flourished among the Sindhis,
i K v i1 O

who ooaprise of both the categories, namely the ones who also

etc.) well
Sikhism, but are deeply devoted to the Adi Granth« Their

drawn from the Adi
and ether teachings ef the Sums of Sikhism* (bate) Bhai

written about

me main B«reaa oi dikbiibi
U f

•f: v
/ ’

movement, and claims to follow the moral and spiritual teaoh-

aahit Maryada, The literature is mostly marked by the spirit
of revivalism and is usually occupied with the historical and
dove t ional then es • aoross a
justification and defence of organisational duties and



Punjabi literature and it is in this field that concerted 
efforts are being made far the reconstruction of Sikh thought 
Some writers of Punjabi often allude to the morals in Sikhism 
but an attempt has not been made as yet for the systematisa
tion of ethical vi ews* 4 complete effort has not been made 
so far in this direction* This observation is in no way an 
attempt to belittle the tremendous and overwhelming efforts 
which are being made by these devotees of learning towards
the systematisation of Sikh thought* The soene today is

»

gradually acquiring a tone of renaissance* which may, in 
times to come* herald a »Heo Radicalism’ in Sikhism* based 
en the teachings of the Gurus.
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2#1j Prolegomena
A moral standard being oentral to any moral theory it 

Is necessary to examine it in detail as any moral system has 

to be appreciated in the light of its adopted standard* We 

may, therefore, take up first the study of moral standard 

and not only decide the question of its definition but also 

touch upon various possible leads, which we may then analyse 

in later chapters*

If we refer to historical perspective in this respect, 

wide and diverse possibilities in regard to the moral standard 

would be the first thing noticeable. Different mi ticns of 

good have been offered as the basis of moral theories, includ

ing the one which regards the good as indefinable* Ethical 

systems built on pleasure and happiness (hedonism and utili

tarianism) law {natural as well as Divine), logical reason 

and practical reason, intuition, harmlessness ("ahimsa") and 

self-realisation, are eases in point* All these theories 

oo ntain some merit or truth* However, g root and not always 

irrelevant, objections to all of these theories, bring to 

light the fact that no one standard is theoretically considered 

as completely satisfactory or absolutely inviolable5* It is,



perhaps, beoause no single standard, in isolation, can be 
folly satisfactory» The human personality is a rich whole, 
and a standard which seeks to leave out soae aspect of this 
personality would hC^impoverishtng its authenticity to that 

extent* An integrated approach in terms of the whole seif* 
therefore, seems to be the best solution* Consequently,those 
idealistic self-realization theories which take into consi
deration the whole and higher self in the perspective ef human 
creativity, appear to he nearer the mark, though there may 
be a certain amount of vagueness in such theories, mostly due 
to their idealistic content*,

When we come to Sikhism, we see that It too follows 
other great ethical systems of India as well as Christianity
and Islam (inoluding Plato*s Republic, and general Creek
thought) in their general humanistic trends* Buddhism, alec, 
is noted for Its extreme concern with man* Sikhism, which in 
terms of historical emergence, is perhaps the most recent 
major religion of the world, seems to have richly henefitted 
by all these great humanistic traditions of the world* Conse
quently, we find it, too, concerned with human existence as 
such and the need to improve it* T.H. Green had in his 
Prolegomena to Ethics protested that rules are made for man 
and not vice versa* This, in fact, is the right reminder as 
well as a pointer to normative ethics as differing from meta- 
ethical theories, it Is the self which has to go at famously



strive to be the Ideal self, as a self in its social relation

ships; and also what a religionist may say *to be acceptable 

to God * * The uplift has to be of the whole self # Conse

quently, a moral standard, in order to meet this requirement, 

must aim at the realization of the whole and higher Self* fhis 

realization ought to be by consciously choosing actions in 

terms of their eendueivenes* to such a realization* And again 

this realization, when attained, is to be reflected in its

We may briefly touch upon another factor sbieh is rather 

crucial to idealistic theories of ethics, though in one way 

or the other, no ethical theory can be said to escape it. 

is the metaphysical assumptions and views which appear to be 

intertwined with the ethical views* fhe ethical systems 

nurturned in India, inclusive of Buddhism and Jainism,

to be deeply involved in the relationship of their ethical 

view* with their metaphysical views# In a way this is a 

prominent feature of all ethical systems which have appeared 

as a result of teachings of prophets or saints touched by

is,

*

wo may now turn to the solution which Sikhism offers for the
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8*21 as the aoral standard in Sikhl
order to know the

have to understand the problm of morality, as envisaged
SHS jar Jg

«* is stated toy Guru Nanak in his aw

*

a narrow

‘hounan** (I-a»~nees), a feeling of individuation indicated 

la a too narrow or Halted point of view* the pro hi «a, for

realize

narrow or

the greater Self or the Seal Self*

t
mwmm
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Mil

i the infinite in you ie



e later

narrow view point wow

and function and toward* the larger or wider Saif

in eo far it is

Adi Granth. Japji (1), j>. 1
1 WA & ir-f? • ’* ‘ , ,

- It war be interesting to refer, her© that though this 
Ideal or B#al~Self is named here as 'Sachiara *, dura Hsnalt 
biaself has used many other terns to refer to this apes of 
realisation. For example, in his famous diaoourse with 
Siddhas (included In Adi Granth. called 'Siddha Qoshti*)» we 
first find the r ef er enee io real i zed self as * Sant * and 
then in nest few stanzas, this Ideal Self' is identified; 
as 'Gurmukh* 1. When we cone to Fifth Guru, Arjan Dev, we 
find that sonetlne this ideal Self is called as 'Brahanan 
Giani* and all that was said about the 'Gunaukh * is said 
ftbeul 'Brahanan Giani', in the fifth Guru 's oomposition 
'Sukhmani' (included in Adi Granth). the frequent use of 
'Sant' by fifth Guru, isal so noticeable. this nay raise 
the question as to shieh i s to be understood as final • The 
'Japji * is said to be a composition of Guru Sfenah*e nature 
age and in this he seems to have crystalised bis views and 
reflections and therefore the tern ’Sachiara' nay be need 
here with an understanding that Gurnukh, Brahnan Giani and 
''Sant * at places are used"as its synonyms,' except where these



ef Buddhism - are recognised to be five, out of which few may 

be properly described as aspeote of progress and the fifth and 

final may be considered the apex of Self-Realization. A 

detailed examination of these khanda will be undertaken in

khand which may 'be rendered respectively as the aspects of 

'bhual ’ when (i) socially determined duties are performed to 

the beet of one’s ability, dharam-khand being the first stage 

towards the pregresef (2) the acquisition of wisdom or know

ledge (gian khand), leading te the assimilation of wtedomj

•elf is wider and larger in

*****

from whi m are



better described as ♦self-less self* as net as iota of cons
ciousness of individuation or 'hoUBAtt* (I-an-ness) remains la 

him to influence hie function in the direction of narrowness,

consciousness («v#ktani») and here ie bliss (»nihala«).

a

function. All the descriptions of this final stage may be rather

of the level t as to the one who is narked by the characteris

tics of having a limited point of view, the details of the
•(nMSiMiaillNMAIMiitiMiMNVSaOiefliNnrtMM^

'• ;iji

It reeals the Christian ideal, "For whoever would have 
his life shall leece it, and who ever looses his life for ny 
sake will find it.• (Matt. 22.25 (B.SV).

V



amivereel point of view (which includes all the three aspects, 

cognitive, affective and ease five) may not lie comprehensible*

tivai tiva kar)

point of view, to which we have been referring so far and 

which, as Guru Nanak says, is difficult to describe ("!&nak

that the stage

the individua-

the Real-Self, devoted to eeaselens effort to help others 

without thought of gain to self. It is something like what

Beinhold Niefchur in a different context has said;"Self-
■' 4

realisation through self-giving."

there are great implications in such a view for the 

moral problem and human function in relation to the ideal 

of Self-realisation* Guru Nanak seeks to elicit these iapli- 

oatlons and is followed by hie successor Gurus la this direction.



fill In Self-Realization

Bat before we proceed further, we may clear another 

point* We have been so far ©ailing the moral standard Self* 

Realization, bat a pertinent question may be asked here* Are 

we, in morality, concerned with the realization of the whole 

self in the sense of coneciousness, affection and will, or a*0c 
we are concerned only with Will* The question is pertinent 

and relevant and we have to recall F.H. Bradley who raises
4

a similar quest ion in hi s Ethical studies* And the fact 

that self’-realization in ease of Bradley is different from 

the sense in which we have been explaining it, does not affect 

the pertinence of the question.

The point for us to decide here would be whether in the 

self these distinctions of cognition, affection and conation 

can be made, not as parts or faculties but, as aspects* And 

if the distinction is discernible, would we hold that self- 

realization in morality means the realization of the ideal 

will or universal will, which for morality would be the reali

zation of the universal point of view* The answer is plainly 

in the affirmative as a fact of moral consciousness* Here 

we may agree once again with Bradley that "It is not self- 

realization from all points of view, though all self- 

realization can be looked at from this one point of view, 

for all of it involves will, and so far as the will is good,

41

244

%.H* Bradley, Ethical Studies 
1059), p* 228; see also pp* 3

: Clarendon 
214} 232-7|9



iso far is tits realization moral," We hare already stated 
that morality is ooncerned with will, which we said is 
affirmed as a fast of moral consciousness• Any theory, 
therefore, which can he termed ethical in the genuine sense, 
will have to concern itself with will, Though it may be 
conceded that realization is the realization of the whole 
Self, and that cognition and affection are not to be left 
outside this progressive realization. Sot the aeeeptanee of 
will is a necessary factor to decide whether or wit any theory 
has a genuine place for morality* It is this that makes 
Sikhism predominantly a genuine moral approach to Self* 
Realization, because the nature of will is considered to be 
one principal factor in deciding the etate of the Self*

"Manmukh" Is the self characterised by narrow egoistic 
will, as opposed to "Gurumukh" whoso will is in harmony with 
the universal will, recognised to be good-will, W© may also 
refer here to a resolution of the problem of how to Realize 
the Self ("Kiv Sachiara ho vie") to which we had occasion 
earlier to refer as the question of the Ideal, The reference 
to the answer was not made there inasmuch as we. were at that 
point primarily concerned with the question of the Ideal-Self, 
Guru Nanak in reply to this fundamental question of how the 
Self is to he realized says, *110101 razai Chain a Nanak likhia

m



vrltien within o no 'i■ —Hr Hpe wP? fW|P rubs JP^espsp jwh» mp^ ■^'Wp^s—

♦will * and ini'll Nanak imports it in. Sikhism iron Islam

%

>

occurs 2 C r

notion is generally seastic in nature}. This answer shows - 

that the conesrn of Guru Nanak is with will, which he takes

so we

earlier observation that the approach of the Gurus is predomi

nantly moral. But, does that mean, it may be asked, that the 

two other aspects, that of cognition and affeetivity do not 

find a place in this programme of Self-Realisation? If that 

were the position, the Gurus could also he criticised for haw-

in t

"obtain here*

morality the will is

from; the point of wiew of real is it w n | PI

2 ifjv jjttk Me Jl| JP -*l sBjdiMmHmifsiNSsmdK

dwp JKjt l 31 p 3r3p3E5L



fro a the traditional view that wither pore consciousness (flan) 

or devotion or aesthetic communion alone as rks the ultimate

t

I

Advaitiaa as a philosophy with Gyan in practical life.** low~ 

ever, this synthesis, is not brought cut fully In the final

he says, *Ttae way to onter

affair comes to appear as rather ’affective’ and falls to high-



The difficulty, 

will by scholars of

two ways. it may

a • e • laid la a series of

Gown&ndnents in scripture. In this sense the acral standard 

would

turdsh *he moral theory weald consequently he called 

authoritariani am, An act weald he right if it eonform* to
4

the externally applied moral law.* Some passages of ths Ml 

Qra nth. when viewed in isolation, could he wrongly understood 

in this sense* Gut in another and proper an ae-in Sikhion - 

this Hukm or will* may ho understood to operate as internal 

to s elf * that this is the proper sense, we will now attempt 

to establish. Bat, before ws take up the possibility of the



(

Hhe question is whether the self has a q> 1 ritual constituent 

Integral in it which, in essense, is not different froa the 
Hulon or the universal will, and therefore the realization 

of Saha ie in noway- different from Self-Healiaation, 'fhough u"

it aay he added here that the Self which is fully realized ie ^

of

within the self.

v

of the atrife* ef 'ego

1 3
»

*

Manats hind is the aan of wlsdoa? Yea, 
oweth alone." Ihid.. Sri Hag M.i

v



from within but it is objective in the sense that it Is the 
ideal which the self has to realise; and it, as universal,

m

support our contention that thl # spiritual constituent
is not different

will (or Divine will) as sons sort of external 1 y applied
moral law. Huka is declared by Guru Nanak, to be *Kahe na

j|jae* (which cannot be weld or described)* Therefore, no

✓

noaent of its lift and in its aaroh toward tho ideal. An
act is good in so far as it is oonduoive to Self-Realisation.

1

It is bad in so far as it negates this purpose.)



a aft

role of the mmm And this is an important ques-

is its fnnotlon and

a point 

tion.

ia called Guru

means a

e ques-
a person need any guidance, ve may ash? Or, what

is the role of any edneation? What is the importance of show-

show the dime* 
2initiate the person to Self-*Real ization. It is the

the Gurus themselves, as being themselves Self-Realized

they knew the direction in which a Self ought to proceed

ao
the Pity 

8-
A1 ▼ s

one may notice a little Mem 
aspect by tho third and fifth

4
# e a



Jeans Christ, Lord Buddha, and Sri Sankaraeharya, do i*m 

as moral exanplos. dad this la beautifully brought out in 

a- Torso of Srimad Bhagayad Sit a. "whatever action is performed

We nay inf or here that in taking Self-Reali station as

the moral standard, Sikhisn Is iu sympathy with the "Advaita*

school of Sankara, though in its stress on will as an

Ramanuja, will is understood 'in toms of "Sastrik Vldhl* ^ 

(soripturai proscription), and ho prefers sacrifioiai and 

ocrononial inperatires of the Mimansa, whereas one decs nob 

find such imperatives (sacrificial and ceremonial) in the texts

influenced, perhaps, in respect of dynamic will by the Siddha



Guru Nanak with the followers of "Siddhas" oalled "Siddha
the *

Goshtl* inci uded in/Adi Grant h* The reference to Islam has

already been made* We may also explain here that in under

standing this universal will in spiritual nature, Sikhism is 

nearer to the Christian view, where this will is held to he 

the will of God* It is also Interesting to note that Guru 

Nanak does not write *Ged*s Buka* but the very fact that it 

is understood in a universal s ense, it conveys the same mean

ing of spiritual or Divine Will without using the word God*

We have already referred to this notion, as used in Sikhism, 

that it is semitie in sonree, since the very use of the 

Quranic term *Hnkm* seems to point out* But we may also recall 

that "Buka* operates as internal to self and has to be yealimed 

internally through gradual progress!*

2*3: State of self necessary for Self-Real ization

The analysis of *$at* and "Saehiara* will be taken up 

in a later section, but presently we will allude briefly to 

some of the implications of this view-point of Self-Realization 

What, we may ask, is the proper state of the self for Self- 

Realization* Can an absonant self undertake this moral pro

gress while it is usually torn between various passions, 

unbalancing propensities, Impulses and springs of action, is
(h *

a question we should not forget to ask. To what extent^ any

*Adi Granth. Ramkaii M.i Siddha Goshti, p. 933*



meaningful moral progress can toe made while the oslf is cease
lessly- under the Influence ©f opposing valences driving it in

4this or that direction* Guru Nanak, as also other Gurus,
show full awareness of this aspect of the moral nrotolem. These
propensities and springs of action, which according to him
may hinder the progress, are five, namely "kam, krodh, lotoh,

2moha and ahankar" which respectively mean, "concupiscence, 
anger, avarice or covetousness, attachment and pride*" These 
are called the "thieves and burglars" which continuously steal

regulated, in terns of the Ideal, if the self is to prooeed 
suoothly on its quest. Does that mean that Guru Nanak advoea-

some course of inflictions on the body for regulating them? 
Or does he advocate oomplete renunciation and asceticism? It
is evident from one of his remarks that Guru Nanak recognises

"Season and Morality seen in proper perspective, are 
dust the epitome of the culture of feel Inge and emotions*
The destiny of moral and intellectual faculties is indisso
lubly mixed Up with emotion/ Prom Nath, "Aesthetic Education" 
The Philo rn phi cal Quarterly .toreas April 1957 ,
p* 128*

*> "Into the house of my body, with its ten doors (senses) 
break the five thievee (kam, krodh, lobh, moha and a hanker) 
ever and steal away all my righteousness and ridles , but 
I the blind egocentric know it not ••• And though in it are 
hid the five thieves, them he bindeth down" Adi Granth. 
Bilaval, M.4 Ashtapadls, p. 333.

3 "Some there are who live in the woods and food them
selves npen the roots* Some wear the ochre robes and acclai
med as yogis and Sanyasls Jpmoetioa/. (But) within them 
bnrns the desires for delicacies and fine raimenta, Basted 
in vain is their life, for thoy are neither of tho household, 
nor have they renounced the world/ Adi Granth. Majh If.5, (pacri), p. 140*
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We will take it up for detailed examination in the next
me

chapter where we would examine various propensities and 
springs of action and follow it by a chapter on virtues 
which are to be the regnlatora of action, fhe comparative

v«,'»v V ■references wo old also be made in that chapter*

&*4i fhe nature of social relationship and social context in this Moral standar^TIs' Seif'^Bnalisailou
What is to be the validity of social context in this

scheme cf morality? - is the next quest Ion which we may touch
upcn. Is self•realisation to be attempted in tbe seclusion
of a deep care or in the calm serenity of abodes for away
from the social situations and involvements? Would not such
a seclusion be of far greater value-in terms cf self-

t ■

realisation - than to live in the society of other seifs
them over one thing or

another? in the society one may he touched
■/ - '■

> r.-' \ *•

over which one may neither have any
control nor those way be of onefs choosing, and, therefore
would it not be of more for self-realization if one
decides to get away from the social situation

iis in the negative* Sikhi

%uru Han sic arguing against recourse to forest (Sanyassa) 
and menestrie# proclaims "The household and forest are alike for one who iiveth in poise (sehaj)* Ibid., Asa it*i 
(l—11) p* 351*

jjSikhism is here in agreement with Hegel and Green, 
for idiom also "the moral ideal is to be progressively



accept the social as the necessary and essential factor la 
self-realisation. John Dewey also, in a different philoso
phical perspective, but In a likewise Banner, stresses this 
when he says, “This withdrawal from this involvement means 
the end o f this process as well as th e destruction of the
development and fnlfilnent both for the individual and far

♦
the members of the eommwitty!*# The heme* social, national 
and human partnership in this progress is sanctified, and 
authenticity of the social context is validated* If all 
'selfs’ have sprung from the same spiritual continuum then

‘ v

there is the need of accepting the society as a spiritual 
unity and not of looking down upon it as a hinderance* The 
acceptance and fulfilment of social and human loyalties Is 
accorded a positive recognit ion. In respect to social rela-

>K 1 ■! '

tionship, Sikhism is also fully willing to accept and enforce 
the logical conclusions of such a standpolnt than some of 
the traditional idealistic and theistic systems of India had 
keen which laboured within the framework of casta system of 
social relationship* In the chapter 6 we will take up these 
implications for detailed examination, tie wotild see that

attained only , in a social life which we share with 
ether self-ecnsciens beings * William Lilli, introduction 
to Ethice (London; Methuen & Co* Ltd*, 1951),pp« 222-23*



the spiritual here seeking self-realization ought to recog

nise that hie self ie ultimately not absolutely separate or 

opposed to other seifs. It is self-realization but not that 

of the narrow egoistic self* The social service, altruists 

and equality of all uen will subsequently occupy us in the 

Chapter 6, infra.

the sen so whether these are to be considered objective or 

subjective? We have already said that self has to realise 

Hutu as internal to itself but, by virtue of its being 

universal, it transcends the subj ectivity of this or that 

particular* Sikhism, in line with its general spiritual stand 

point, holds that the values ars objective in the sense that

the self has to discover them. It conceives them as inalien

ably subjective qualities of Ideal Entity or Self in which
#all of than are grounded. And in this it agrees with

Christian standpoint as well as that of Ramanuja. The very

*Adi Graqth. Malhar M.l, p* 1134 (Jaiti ,,, teti); 
"Keemat so pave Sap janave Aap" (He alone realiseth its 
value, to wbome He revealeth it), Ibid., Suhi M.l (9-2-5),
p* 767,

m•The West is much more oriented in terms of the view 
of Ramanuja, 0f all Hindu theism, and of the Hindu religion 
as a whole, in all of which the ultimate spiritual reality 
possesses all the obvious auspicious qualities and in which 
individual man and the world have genuine significance as



notion of developsent (the concept of “Khandas* or aspects) 
points to the foot that the self has to dissever the values* 
the Ideal Self is called *Purukh", which is the Supreme Entity 
in which all the values are conserved. Xt is, what we may 
call in the religious terminology, God* The expression most 
popular with the Gurus in respeot of God is "Thou" (Tudh,
Teti, Tun etc.) Being primarily a religious approach the 
stress on objectivity of values is so intensely and sincerely 
laid that the utterances have a reasonable chance of being 
misunderstood as a sort of authoritarianism. But the stress 
is understandable because the Gurus are perhaps thereby signi
fying their disapproval of any declaration of *X* as the soure 
or representation of values. Whether "Aham Brahman asm!* 
xxxx. 1 an Brahman) of "Sa kara*s* school was in their mind, 
one may never know. The whole stress of “Vaishnava" movement 
of devotional ism— to which Sikhism is generally declared to 
be nearer*1* is on; the objectivity of the values. Here the

4 It partially agrees with Christianity that a person 
may “aspire to grow in the direction of moral perfection, but to do so he is told that he must turn his attention 
away from self as mad and devote himself to the service of 
God and man*. A Campbell Garnett, Can Ideals and Homs be Justified (College of the pacific),Vol. V., p. 70.



of their conservation, which source, as per statement above, 
transcends subjeetivity of this or that self . the very 
expressions of *kadha" (found) or "Khojat" (searched) point 
to the fact of this objectivity.

value is in terms of the spirit in whloh the self is to 
proceed towards self-realisation, this spirit, according to 
dura Nanak, ought to be that of utter humility, partly expre-

4ssed by him through hie Arable term "Iiasa*. it is customary 
to render it in English as "yielding" or "surrender". It is 
Indeed indicative of the spirit of surrender hut set bovine 
surrender. It is more a spirit of dedication, this notion 
has been examined in detail elsewhere also in the present 
thesis. Suffice to submit hero that it lathe surrender of 
ego (houman), the eenseiouaness of individuation, or what

view-point, which is so very necessary for 
universal point of visv, But wo must add i

defeatism, complacency, fatalism or some other doctrine of

*Adi Granth. Japji (i), p,i.



inaction or morbidity, The use of the terms "Ghalna"

ingly ftware that there is an element which always transcends 
its activity, an 

de er a nd
#%. w ak Crieft

both solace as well as hiai'
ll ty. The doetrlne of Grace 
which is an important part of Sikhism, is another step In 
the same dir set ion* In this its stand point is somewhat 
similar to Christianity and Ramanuja. The latter also uses 
the term "Prasad* in similar meanings and this spirit Is 
common to almost ail the devotional schools in India. The 
epirit is somewhat like the one portrayed by William dames

: unconditional
t which is that we

the very largest total universe of good which we
act at to bring about

i»■
And Guru Nanak says, "Without Thee 1 am not a copper, but 
if Thou are pleased with me I become priceless." 
spirit of dedication which may be scon in this declaration
mim

Longmans, Green & Go • i
says on faith 949), p. boa.

, Tukhari Chhant, M.i (6-i ), p.
intuition be they parents-in•, dauri M.1 (3-«)



The leanings of *sat * and "saohlara"

What, it may be asked now, are the meanings of the 

terns "sat*, *saeh* and *sachiara* which we have been using 

without examining then, though we have some general idea about 

their usage by now?
It nay be important to add here that these terns (Sat 

and Sadx) are used for the Absolute, which is the objactive 

good, and the term "Sachiara* is used for the seif which 

realises Itself in the sense that it realises this ultimate 

good* The moral standard, thus, may be seen as having been 

derived from the general notion of the Absolute* Consequently, 

it is necessary for us to first briefly examine this nature 

of the Absolute in order to appreciate fully the aeanings 

of "Sachiara* as applied to the noral agent*

In order to arrive at some proper conclusion it nay be 

eubaitted here that it is necessary to cite the prevalent 

and the past interpretations of this tern, as Veil as sene 

of the possibilities# It is* as it appears frea their writ

ing#, customary with the echolare of Sikhism, among whom we 

include both the Eastern as well as the Western, to interpret 

"Sat*, "Saeh* and *Saebiara* ae True* Truth and True one, 
respectively. Thue we find Era set Trumpp—the first Western 

scholar to render/Adi Sr a nth into English—translating the



opening verse of the Granth under reference, in which these 
terns occur, as "The true name (Sat nm) Is the oreator, 

the spirit without fear, the spirit without enmity?" , And 
the question "Kiv Sachiara hovief" (the question of ideal- 
self according to our contention so far) is rendered hy hin

4

as "How does one become a nan of truth (knowing the true one).* 

The tern "Sat* thus is interpreted by hin as "true".
This "true name "or that the Absolute was "true in the 

beginning ... is true, will be true"(Ad Sach, Jugad Sash). ; " 
however, is not acceptable to another Western scholar, lias 
Arther Maeauliffe, who cane historically after hin. He takes 
the passage under reference to nean "There is but one Hod 
whose nnae is true, the creator, devoid of fear and sanity"; 
and the next lines he Interprets as "The True one was in the
beginning; the True one was in the prinal age. The True One

His (Shi) now also; o, Hhask, the True one also shall be*"

Here Hacauliffe pauses and thinks as to what was conveyed by 
the Guru in this description. He feels that "this translation 
is unassning, for it is not dot&ted that God was true in all

ages".
What was xxxxx in Maeauliffe 's nlnd when he described 

^Ernest Truapp, The Adi Granth' (London: WM. H.Allen
JL ft** 4 ftmm \ **=■. 4
m wO e | . * / | Jl»3l *

%ax Arthur Macauliffe, The Sikh Relimlon (Oxford: At 
the Clarendon Press, 1909), Voi. I, p. 195.



the interpretation as "unmeaning" in the of "true"?
some other meanings of “Sat* 

and "Saeb"? It will remain a difficult problem to divine
*s mind. But from what he 

quotes for comparison, namely an inscription from a Greek
is, and will we may infer

that perhaps the clternative meanings in his mind were in 
terms of "being, or eternal existanoe". This may he seen 
as the right attempt to understand the meanings in terms of 
its usage in the Sanskrit language from which "Sat" is taken 
But right here, what is very significant for us is the 
pause and the remark of liaeauliffs, about the translation 

being unmeaning. It is a tell-tale pause which requires us 
not to hurry onwards hut seek to understand what the Guru le 
trying to oonvey through this term "Sat", However, this 
pause is not noticed by scholars who have followed Jiaeauliffe
as we won!d see. For these scholars, "sat./ :

toe obviously meant True , Truth, or true" respectively,
and like Truapp these scholars also seem to be engulfed by 
the same force of the habit of translating "Sat Nam" as 
"True Name" and "Sat" as "True" or "Truth*. Thus whatever 
Maeaullffe had contributed by his important pause and looking
around not appear to have been availed of , to
be fair, we must recognise that the scholars could have been
influenced by the use of the term "sach" in many other

thepassages of / Adi Granth. where it does convey the sense of



# :speaking the truth, which is in fact ale# recognised as a 
virtue of very high noral order. This see** to have weighed

' ' . . . f"~

too heavily with the scholar* leading the* tejregard it in 

the sane neanings even when it is used to indicate the
Absolute or as the ideal of self-realization.

We have examined the Views of Ernest Truwpp and Max 
Arthur Macauliffe and it may he pertinent to refer to other 
Interpretations in the similar direction arrived at in recent

Go pal Singh, a recent translator
the

Granth,
takes "Sat" to be "Satya" and renders it as "literarly
ing Truth" and further clarifies that "Truth, in the Sikh

„ ' 2
Credo, is that verity which is sternal."

St
. Mohan Singh renders it as "Truth-existence."

Sohan Singh takes it to nean "The Beal". Be regards 
"Sat" and "Sach" as hawing identical meanings—a point which 
we have heen assuming throughout preceding discussion—and

jt
these neanings he holds to he "The Beal."

f
‘"Satyug saoh kahe sabh koi"—"In Satyug every one 

spoke truthfully", Ml Granth. Maru II.i (5-4), p* 1023.
2 Gopal Singh, Sri Guru Granth Sahlto.lingifjh

Version (Delhi: Gur Das Kapur & Sons Private Ltd., 1960), 
Vol. 1, p. i, Bote 2.

4Sohan Singh, the Seeker** Bath (Bombay: Orient 
Longmans, 1959), p. 6.



The eathor of

derived from 
1

Sanskrit "Sat" in the sense of "existent*

Sod hi Teja Singh explains it in

all tines.*

We may also entertain the following possibilities :

It eonid be said that the torsi *Sat* here has the save weaning 

whi ch "Satya* has in "Bhagvata Purana«, where the opening 

verse is *an adoration of the ultimate (param) troth (Satya)

*.• The essential (svarupa) definitive nature of God is said 
to be truth (Satya).***

It eoaid also be the ease that aura Nanak used this 

word in the sense in which *Satta" is used in Pali language,
w

namely, *a living being, creature, a sentient and rational
4being, person? He scald have tried to convey the sane sense

asr wduytm tn« "oc»bfc»" i>u "ori

the two words are different and it may not also bo necessary

. (Aarltsar), p. i?2.
2Sodhi Tola Singh, Sri tar Bam Frakash (Amritsar: 

S.G.P.G., 1958), p. 14,
^S.N. Daagupta. A History of Indian_Philosophy 

(Cambridge) At the yniverBity Press, 1952), V61. IV, p. ii.
4f .W, Rhys Davids and W, Stede, Fail Dictionary 

(Qiipstead: 1925) e



from which this term has been adopted in Punjabi*
It nay alee be considered that perhaps Guru Hanaic has 

used "Sat * in the sense of Saw hrit word "Sattva", from which 
also he night hare derived it* "Sattaya* is understood in 
the sense of "strength, firmness, energy, courage, self* 
command*** The :*Sat* oould thus also be related to the Vedio 

word "Satwan" meaning "Krieger", *a strong or valiant man, 
here, warrior," Here while "Sattava" could be understood in 
the sense of the Absolute, «satvan" could be understood in 
the sense of "Saohfara* as a reference to the ideal Self*
In this way, we can also understand the historical development 
of Sikhism with an emphasis on being a spiritual here cr a 
warrior* Rut, while it dees explain the historical develop- 
sent of the Sikhs, it cannot be accepted for the sane reason 
which led to our non-aeoeptanoe of the last possibility, 
in terms of the difference in the two words. But, never-the- 
loss, the ideal ef "Saehiara* does seen te have been influenced 
by the sense in which "Satvan" ie understood*

We may now mention the senee in which "Sat" ie under
stood in Sanskrit language from which it ie adopted in Sikhism* 
"Sat* in Sanskrit (from the root "as* waning "to be") la 
understood in the sense of "real, actual, as any one or

lienicr Monier Will lams, A mm

t



anything ought to be, true, good, right (fan na Sat fhat is 

not right* as used In Vedas)• It is also used in the sense 
of "Universal Spirit, Brahma."* it is in this sense of 

Quiversa1 Spirit, or Brahma, that it is used and understood 

by the Vedanta school and the earlier literature* Mani Singh 

the scribe of the recension of the Adi granth dictated by 

the tenth Guru, Gobind Singh, and quoted by Ernest frumpp, 

also points in the similar direction when he says "Braham 

saoh ... "» According to him, thus, "Saoh* means Brahaa,and 

Brahama as we have seen earlier, means "Oilversa! Spirit"* 

fhe concept of "Sat", therefore, has the influence of Vedanta 

where it is elaborated to a great detail* But in Vedanta
V

the ultimate reality, or the universal spirit, is termed 

"Sat-Cit-Ananda* while in Sikhism it is termed "Sat Nam Khrta

Purukh", This shows some independence of meanings as well* 

We will now attempt to examine this difference* fhe absolute 

in Vedant (Sat Git Ananda or Saeehidanada) is literally

understood as "Existence, Consciousness, Bliss"* Now in

Sikhism, While "Sat* is common with the Vedanta tradition, 

it adds "Nam", which it has common with Buddhism, to denote

"consciousness*.2 But then Sikhism adds further "Karta*

2 "Nam” as used in Buddhism stands for "consciousness*, 
as in "Nam Baps", when it is used to refer to the self* C f. 
"Nama does not stand for name in the usual sense but for the
psychic factors % I,C* Shams, "fhe Ethic I of Buddhism", 
Ethical Philosophies of India (London: George Allen & Unwin,



The Absolute
jt

(creative energy or activity), "Purukh" (entity)* 

is thus conceived in Sikhism as dynamic and is viewed func
tionally* This attribute of the creative activity has oonei
der ably influenced the ideal of Self-realization* This also 
narks its difference from the Sankhya school of Indian Rtilese- 
phy, because^ in Sankhya, the "Purusha" is considered inactive* 
as it is pure consciousness, but in Sikhism it is declared to 
be "Karta", the Creative energy, activity* Coming back to the 
use of "Sat" we may see that the only appropriate course ie to 
understand it in terms of its usage in Sanskrit (from where 

it is adopted as "Seal existent Good"; and when it refers 
to the ideal of self it, like-wise, would mean "as any one or 
anything ought to be*" But these meanings will have to be 
conjoined with "Sat Mam Karta pttrukh* when a reference is made 
to the Absolute* The Gurus, however, do not always use the 
full "Sat Mam Karta Purukh" to refer to the Absolute hut many 
a time simply use the symbol "Sat" or "Mam" for the same* 
Therefore, even when "Sat" or "Mam" is used singly it ought 
to be understood in the sense of "Sat Nam Karta Purukh" unless 
it is specified ie some other manner in some particular context, 
for example, when "bach" is used in the sense of "truthful".
And here we may refer to the earlier interpretations of "Sat" 
by the scholars of Sikhism as "Truth* or "True", against which

*Mohan Singh Bewaaa, Punjabi BhakhaVigyan ate Surmat 
Gian (Amritsar: Kaeturi Lai and Sons, 1952)7 p* aa•



Macauliffe raised some doubt as observed by us earlier* The 

use of the tern "truth" here nay be objacted to on two grounds. 

Firstly, that it nay canes it to be confused with 'truthful*.

It is in this sense that Macauliffe seens to have objected to 

its use* Secondly, which is more important, that it nay fail 

to convey the dynamic aspect which, to be sure* is an inportant 

keynote of the Sikh ethics. It is perhaps due to this Inabili

ty of nere "Sat" as "Truth" to convey this dynamic creativity 

that Guru Manuk prefers to use "Sat Man Karta Purukh". It 

would, therefore, be better not to fall into the error of 

calling it as 'True* or 'Truth*, And if it is absolutely 

necessary to use the hem "Truth" to convey the idealistic 

groundings of the Absolute it would be necessary to make it 

clear that it is being understood in the sense of this dynamic 

existence which, from the noral angle, is held to be the high

est good or the absolutely perfect, it is this Absolute that 

is declared to be 'fearless (nirbhau)' and 'without enmity*
( nirvair) ♦ by Guru Nanak.*

hot us now cone to "Sachiara" which is the ideal self 

to be realised. In the light of preceding discussion a 

"Sachiara" is "as any one ought to be”. It is the fully 

realised self. But here we may be faced with a difficulty, 

that a self has to seek light fron the Realized Self (Sachiara) 

but till it has not realised itself, it cannot be fully aware



of that state of the realised self* It is in vise of this 

difficulty that another tera "Sikh* (a student, a seeker) 

is used for the self while it is still choosing its actions 

in teras of their conduciveness to the realization of 

“Saehiaya>hood“« The light at this stage cones to hia fro a 

the Guru (teacher) who is a realized self * F.H. Bradley also 

cones almost to the sane position when he argues "for ideal* 

izing further the best characteristics of admired ps?sons
t

and using them as eras pies,” Bow ever, in Sikhism it is

believed that the Gurus (teacher^ are fully realized persons 

and, therefore, tint part of Bradley's proposition, which 

contains the reference to “idealizing further11 nay net be

ve in the ease of Sikhism* It is a view which Sikhism

seems to share with the ethical notions of other spiritual 

systems where the sane view is held about their respective 

founders. It nay he called a referenoe to authority, but 

this authority is not the person in the Guru but his empe*

rience* But, even apart from this guidonee, the principle

of Sach afford us some due towards this realization

In the first instance, Sach requires the realization of the

unity of self, e*g., "Gurumukh Sach ghat antar Sehaja
“ « Secondly, the notion of the Creative activity

JLdhn L. Mo there head, Ethi cs (New York: Henry Holt 
and Company, 1955), p* 154*

a Compare: “The purpose of spiritual knowledge is the 
awakening of the soul and transformation of life itself.*



of the Absolute affords us another clue, that actions are 

chosen in terns of their creative inproven ent of the self 

and in social relation Saeh beconea a principle of equality, 

non-exploitation, love, altruism and unity* The most impor

tant would be that of unity. If every one is a participant 

in the sane Absolute manifestation of the sane universal 

spirit then it is the only moral course open for the self to 

realise and reflect this, not through some mystic intuition 

only, but through its actions also*. It is this stress on 

'actions1, idealised by the notion of "KSrta" — discussed

in terms of Absolute—, that provides the cue that "Saehlara-
|

hood'1 is realised through m continuous creative efforts for4

improvement, and again the realisation is characterised by 

a ceaseless activity for helping others* Thus a self,when 

torn between various impulses, can neither realise •Sachiara- 

hood* nor can one, who may claim such realisation but in 

actions may seek to escape social responsibilities and 

human loyalties towards its improvement, be termed "Sachiare" 

The ideal of all this discipline is to realize the pervasive

ness of universal spirit In all and this is to be realised 

not only through gradual expansion of consciousness, but is 

also to be effectively translated in the actions of the self*

It is further said that for this knowledge Guru (teacher) 
is required and "the Guru may be compared to a lighted candle 
that Ignites the disciple's souir Sri Sankaraeharya, Atmabodh 
ed. Swami Mi khliananda(Madras: Sri Ramakrlshna Math, 1947),



It is only then that ire an understand the addition "Karta" 

(creative aotirity) to the Absolute by Guru Nanak. as 

Charies Hoore has ably argued,"The moral life-in its social 

aspect - is the spiritual life - it is spirituality in
4

action," And Guru Nanak says, "Truth is higher than every 

thing else but True conduct is higher Mian even truth** A 

realized self—Guraukh—*"is known by his altruistic activity 

as we will have occasion also to see in the chapter6< In

the "Gurmukh or Saohiara" is to the Christian

uystic • dust as Eckhart says "What a nan takes in con ten- 

plation he must peer out in lore.* In Sikhism the Guru 

says that "Srahan Giani*»* used as a synonym of Sachiara — 

does no erils *Braham Giani to kioh bura no bhai# or that 

"a guraukh is overflowing with altruism" (vidya ri char! to

Therefore* in spite of the difficulty that the Self 

has to seek light frem the realized self (Sachiara), when 

it is not saohiara as yet, there are enough ones available 

to hia for setting out on this moral journey of self-realization 

And this light and cues he obtains fren the notion of the 

Absolute or the Perfect.

^Charles A, Moore* Spirituality in the West (Chandigarh: 
UNESCO Centre, 1965), p. :

2Adi Qranth. Sri Bag M.i (5-14) p* 62*

As quoted by Staee* in Mysticism and Religion (Mew 
Yorki J.P. Lippenoott Company, i960), p« 338*



The ewe to this principle of progress is also provided

idard. This negative

stating this negative aspect in very clear terms Guru Nanak 
seems to he following the general Indian tradition of negative 
description *naiti, nai ti* * not this, not this)* This

aspect of the standard tells us what the moral progress is 
not. and according to it 'my' or 'mine' (which consciousness 
is immoral) is gradually to he transformed into *we* and then 
this 'we* has to he gradually expanded (Vikas) to include the 
whole creation or existence, so that, it reaches "If s-all • • 
This negative aspect clearly would not permit the self to 
make any concession or relaxation in its own favour* This 
may have some similarity with Kant's criterion of *universa
il sat ion * of the act* In fact, this theoretical aspect of 
Kant's moral philosophy is its most crowning glory, though, 
in view of the lack of hie positive content (it being called

Here, in Sikhism, Guru Nanak integrates this aspect of the 
moral principle as a negative aspect of hie general idealistio 
standpoint of self~realis«tion• It is what Bradley may call 
'Self-realisation through self-sacrifice*. In Sikhism it is 
found alongwith the positive content of each sehaj (unity of 
self) in terms of its relevance to the personal issues, and 
in social nontext, as the awareness - and expression through



actions - of the unity of humanity and existence as nanifna

tation of one Sat.

Historically, in India, Satya as truth largely super* 

ceded the Vedic notion of 'Bta* as the moral principle of 

righteousness during the "Brahamanas" period, that is, the 

literature which followed Vedic period and preceded the

form of the latter as "Anrta* established itself as opposite 

of truth (Satya). This Satya, howgver, as a moral principle 

is interpreted as speaking truth* The untruth is described

•as a hole in the voice which 

syllable to a verso!*" However, when we

be filled by adding a

to "Advaita

Vedanta" the stress is on Sat as eonstltueat of the Absolute

Ananda* and Sikhism

with Vedanta in this regard rather than with Brahamanas 

literature* Another reason for the adoption of this tern 

in Sikhisn could have been that in Islam (particularly among 

the Suffis) the ultimate reality is described as 'Haqq» which 

rendered into the English language, is ’Truth* • The Sikh

■ umim m. ' a «a anus ana

Ibid *. p. 479.



Gurus could hare found la this tern an excellant meeting 
ground between the two great Ideal1otic traditions of the 

world, namely, Hinduism and Islam, and might hare attempted 
to demonstrate the compatibility and similarity of views, 
though the Gurus, as wo hare seen, did introduce some 
variations, here and there, in accordance with their experience 
of reality as well as their concept of the principle of the

A*7: Gone!udins remarks
i

tot us now briefly summarise the answers to the various 
questions discussed in this chapter* We had made the eh serve* 
tion that Sikh £thics follows greet humanistis traditions in 
focussing the attention on man and his improvement* This 
aspect of the development was demonstrated in the ohapter*
It was seen that the self is required to transfora its narrow 
egolstie perspective to realize the ideal self, namely,'Saehiara 
On this standard an aet is good in so far as it is conducive 
to the progressive realisation of the whole self—in developing 
it—and thus loading the self in its onward Journey towards 
its ideal* this is, what we may say, viewing the standard in 
terms of moral creativity* it was also seen that in this 
realisation of the whole self all the throe aspoots, Jat, Mut 
•ad Bhaa1 (to rotor to oonation, cognition and afieotion) arc

*Adl Granth. Japj i, Shaloka, p* 8} Cf., "If



realized, though, it alee came to light that the stress it on 
the will and aotion. The freedom of will has been ensured by 
declaring that the will is wording within self* But it avoids 
the sheer subjectivism, to which such a position could lead, 
by positing the universality of this will and thereby trass* 
sending the sheer subjectivity viewed in the perspective of 
individuation* As a cue to this moral progress, Sach was seen 
as a .pointer in the direction of the attainment of the unity 
of self by regulating the various springs of aotion and by 
providing at hi ml virtues as their bates* That led to our 
discovery that this balanced self has to work through social 
relationship which relationships, in turn, is to be regulated 
on moral principles enumerated there* The reference has also 
been made to the necessary fundamental spirit In which this 
progress is to be carried on. It is the spirit of surrender 
and humility* But it i s integrated with 'fearleasness * and 
'absence of enmity* (nirbhau and nirvair). These twine are 
in fact said about the Absolute, but as the self has to realize 
on the pattern of the Absolute* these are according to Sikhism, 
the fundamental requisites of the spirit for the moral pro* 
gross of the seeker* A craven and crescent seem te have no

mmainrjnrfit intellect be thy organ and love thy tambeu* 
riao* they shall remain in Bliss, Ibid»» Asa M*i. (1*6),350.
i:' •* t*

1Ibid.. Japji, p*i.



which the historical development of Sikhism can he properly 
appreciated* The synthesis of these with humility and 
surrender brings out the fact that the spirit of humility 
ought not be confused with oowardie humiliation. This, in 
a way, had been the message of Bhagavadgtta also* After 
talcing into account this question of spirit we undertook a 
discussion of the possible meanings of the term Sat and Sach 
as the principle of moral and spiritual progress* it was 
seen by us that this Sat or saoh ought not to be confusedly 
understood in die mere meanings of Satya as was current 
during the Brahamana* period, that is, as *being trus in 
speech** Perhaps it is this confusion which Maoauliffe was
seeding so removt W W(l n»»d SO mWmMwm
that Sat, as derived from Sanskrit, would he better understood 
in the sense of ♦dynamic existent ' or ‘real energy* in the 
same meanings* It is in this sense that we appreciated it to 
he a description of the Absolute as well as a pointer in the 
direction of the principle of the moral and spiritual progress?.
Wo also found that Sach in Sikh ethics stands for a principle
of the creative transformation of self (as a unity) and the
moral basis of social relationship The negative of Saoh, 

was found to be vhetmtan*
I-am-ness), a consciousness of egoistic individuation

the absolute transformation of whieh could lead towards the
realization of Saohlara-hood*



detail the various aspects of the problems raised in this

chapter And for that we may take up in the next chapter the 

et hi eo -psyeho logical analysis of the various springs of 

action as its study forms the first link in our attempt to 

understand the nature of self-realization.■,5»



A person planning to soar high vonId recognise the 

need of self-regulation and precision of response as necessary 

conditions for his effici ent progress towards the realization 

of the ideal. It say he questionod whether a self, which is 

an easy victim of violent pulls of various impulses and 

passions in different directions, is in a proper condition 

to undertake the onerous journey of self-realization. Impul- 

ses are very often jealous and once a self gives way to wrong 

types the praxes, thus accepted, may generate their own 

vicious circle* It is aptly pointed out by John Dewey that 

"an impulse or habit which is strongly emotional magnifies 

all objects that are congruous with it and smothers those

which are opposed whenever they present themselves*w Bo
Cites the case of Oliver Cromwell who *indulged in fits of

anscr when he wanted to do things that his conscience would
*

not justify.* (Sap has is added.) This brings out the need

for the proper education and culture of the various impulses,

"John Dewey, Human Nature and Conduct 
library,

forks



passions and propensities involved in human activity.
John Dewey, while tracing the career of an impelse, 

prefers *suhlim4tion* to ^surging explosive discharge-blind
8 itsn

»

disposition, be converted into an abiding conviction of social 
injustice to be remedied* Or, an excitation of sexual attrac
tion may reappear in art, or in tranquil domestic
and service.* According to John Dewey an
represents the normal or desirable functioning of impulse

In a different philosophical perspective Spiaosa and.
Kant have also recognised the need for proper cultivation
and regulation of passions and motives for the autonomy of

In India Buddhism *by making the ethical depend 
•*upon

the ethics. The need to transform the various impulses is
also a prominent feature of tho different eehoole of Hindu
Philosophy. A similar view lu regard to the regulation of 
the various passions is also an important characteristic of

*E.J. Thomas, History of Buddhist Thought (London; 
Boutl edge A Keegan Paul Ltd . , i0$3) , p*

8S. K. Maitra, Ethic a of the Hindus (Cal out ta: Univer-
sity of Calcutta, "i956) , p, 175.



1
the Christian ethics. However, it nay he doubted whether

we can accept in total the psychological analysis in regard 

to the various passions, dispositions or propensities as 

postulated during earlier ethical systems.

In view of the recent advance made in the analysis of 

the motivational structure it nay be neither necessary nor 

proper for us to accept the archaic description regarding 

the operation of these propensities and motives which seem 

to have been adopted in earlier attempts to describe some 

uniform pattern of possibilities and actual activities in 

the sphere of motivational scheme* It may be pertinent to 

remember that it was not so long ago that the artifacts, such 

as instincts, coupled with motions, were accepted as the 

proper and adequate description of motivational activity and 

imperatives were raised on the basis of this view*

However, when due allowance has been made for the time 

which has elapsed since (fifteenth century) the postulation 

of the imperatives, in regard to the mature and operation 

of the various motives and propensities in Sikhism, we may 

recognize their great truth and relevance to morals even 

today* The crux of the problem lies in the acceptance of 

the need to educate those impulses and motives, what some 

scholar has called habits, or what we may as well call praxes, 

which may cause the loss of the personal and social eqrilibxliau

1 Dietrich, Von-Hi 1 derbrand, Christian Ethics (Hew Yorks 
David Messy company Inc., 1953), p. 441*



The recognition of this need is a necessity for the moral 

hygiene of the self*

3.2: general treatment of motives and propensities in

A study of Sikhism reveals that there are four inter** 

related groups of motivation: (i) The first group includes 

a cluster of five praxes which are termed as moral evils 

necessitating their sublimation and regulation by (2)virtues 

(3) social motives and (4) the urge for the Spiritual* In 

this motivational scheme only the first group is antagonis

tic to the unity of the self and as such merits moral culture 

and regulation* He will examine the first group in the 

present chapter and the others, namely, the second, the

third and the fourth "ethical oughts" will be taken up in
the lastthe subsequent chapters* We may describe/three groups as 

positive in the sense that these are desirable motives in 

contradistinction to the first group which may be termed 

as negative in the sense that these hamper the realisation 

of the ideal self (Saohiara).

1Gf. Harry L. Bo 11 Insworth. Psychology and Ethics 
(Hew fork: The Ronald Frees Company, 1949), p. 81,

It is pointed out by him that "many oughts of social 
welfare indeed are calculated to supress the activity of 
such instincts as escape, pugnacity, mating, curiosity, 
assertion, acquisition and the like"*

It may be added here that in hoxmie psychology, "for 
each of these instincts there is corelated primary emotion: 
thus fear goes with escape, anger with pugnacity, pride with 
assertion and so on." (Raphaels added)« Ibid*, p* 77*



<a uster are kaa, lobh, aoh, krodh and ah an tor, which may he

criticised in the ethics of the Sikhs (like ham, lie.}.

indiscriaination. e

the propensities such as toav lohh, aoh, krodh and ahantor 

»ay hare their origin in the biological structure bat are 
criticised in ethics:* these ere viewed as learnt disposi- 

tional activities* their ride end eiaest universal ooout-

rrence aay- he doe 

tire conditions which sustain their notlwational structure

e * c



It will also be seen that these propensities are consi

dered evil not only because of thei r con sequences of indis- 

oriaination and praxes leading to socially undesirable 

results but they are criticised also because they stand in
i

the way of the concentration by the self on the supreme value 

of relation with the Spiritual Absolute * We may usefully 

refer to John Dewey who points out, in a different nontext,
i

that "a bad habit suggests an inherent tendency to action 

and also holds eemmand over us* It makes us do things wo 

are ashamed of, things whieh wo tell ourselves we prefer not 

to do* It overrides our formal resolutions, our oonsolous 

decisions," In Sikhism, in this sense, ahankar (pride) is

regarded as a greater evil than others, because, more than
)

any other of these passions or propensities, it assumes a

commanding posture and bars the way to the self-realization*

It rotunds the receptivity of the self to the higher ideals*

this approach of Sikhism to the realization of the

ideal, along with the need for self-control, may be soon as

a synthesis of something like a Dionysian ideal, in a different

nontext, with the Apollonian stress on self-regulation or

control* In this approach of its, Sikhism may be soon to have
2some similarity to Christianity*

—ii.iiwuix.iiwuiiiiiiiwn■ . . ... . . mummmmrn men gum .   -mmM  

*John Dewey, Op. Cit,. p* 34*

Compare; Christian view, A. Campbell Garnett, Can 
Ideals and Noras be justified (College of the Pacific 
Philo bo phy institut e Pubi i oft tions, 1955), p* 71*



BOW !•

» i

moh and ahankar are the sentiments while

the emotion does not appear to he fully

pro pen

apparent sign of distinction, the teason for our taking up 

kam, lobh and moh first lies in the fast that these net as the

vaieaees of attraction in contradistinction to ire and pride 

which are generally indicated in repulsion of the person

3.3t Wm (conoupisoenee)

Kan, as a disposition, is oritieised by the Gurus in 

Sikh is* hut the word ka* is used hy them very often without 

delineating its meanings. However, generally speaking, the 

Gurus use kam in the sense of an unbalancing propensity. Gum 

Nanak says, "And kam is the adviser ... and subjeots are blind



propensities such as covetousness, etc*

The notion of kam as an unbalancing propensity is older 

than Sikhism* it is used in the Sanskrit language In a 

variety of meanings, so much so, that , according to an Indian 

scholar, "Kama suffers in the Sanskrit literature from a pro*
4.

fuse, popular and Indefinite u»ge*# In the Anar Kosha one 

finds eighteen synonyms for kama at one place and six at 

another* Kama, in old literature, is understood ass (l) an
t • '

energy (kam shaktl) motivating and energising all our activi

ties, (2) the process of desiring itself (kam cheshta) and 
(3) the object of desire or ambition (kaman or kamana)*® We 

may thus see that kam Is used for desire in general* But 

kam is also used for the sexual urge or concupiscence in a 

particular sense* In Sikhism one notices both these meanings 

given to kam but usually it is used in the Special sense of 

concupiscence or lust. The reference to this propensity as 

such is found in the utterances of all the Sums but we find 

some detailed reference to it by Guru Arjan Dev, the fifth 

Sum* In a passage of the Adi Qranth he has this to say, *0 

kam, thou landsst men in hell, and makest them wander through 

myriad wombs, and cheatest all minds, swayest all the three 

worlds and vanquishes one’s all austerities, meditation and

4

Kanwar Lai Agrawal, Yoga As A Science of Psychological 
Integration, unpublished manuscript (Delhi: University 
Library), p. 8t*

2___ _ _



culture* Thou, whose pleasure Is illusory, thou that makes
Cue unsteady and poor (weak) and puni shes the high and low 

#alike*" We find guru Arjan Dev referring to it in some 
detail in two other passages also, apart from the general 
reference to it throughout the Adi Granth. He says, "The 
elephant is lured by kan to his enslavement and he goeth as 
he is led by another* And the doer is lured to death by 
the sweet melodies of music* Seeing his family, the man is 
enticed away by the sense of possessiveness and the love of
Maya. And then one becometh a part of it and owneth it he,

«
but it foretire leaveth him in the end." This passage seems 
to conjoin the general meanings of desire as well as the 
special meanings of lust by the use of the analogy of the 
elephant, we may refer to yet another passage in which this 
stress on the special sense is brought out more dearly, 
before we take up its analysis* It is said by Guru Arjan 
Dev that "the man of lust is satiated not with any number 
of women, and breaketh into others* homes * He sins and then

aregrets; so is he withered away by sorrow." Elsewhere also 
the sane Guru has said that "some feed eyes on the beauty of 
others* women, hid from the world*s eyes, yea, if these be

*Adi Granth. Shalekss Sahskriti M.5, p. 1358.
OAim jikuwWS a ^ M ^ Ah* A

Ibid.. Dhanasrl M.5, p. 67i.
^Ihid*. Dhanasrl M.5, p. 672*



Itheir deeds, they come to grief*" The last two passages 
seem to refer to the feeling of guilt involved in this deviant 
response of the person under the influence of lust.

The language of these passages is terse and the use of
the symbols and the analogies seeks to convey more than what /

*

meets the superficial eye* The elephant (kunohar) and deer 
(mrig) are understood in India as symbols of kam.

Nature of team
The nature of kam, as understood in Sikhism, can he

*, . \ i f \ ■■■•

stated briefly. It seems to go beyond mere of Greeks
in the sense of intemperance though it appears to have some 
resemblance with it in the sense of licentiousness* The 
special stress seems to be on the need to escape from being 
overpowered by it. We may conclude the following from the 
passages cited above? (1) kam blinds the individual to higher 

values* The person seems to lose the power of discrimination, 
(2) kam as a response of the person may he generalized* The 

habit of promisouity may lead to gone rallied deviant seat 
response. The person is not satisfied with any one object 
of lust* We may usefully refer here to a study by Bandura 
and waters who refer to many cases of generalization of the 
sex response some of which, “eventually required clinical 
treatment.*1 (3) The satisfactions from ham are relatively

*Ibid.. Var of ©aurl, Pauri M.5 (27), p. 315*
2Albert Bandura and Bichard H. Waters, Social learning 

and Personality Building (Hew York: Holt, Blnehard and Win stone ino., 1963), pi‘154.



as a propensity, it is fairly permanent
individuals, in whatever position they are, may ha

a,. :«6

sexual passion and were constrained to commit sin. (5) The 

psycho logical propel sion which this motive commands may maim 
the individual oblivious even to his own eelf-preservat1©a.

(6) One who is enticed by kam becomes weak and aastsady in 
one’s rational judgement• (7) kam has a great capacity and 
possibility of robbing the mind of its supreme authority.
(8) It is a complex propensity and may be operative in 
collaboration with other motives or propensities*

this analysis reveals some unique features of kam

a propensity. Usually kam is examined merely from roe affec
tive aspect, but in the Sikh ethics all the three aepeots,

the self may be blinded to tender

lead to
which also

the inhibtioa of action affected by this
propensity is to say,



stopped (i.e* * reflective activity or feeling of self-
preservation). Guru Tegh Bahadur views lust conjointly with
a mercurial nind and holds that it keeps a person always

1restless.
It is perhaps because all these would lead to the moral

degradation of the self that St. Augustine 
is man ashamed of this lust, and justly 

ch lust
m2

said, "Justly 
those a cabers

called
And Dorothea Krook, has pointed out that "St* 

Augustine's aocount of concupiscence is at once a peculiarly
and peculiarly definitive 
.3

statew at of the
Kristian view." We aty thus notice a sort of similarity
in the ethioal evaluation of this propensity in Christianity
and Sikhism.

Aaong the Hindu Schools of Indian Philosophy also,kam 
as a propensity, is recognised* According to Praeastapada 
of Vaisesika, kaa is "sexual craving" though he says that 
sexual craving, when particularised, may mean "longing for

4happiness in heaven." Thtsyayana of Mayaya, however, does

*Adl Granth. Basant If.9 (i-2) p. 1186*
3St. Augustine, the City of God . Bk. xiv, Ch. id 

(Every nan's ed.) p. 47.
*3Dorthea Krook, Three Traditions of Moral Thought 

(Cambridge: At the University'' Press', 1959), p. 2^1.
4S,K, Maitra, o&M*, p. 175.
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position appears to hare been taken by Jainism in this regard, 

where, complete abstinence of sexual indulgence is regarded 

as a high ideal. In Jainism "abrahmaearya" that is, "unohas- 

tity, indulgence in sexual intercourse mentally or physically" 

is considered as one of the eighteen demerits or vicious 

acts (papas)

We hare already referred to the fact that this propen

sity seass to be criticised In Sikhism as a learnt sentiment 

and not wholly as a biological one* The analysis of kama in 

Sikhism, therefore, may be understood as pointing to a 

propensity which may attain a dimension, morally and spiri- v 

tuaiiy harmful, in terms of the characteristics already 

noticed by us. Sikhism, howerer, does not go to the extreme

of declaring all normal sexual relationships as immoral.
«

This conclusion is also reinforced from the direction of the

Gurus to lead a life of the householder, as well as from their

own life history* The Sikh Bahit Maryada (code of conduct)

seeks to channelise this propensity into normal marital sex
2consummations. The durus themselves were married and had 

maintained families* The only conclusion, therefore, which 

can satisfactorily explain their treatment of this propensity

*I.C, Shares, Ethical Philosophies of India (London: 
George Allen & Unwin "i»td"., 1965), p. 130*

2"Apni lstri so rut hole, rahitvan Guru ka Sikh sole", 
Sikh Bahit Maryada (Amritsar: S.G.P*C.),p. 24.



is that the heightened passionate sensualism, which may ewer- 
power all the activities of the self, is evaluated as Moral 
sickness and evil* In regard to the sex inpulse a scholar 
has pointed to a possibility in a different context when it 
nay result in "a domination of the emotions, perceptions and 
social incorporation of the person* and "the whole environment 
and most bodily feelings become sexualized." Guru Nanak
has also pointed out that "the lover of women is lured by
lust *.* the nan of passions is lured by another's wife and

2in strife*" It is thus the lascivious* 
ness whieh is disapproved of and not the consummation of 
relationships within the marital bonds* This seems to be 
a special connotation of kam* The sex response, when it is 
tra»formed and fortified through chastity, loyality and
purity of mind (through marriage) held to be desirable
in Sikhism* A psychologist, advising a wholesome attitude 
towards sex, maintains that "most important of all is adoption 
by the adolescent of a pattern of values in which sex grati
fication plays a role, but not the dominant role*"
Sikhism the Gurus advise the seeker to sublimate regulate

*Hhns Gerth, 0. Wright Mills, Character and Social 
Structure (Londons Routledge & Kegan Paul Ltd., 1954), p. 7T.

2Adi Granth. Gaori M.i (4 & 5-11), p» 226*
|Harry S* Broody, Eugene L* Freel, Psychology for General Education (Mew Yorks Longmans Green and Company, 1956), p. 169*



various propensities and responses in tense of the various 

■oral virtues which we will exsaine in the present thesis*

In Qursabad Ratnakar. Bhal Kahan Singh renders lobh as
€the *desire to possess what belongs to others,* though the

propensity, as stated in the Adi Granth. seems to streteh

beyond these meanings * Guru Arjan Dev refers to it thus,

*0, Lobh, thou hast swayed even the best of non by thy waves.

And wen*s winds waver and wobble and run in all conceivable

directions, to gather more and ■ore; Thou hast respect neither

for friendship, or ideals nor father, no nother, no kindreds*

Thou makest one do what one must not do, and to eat what
2is eaten not; and to build what cannot be built,* Guru

Bhnak says, *The greedy mind is never at peace and out-goeth
3in all directions,* Guru Arjan Dev points out that for the

4greedy riches become the mainstay of life* As to the social 

relations of the greedy person Guru Amr Base says that such 

a person is not trustworthy. The greedy is not loyal to 

anything else except his own riches, for which, he would

Beparta ent ,1960), , Guru ee

Adi Qranth. Shalokas Sahskriti, M.5, p« 1358,

Ibid*. ftaakali M.l P*



deceive every one else in the end. (Lobhi ha visaha na 
keeje”)**

The above descriptions of lobh or lobhl nay give us 

sons insight into the nature of this propensity, the beha

viour pattern of the subject aoved by it, as well as the 

psychological power which this spring of action nay oonmand 

over other activities*

Nature of lobh
We have noticed that (l) in the above passage lobh is 

described as a wave (lahir) which implies that the activity 

and propensity is the product of something in the object of 
lobh as well as the presence of sons reciprocating tendency 

in nan, the joint effect of which is that hue attracts and 
the other has the inclination to be attracted. 12) lobh also 

seems to create a false perspective of value* One gives an 

overriding value to riches or noney, which value it does not 

have from the moral or spiritual point of view. Thus it 

topsy turvises the value scale* It is said to create a mirage

like illusion* It perpetuates a sense of unsatiation as it
2has been d escribed as *nrig trishna”. The self, under lobh, 

is shown as one who is incessently restless. The wavering 

and wobbling in all conceivable directions Incapacitates the 

individual fron viewing the values in their proper perspective*

iIbid*. Shaloka M.3 (40), p. 1417.
2Ibid*. Devgandhari M.9, p. 536.



(3) It may also be seen as a Uniting factor and extremely 

individualistic in nature; extremely egoisitic and selfish*

(4) The self under its sway pays no heed to its social and 

even family obligations what to say of the humantarian and 

its dealings nay create social and personal difficulties*

(5) We have already drawn attention to the fact that a greedy

self is untrustworthy and devoid of social loyalties ("Lobhi 

ka visaha na keeje")*

Psychological charge of this motive 

The psychological strength of this propensity, accord

ing to Sikhism, can be gauged fron the fact that it commands
'•yvvevy

instantaneous trend towards its object* ("And whatever
..

sharpens hi agreed, he runneth after instantaneously")

Secondly, even those men who have attained some amount 

of perfection may be sometimes tempted by it, that ie^ they 

are also r equired to be careful against it* This additional 

charseteristic, referred to in the passage, perhaps takes 

cognizance of the often witnessed facts of history as well as 

that of the Indian lagendary tales wherein men, otherwise 

acclaimed as great in many spheres, succumbed to avariclousaess 

The above description of this propensity has some 

remarkable resemblance to the exposition of J* Butler in 

which he has contended that even though some propensities 

are lower in ethical soale they may yet command greater 

psychological power at any time and may in actuality surpass



4
the ethically higher principles* such as conscience*

gone coaparatiYe references 

A reference to the various schools of Hindu 

Philosophy in regard to lohh reveals that Prasastapada does 

not Mention it as a separate propensity* Vatsyayana of 

Hyaya Mentions it hut he traces it to one ultinate root* vis* 

delusion or Moh as he does in case of kau as veil. According 

to hiM from MOh arise various passions and evotions charac

terised by attraction and repulsion* Lohh {greed) is at 

this stage a Motive along with Mendacity (asatya) and deceit
fulness (naya kaptata).* 2 3 We find that Guru Nanak also uses 

■kapti" with lohhi (Lobhi kaptl papi)3 so as to stress the 

deceitfulness involved in the greedy self* which, in a way* 

is a pointer to the social lapact of this propensity*

Jayanta »s rendition of lohh in the Hindu ethics is followed 

by Kahan Singh in Slkhisn when he defines lohh as the desire 

to obtain a forbidden thing, the slight difference being*
4that Kahan Singh adds "what belongs to ©thorn* and thereby 

brings out the euphasis More clearly on the anti-social

4
"In any actual man self-love nay overpower conscience 

and so spread itself at the expense of benevolence". C*D« 
Broad, Five Types of Ethical Theory (London; Boutledge & 
Kogan Paul, 1951), p. 6i*

2S.K, Maitra, Op* ctt*. p* ITS.

3Adi Granth. Asa U.l (2-1-34), p. 359.

*Kahan Singh, "Lobh" Gursabadratnakar (Patiala:
Language Departnent, i960).



element in lobh, patanjail finds, lobh (greed# as a co- 

mot Ire along with the other sub-motives of human actions, 

viz., cruelty and mendacity and gives it the meanings of 

desire for the pleasure, which meanings, as we have seen 

earlier, ere accepted as a part of lobh, though, it may be 

added here, that sometimes lobhi may be so engulfed by this 

propensity that all activity may be directed towards the 

attainment of the object without aiming at happiness directly. 

This may cause restlessness. And it is this lack of rest 

or tranquality caused by lobh which is stressed in the pro** 

ceding passages cited from the Adi Granth» We have also 

seen that lobh is regarded In Sikhism as a separate propen

sity and not as a part of any other motive as postulated by 

Patanjali, However, it is recognised in Sikhism that lobh 

may conjoin with other praxes in the course of its operation.

This analysis and comparison show that the recognition 

of lobh as a spring of action is not something unique to the 

Sikh ethics but it is distinguished slightly by its greater 

emphasis on the social aspect, since, in Sikhism, it is 

stressed that lobh may motivate disregard for social loyal

ties and responsibilities. It is, therefore, termed as
•d

vtkar (an evil act). The imperative as regards to lobh, 

in Sikhism, may be seen to have some remarkable similarity 

to the description of the various restraints by vyas who

%di granth. Todi 11,4, p« 443 (Lobh vikar ••).



includes the imperative to control avariciousness in his 

scheme of self-discipline. It is explained by a scholar of 

the Yoga that *aparigraha (absence of avariclousness) is the 

nonappropriation of things that do not belong to one and it 

is a consequence of one*s comprehension of the sin that 

consists in being attached to possessions, and of the harm 

produced by the accumulation, preservation or destruction
4

of possessions*"

It is pointed out by David Hume that "avarice, which,

as it both deprives a man of all use of his riches, and

ehecks hospitality and every social enjoyment, is justly
2censured on a double account*"

We have already noted the various references in Sikhism 

to the mental unsatiation, deceitfulness and untrustworthiness 

generated by lobh* This shows it to be an undesirable 

praxis* But all this, in turn, also points out that it is 

a psychological disposition and as such we may see the possi

bility of its being transformed* In its stress on the social 

aspect of lobh Sikhism may be seen to have some similarity 

to the Christian view where one finds a commandment against 

covetousness*

*Miroea El lade, Yoga, Immortality ano Freedom .tr.. 
from French by WilliardR.Trask (London:' Routledge & Kogan 
Paul. 1958), pp* 49-50,

Wa H»., Ennairlg, th. «... Ond.r.t.-I-
lag and Coaeernlng rae Principles of Morale. ed,,L.A* Selby 
Bigge IOxford* Atthe Clarendon Press, 1902), p, 238*
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The great need for the moral control of covetousness 
■ay be conceded by all. We nay even say that the regulation 
of avarice of nan, and further of nations, is a necessity of 
personal and social survival.

3*5t Moh (attachnent and delusion)
Moh, asa propensity, is understood in two Meanings, 

though both of then are inter-related. The tern is used to 
convey the sense of delusion, loss of consciousness, bewil- 
dement, perplexity, error and folly, It is an Inability 
to view the values in right perspective. But it is also used 
in the sense of attachnent with mundane things and in this 
■eaning it seeks to convey attitude of the self. In Buddhism 
it is used to sean ignorance which is one of the three roots

iof vice. It is often used as *moha Jala”, that is a net of 
illusion, nundane fascination* In Sikhisa this ten conveys 
both of these senses, nanely, a sense of being cheated of 
consciousness (delusion) as well as an attitude of attachnent 
for the nundane.

In a way, delusion is no re general and exhau stive a 
Meaning and nay include the attachnent born out of wrong 
views. It is the general view of the schools of philosophy 
in India, except Carvaka, that the phenomenal world is

*Sir Monier Monler Williams, op. Pit., p. 836,



relatively real, that is, it is non-permanent and, therefore, 

a ay attachment to it in the sense of taking it to he eternal 

is evil* The central theme of Buddhism may he viewed in this 

sense when suffering is said to be caused hy mistaking that 

which is changing to he eternal* Guru Nanak says, "The 

whole world is engulfed hy mundane values and attachment to
iit*" At another place he says, "Moh ereateth the family;

yea, through moh are all works* Bid thyself then of moh,

for it leadeth to no thing hut sin. 0, thou brave one, shed 
/ 2thjfty moh and doubt*” The fifth Guru analyses this propen

sity thus, ”0, unconquerable ^moh7 0 powerful hero of the 

battle-field, that noveth down every thing before it; 0 

thou hast enticed away the hearts of even the gods and their 

attendants, and of the heavenly musicians, and men and the 
animal life and even of the birds*"* * 3

nature of moh

The preceding passages reveal to us the nature of moh 

and the behaviour pattern of the individual moved by it, as 

well as, its psychological charge. We may recognise that 

it is a tendency whereby men ding to the things with which 

they identify themselves, that is, the family, wealth, etc*

*Adi Granth. Prabhati 11*1, p. 1142*

3Ibid.* Asa M.l, Panchpadas, p. 366*

3Ibid*. Shaloka Sashskritl, p* 1359*



This tenacity ultimately reduces the individual *s chance of 

viewing things in the right perspective* This propensity

narrows down the individual*s outlook and way, therefore*
✓

help cause and feed his narrow prejudices* It is all per-
)j v*

vasive* The reference to supra quotes* heavenly musicians, 

gods* etc., have been drawn from the Indian mythology just 

to bring out this meaning clearly* Ifoh may be the outcome 

of one's ignorance of the real and the changing nature of 

the things of this world and thus, in a way, it nay be said 

to be the result of delusion, though the fact that the brave 

one is indicated to have the possibility of shedding it 

shows it to be a learnt propensity, eventhou^i it is all 

pervasive in scope*

Behaviour pattern of the Individual under

The individual under moh manifests a remarkable tenacity 

toward the things near and dear to him and, therefore, he may
r< : ;: ' ,1, r> v'

show a complete disregard to the things which are beyond his 

circle of preferences. The moh may thus arise from the 

egoistic feelings and also be fed by the egotistic acts thereby 

creating a sort of a vicious circle*

Moh also perplexes the individual and oasts him into
*

doubt as to the real value of things* Viewed in this sense 

it may be understood to create hesitation and, therefore*

partially inhibit the individual in his activities*\ ■’

The individual moved by it may be continuously enveloped 

in a sort of morbidity and because all the things, with which



one is attached to do not survive for ever, in this ever- 

changing Heraclitan world, the moment one is forced to part 

with the object of one's attachment, one is bound to feel 

morose and lugubrious, it is in this sense that Buddha 

taught one to adopt an attitude of non-attachment to things 

if one wanted to avoid pain and sorrow. But, it may be 

relevant to remind ourselves, that in Sikhism the ideal life 

is that of the householder and, therefore, the attitude of 

non-attachment is to be viewed in the same perspective»

The non-attachment, therefore, is to be a matter of the 

attitude and is not to he realized by leaving the home and 

ruuning away from social responsibiltles*

Psychological charge of moh 

Moh (in the passages already referred to) has, by the 

Guru, been called the unconquerable and also the powerful 

hero of the battle-field. This description is Sufficiently 

lucid to describe the psychological power which this motive 

may command and may, therefore, even over-rule other motives 

which may be higher in the ethical scale. The individual 

who is able to escape from the command of this tendenoy has 
b«B «U.d br«T. Cblr) .* reBina. „ a

expressed in the Bhagvadgtta (II, 31) by Sri Krishna in his 

sermon to Arjuna who was overcome, in the battle-field, by 

this attachment for his kith and kin against whom he hesitated 

to take up arms (I, 29)« This incident in the Bhagvadgita

*Ibid.» Asa lf.1, p. 356,



amply brings nut the threat this propensity poses to one*s 
sense of duty.

The reference to the mythological stories of Hinduism 
has been made here to show that the influence of this propen
sity may extend even to persons who may appear to have 
attained some spiritual discipline; a warning that one has 
to watch it continuously, which, incldently, also indicates 
its great psychological power*

Here it may be added that the consciousness of the fact
d : ‘ ' ' 1 ' ’ : ^ ■’thascertain amount of affection might be inevitable when the

I

life of the house-holder is held to be desirable and preferred 
to that of the a acetic, appears to have led the author of 
the Premsumarag to add the word *bahuta* (too much) - thus 
holding that *bahuta moh na hare”* (one should not be too 

much attached). This attempt, coming after the tenth Guru, 
could be seen as an attempt to rationalise, what, to the 
author of the Premsumarag. seemed to be an ardous and diffi-

■ mmmmmmmmmmmmmmmmmrnmmmmk*

cult task. The texts in the Adi Granth. however, do not 
generally appear to grant this relaxation. An attitude of 
detachment seems to be the ideal cherished therein. This 
absence of attachment, which may be distinguished from apathy, 
may be seen as the necessary spirit which sustained Sikhism, 
historically, during the period of its persecution. This 
amply provided for the attitude necessary for making sacrifi
ces Mor a cause* In a way, in Islam, the tradition of ♦Bakarld*

■ \ ■

‘•Premsumarag* ed, Kahan Singh in durmat Sudhafear 
(Amritsar19 st• 8279 p ♦ 445 *



could also be viewed as an attempt in the similar direction*

A scholar of Hinduism, Swaml Bamakrishnananda, asks 

the question, "How does attachment come?** and himself pro

ceeds to answer that the "man who makes much of sensual 

enjoyment, who thinks that out of sounds, forms and touches 

alone enjoyment can come, naturally becomes attached to them 

*. * A man thinks *1 want to be happy only in the world, and 

no where else can 1 be happy* and out of this belief attaoh-
4

ment for the world springs up," This process of the 

development of attachment appears to be accepted in Sikhism 

also, except that, in Sikhism it is impressed upon the 

seeker that the cultivation of non-attachment has to be 

carried on within the context of social participation* 

Non-attachment, in Sikhism, is not equated with renunciation 

of social duties, or asceticism* The ideal stressed by the 

Gurus in this regard is that one ought to live in the world 

just as the lotus flower lives in water* The flower is in 

the water and is yet unaffected by it in the sense that it 

does not sink in the water* Similarly, man should not renounce 

the social context but at the same time he ought not to be 

attached to it*

3*6: Krodh (wrath)

Krodh (wrath) is another emotion, recognised in Sikhism

Srnami Bamakrishnananda. For Thinkers on Education 
(Madras: Sri Bamakrishna Math, i#48),"" p* 'iW* ' " Ul
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which serves as a spring of conation. Individuals and nations, 

wider the sway of this emotion, nay he led to their own 

destruction, as well as, that of those towards whom it is un

directed ? Guru Arjan Dev says, "0, Krodh (wrath), O father 

of strife, thou who knowest no compassion, thou hast a power

ful sway over vicious men, who dance to thy tune like monkeys, 

and then have to face immense punishment at the hands of the 

couriers of *Yama (death); 0 thou, in whose society, men u-
turn into devils.** Kabir, in a similar vein, says, "And

2wrdth, the great garrulous being, reigneth supreme." Guru
3Nanak also remarks, "The anger destroyeth all the evil ones,"

Let us now analyse (1) the nature of krodh, (2) behaviour
\ } ..$ f.V ■■■■ - I "■ K

pattern of the agent under and (3) the psychological charge 

of this emotion.

Nature of krodh

One thing which emerges from the above passage is the 

inclusion of krodh among the motions which shows that it is 

not considered, in Sikhism, as merely'situation-inspired', 

but 'subjectively-inspired* also. Secondly, by calling it 

the 'father of strife* it is shown to be a complex motive 

from which arise actions causing social conflict and strife.

*Adi Granth. Shalokas Sahskriti M.5, p. 1358.

2|bid., Bhairo Kabir (i-9-17), p. 1161.

3Ibid., Gauri M.i (4-11), p. 225.
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The actions may take different foms but they renaln the
sane in quality, which quality is described as eruelty« If
we look around the truth of this dietun would easily impress
us. More cruelties—both personal and social—epanate fron
this enotion than fron any other* In the recent tines the
whole nations have been seen to be consumed by the fire of
ire in contradistinction to righteous indignation, as the
latter lacks cruelty as constituent, though, very often,
wider the garb of righteous indignation, it is plain krodh
which is active« Thirdly, it is an enotion which nay be
terned as a double-edged one, because, It barns the object
which it is directed to as well as the organ!sa which it has
been directed fron .Guru Nanak says, "Lust and wrath destroy
the body as flux nelteth the gold,"* Thus,while in its

direction outward its lapaet nay be social, inwardly it nay
lead to the disturbance of the peace of self and the loss

2of equilibriua ("Nis neh neend na pae dukhara.**) Here one 
nay refer to Professor Pres Nath, who, while reporting the 
psychowsonatic findings in regard to the evil effect of 
anger on a person, observes, "Anger can kill a nan, it 
does kill hin indeed"* He points out further that "anger 
is not only biologically hurting but is socially destructive 
too, destroying brutally as it does so many social relations

*Ibid., Rankali li.l, p* 932*
2Bhai Kahan Singh, "Address of Guru Tegh Bahadur to 

Makhan Shah* Guraat Sudhakax(Anritsar:1922), para 1034.



which become difficult to redeem. Paralysing reason and
♦

reasonableness, if follows its own dialectic of dostrumtion.* 

This observation directly supports the views expressed by 

the Bums and their warning that one should overcome wrath 

or otherwise "it would destroy the body as the flux melteth 

the gold.” Fourthly, as the generator of hatred, or itself 

being the outcome of hatred, it militates against an attempt 

to establish social cohesion and integration. As Jealousy 

is not mentioned separately in Sikhism, it appears to have 

been included under krodh , because, in Jealousy too, like 

anger, the self may strive to remove the cause of it.

Fifthly, a Sikh scholar, Ifcai Rohan Singh, in a foot-note 

to fankhaaama of Hand Lai, while referring to krodha, says 

that the persons who regard themselves as men of discrimi

nation and knowledge ( Vibeki ) and insult others (as devoid 

of knowledge) are also examples of misplaced krodh* The 

anger in this ease semis to be the result of pride. Sixthly, 

in contradistinction to ”kam, lobh or moh - which are propen

sities of attraction - krodh involves an aversion from its

Behaviour pattern of the Individual under wrath 

The individual moved by wrath seems to be incapable of 

reflection (*Budh sabh naseh") and becomes highly suggestive

*Prem Nath. The Art of Living 
Publishers, 1963), pp. 124-25.

3Bhai Rahan Singh.op. Cit...
., para 1034.

(Jullundur: University

para 774.
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as is evident from the similie of the monkey dancing to the 
tune* The man is bereft of any consciousness of the conse
quences of his action in this world (or hereafter)* He may, 
though, be intensely conscious of the need to have vengeance 
on the noxious person or the object of krodh * There may even 
be some consciousness that such a vengeance 1* good. But this 
canhAt be called the rational consciousness since the person 
is more or less a puppet under the influence of this passion, 
like the monbqr dancing to the tune* Secondly, even men who 
are normally endowed with a well developed rational faculty,

<a

compos mentis, may take to ugly behaviour under its influence* 
Thirdly, the man moved by it seeks to destroy the objeet of 
his wrath and in such destruction he exhibits no compassion
or sympathy. Then, does anger lead to taciturnity? It does

whonot necessarily appear to Guru Tegh Bahadur,/in his address 
to a Sikh, says that an angry man utters harsh words ("Histhor

4vak kahe sumdai"). In this Sikhism may be seen to agree 
with St. Thomas Aquinas who supports a similar view and quotes 
the Christian Bible to sustain it.2

2St. Thomas Aquinas, Summa Theologies, tr. ^ Fathers 
of English Dominican Province(New York: Benziger Brothers 
Inc. 1947), p. 702. The quotation from Bible says "Whoever 
is angry with his brother; and whosoever shall say to his 
brother "Raea" and whosoever shall say to his brother,
"Thou fool*.



Psychological power of wrath 
Wrath as a passion is charged with great psychological 

power whereby it nay supercede other propensities Including 
one's own physical and mental well-being. This sway of 
krodh seems to be directly proportionate to the perversity 
of the individual (powerful sway over vicious men as already 
referred to in the passages cited above). Thus, this emotion

Si SOor the spring of human action, may^draw its strength from 
the already existent evil tendencies in a man. It is also

isaid to pervade all which shows its strength not only in 
terms of intensity or depth but also in those of extensity.

Some comparative references 
Krodh, in the old Indian literature, is "personified 

as child of lobh and Nikriti; or of Death, or of Brahma."* 2 

In the sermon from Guru Tegh Bahadur, referred to earlier, 
the Guru also recognises that it may arise from the thwarted 
desires and, therefore, it may be called a child of Kama.
In this sense it could be said to be related to lobh. But 
in Sikhisms we do not find it described as a child of Brahma. 
Perhaps in the old Indian literature it was sought to be 
associated with the 'tandav* dance of Shiva (dance of destruo 
tion) and the passage under reference may perhaps be alluding

*Adl Oranth. Ifaru M.3 (15-4-18), p. 1062 ,
2Sir ilonlcr Monier Williams. Qp* <stt., p, 322.



to that fact• la the latter schools of Hindu Philosophy vs
find it mentioned by all the schools• Patanjall of Yoga 
refers to it la Sutra 34 of the Sadhanapada of the Yoga Sutra
Similarly, ve find that krodh is mentioned in the oompounds 
under aversion in Jayanta *s classification of the springs 
of action where it is called "an explosive emotion of the
painful type."* In the case of Prasastapad, too, this 

passion is mentioned*
In Christianity ve find St. Thomas Aquinas writing a 

large number of articles on anger while dealing with human
2

ethics appears to lay greater stress on the social aspect 
of this propensity In conformity with its general social 
line of approach and in this it may be seen to have some 
similarity of approach to the one adopted (in the above 
cited analysis) by Christianity,

Immanuel Kant also regards the "self-conquest in times
of anger" as a "virtue of merit" and stresses the need for 
controlling the activity of this impulse* A psychologist 
points out that "the oontraetive moods that affect us as 
Individuals aye chiefly moods of anger and fear** (Emphasis

S.K, Maitra, op. cit,. p* 132*

Immanuel Kant, Education (The university of Michigan Pressi Ann Arbor paperbacks, 1930), p, 107*



added.) He also stresses the need for replacing it by "an

expansive mood*. According to him *to make the switch over

oneself, is to gain a fine sense of power and at the same
«time to resolve the conflict".

We may here refer to an interesting hypothesis of
«

Herbert Spencer, in his writings on moral education, In 

regard to Irascibility in human beings. After referring 

to some situations in which a person has reacted with an 

irate response Herbert Spencer concludes that these instances 

exhibit "in human beings that blind instinct whioh impels
2brutes to destroy the weakly and injured of their own race.*1

moral undesirability of an angry response without our con

ceding the conjecture that it is the Continuation in man 

of the same animal instinct which leads the latter to 

destroy the weak and injured of their race. The fact that 

it is not always the case even among the animals must tows 

been known even to Spencer. Secondly, it is not necessary 

that the irate response is only directed towards the weak 

and injured. Nevertheless, his observation serves tbs 

purpose of showing the moral undesirability of an angry

H.A,
Norton & Company

#
s ewe
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It Is Tory aptly pointed out by Professor Prcn Nath 

that "enoraous damage caused by anger has not been reduced 

to statistical language* but he quotes Janes Bolton to point

out that "half the sorrows of nanklnd could be averted If 
people grew up to keep anger at a safe distance*** All this 

supports the view point of tbe Sikh ethics which requires

nen to control and overcone the angry response * Guru Nanak*s
2dictun that anger destroys the nen is an apt caution to nan-

/

kind* There is a greater need to be vigilant against arousal 

and sustaining of anger today in view of the enhanced hinan 

resources and potentials of causing destruction, on the one 
hand* &nd the increased chances of frustration, born of ewer 

uultiplying competition between individuals and social groups, 

on the other hand*

3*fi Ahankar (pride)

Ahankar (pride), also written as *hankar* in the

Punjabi language, is another of the springs of action under 

discussion* If one takes into consideration all the refer

ences to ahankar in the Sikh scripture and allied literature 

it would be easily seen that ahanliar is considered to be a 
greater evil than the other propensities* But before we

Pren Nath, op. cit.. p. 126.(ere nay, however, not 
agree Kith the ratner exaggerated claim of Janes Bolton in

of "half the sorrows • • •

gale*)
2



commence our exam imt ion of this propensity it may he nece- 

ssary to state that this Meaning of ahantar as pride is 

different from ahankar in the sense of the principle of 

individuation as understood in the Sankhya school of Indian
4

Philosophy. The tens which aore appropriately conveys this

principle of Individuation in Slkhisa is houman. So ahankar

in Sankhya corresponds to hotman in Sikhism. Presently,

however, we are examining a psychological propensity and not

a Metaphysical category as it is need in Sankhya*

Ahankar nay arise from one's possession of "beauty” or 
2"power”* Another cause for the rise of this propensity

could he that the individual becomes proud of his acts of

charity or of soae religious merit attained by him through
3pilgrimages. It is in this sense that "riches of the world 

which give rise to pride are called poison" because, thereby, 

"one is drowned and loseth (real) honour.” At another 

place, Guru Arjan Dev says, "0, ahankar (pride), the cause 

of our coming and going /tn the world7» 0* soul of sin, thou 

that estrangest friends, eeafirmest enmities and makest man 

Spread out the net of illusion far and wide* And tirest

*I.C. Sh«n», Ethical Philo » phi o. of India (Lon*..: 
George Allen & Unwin Ltd.), pp* 192-193.

3 Adi Granth. Shalokas Sahskriti M.5(63), p. 1359.

3Ibid.. Shalokas M.9, page 1428.

4Ibid.. Dhanasri M.3 (4-8), p. 666.



the utter wilderness of deUhti 0 thou that affliotest 

with incurable maladiesThese passages giro us an

pattern of the agent wider it as well as

is. secondary in the sense that it, in itself* is the effect
of factors like possession of the aesthetically or sensually 

valued obj set, the acts of philanthropy (charity) or the 

perforatanee of scriptural duties* These may give an Indivi-

thinkest thyself to be great and others but tiny little 

dots; but they who look upon others as small through word* 
thought* or deed are east in hsil«*^ Pride, as pointed out in 

this passage,nay arise from one’s feeling of superiority and 

it »ay be reflected in word, thought and deed. The intellec

tuals any easily fall a prey to it* As Kant says about him- 

self, "There was a time when 1 despised the masses who know



nothing* Rousseau has net no right, This blind prejudice
idisappears • X lsarn to honour nan ... * A.K. Teal a t 

consenting upon this, says, "Now it nay be surprising that 
a child of German Pietlsn should wait upon the author of 
Bails to learn about the Inherent worth and dignity of every 
human being regardless of birth, rank, or station*1 2 • But he 
hinself clarifies further that "it nay not be quite so sur
prising when we recall the prevalence and extent of lotellso-

2tual pride among learned people."
However, it nay be called secondary only la the sense 

of its origin and not in respect of its importance or its 
capacity to give rise to sons particular types of action.
From another view this tendency ("it afflietest nan with 
incurable maladies") may appear to become a source-tendency 
and, therefore, primary in relation to these later tendencies 
like hatred, etc. Secondly, * the nan may, under its influ
ence, treat even his friends as strangers, that is, nay 
refuse to acknowledge his relationship or fulfil his social 
obligations. Though, at tines one nay perform even heroic

itdeeds for feeding one*s pride* 'The Guru, however, holds such 
actions in low estimation. He says, "heroes are not they

iHartenstein, Kants Saantllohe Works, vii-viil.624.Here quoted from, A.B. Teale. Kantian Ethics (London:
Oxford University Press, 1951), p. 41*

2A.K. Teale, op. Cit., p« 41*



«who die of ego ... * In the sene passage he eites Vedas 

to support this ▼lew. He says, "Bat Sod loveth not pride, 

yea, the Vedas proclaia this truth.* Thirdly, pride is of 

no ayail in winning oyer enemies, rather it accentuates the 

enmity and jealousy already existent Between individuals, 

sinoe a proud aan nay be scorned, shunned or feared but not 

loved and respected in any real sense* Fourthly, this pro

pensity blinds the Individual to the underlying unity of 

aan kind and of existence and, therefore# it will divert hin 

froa the realization of the ideal of spiritual unity#

This propensity, therefore, has been accorded a nega- 

tlr. Wlu. bm Sikh. .» enjoined upon to ...ho. It . Bh.1

Gurdas, the scribe of the first recesion of the Adi Granth.
2says, *a Sikh loses atiankar and takes to good deeds*”

Behaviour of the asent under pride 

Vo find from the passages quoted earlier, that the person

under the influence of pride remains restless is exhausted

in his attempt to fulfil the heavy demands of this propensity#
m

The proud person is called blind or suffering from false
4notion (bharam). This refers to those actions of a person 

which seem to be based on eon si derat ions of his difference

*Adi Granth. Shaloha if.3 (0), Pauri, p. 1089# 

2Bhai Gurdas, V*rs. Var 11, paori 3#

3Adi Granth. Shaloka M.3 (9), p# 1089#

4Ibid*, Shalokas Sahskriti (49), p# 1388.



froa others sod which actions would, consequently, again be 

directed towards the furtherance of those differences* Thus 

the person would continuously/coving in a vicious circle* 

This also brings to light that the actions would be direoted 

towards the self« And this self-directedness would be eonti- 

nued through words, thoughts and deeds* Alia, pride does uot 

always lead one to pleasure but makes the indiridual •expe

rience now pleasure now pain.* The behaviour pattern 

under it aust,therefore, be smething.like 'spreading-out*

rsyonological cower of aaanaar

Beams to hare sway over 

the sentinent of friendship but it appears to acquire soae

of already existent analty towards

soaeone. Secondly, the possibilities of sway and intensity
0

of sway of pride would, relatively speaking, increase with 

the achievesents of the person and nay bs a continuous source 

of danger to the intellectuals and others in this regard*

In respect to ahankar the Sikh ethics scans to differ

generally free the various schools of Indian philosophy, 

except in the case of Vidyaranyasvami of the Vedanta school, 

who recognises this propensity and aentions it by the naae 

of *darpa* in his treataent of aotives in Jivanauktiviveka.

*S.K» Maitra, Op. bit.. p, 186*



In the teachings of Hatha special attention is given 
to the eradication of pride* In the hermitage of Gheranda, 
in reply to Canda-Hapali, he declares* ’There is no friend 
higher than knowledge and no greater enemy than ahankar*

Sikhism also has a striking resemblanoe to Christianity 
in this regard* Vbn-Hilderbrand points ont that "the Gospel, 
St* Augustine and the whole Christian theology and philoso-
phy consider pride to be the deepest and the most flandsmen-

2tal root of moral evil** He quotes St* Augustine to support
it* St. Augustine remarks. "The head and origin of all

) 1

2evil is pride which reigns without flesh in the devil**
He may refer here to Nicolai Hartmann’s attempt to

i .

*break down* the seemingly antinomic relation between humi-
/ ’ ■

4lity and pride* and show the approvable compatibility of 
their simultaneous co-existence* However, the fact that 
he attempts to redefine humility and pride as "genuine 
humility" and "genuine pride* shows that the solution offered 
by him (toes not break down the antinomic relation between 
pride and humility, as commonly understood, but may do so 
in some special sense sought to be conveyed by the use of

1958), p* 18*
2Dietrich Von Hilderbrand, Christian Ethics (New 

fork: David McKay Company Inc., i9&3),p.44i*
3St. Augustine, Do Civitats Dei, ed., J. Healey, XIV,3.
^Nicolai Hartmann, Ethios (London: George Allen &

Unwin Ltd., 1961), Vbl. II, p* 300.



the additional symbol ‘genuine*, that could be one argueent• -‘S 

.1

we eay also
submit that it is not impossible to show that even what he 
calls as "genuine pride*1 is a moral evil in the sense in 
which he have been discussing it and that, as such, it still 
stands in the antinomic relation with humility* According 
to Hartmann "genuine pride is far removed from vain self* 
admiration** which may mean that that pride is immoral only 
which is not based on some achievement but which is a vain

Now it is precisely this pride of achievement which is the 
pride, as recognised by common sense, Sikhism, Christianity 
as well as by Kant (in the passage referred to earlier).

f

Again, Hartmann says that "true moral pride" arises when 
•one measures oneself by a standard which is absolute and 
attainably high"* this, plainly speaking would not give 
rise to moral pride but moral humility* Thus Hartmann may
be seen to have defined pride not in terms of ‘pride* but

WMM. I I UIH I ft ■ 1* V ailll ft. MM M il

there is no antinomy between pride and humility* Wo may 
submit that in fact What is shown by him is that there is 
no antinomy between humility and humility; even though for 
the humility used in the first instance Hartmann substitutes 
the symbol "genuine pride" still conveying the generally 
accepted meaning of humility. Thus we may conclude that 
Hartmann has not conclusively shown that pride is not immoral



and not antinomic to humility* And, in a nay his solution
is rather linguistic than substantial in nature* In Sikhism
this pride of aohiereuent is treated as evil* Guru Arjan Bey
says that one who has pride (ahhiuan) of dominion, or of

*beauty, or wealth is an evil person. It is held that even
2the pride of good deeds is evil and if a man does good deeds 

under pride all his toll has gone,.waste* Similarly, the 
deeds done with the motive of being held high by others are

4called acts which goodness touches net.” In all these 
texts, we may notice the keenness of the Gurus to ensure 
that pride (shankar, abkiman, garbh or aapa—all used here 
as synonyms) is overcome* Bhai Hand Lai, the court-poet of 
Guru Behind Singh, has laid special stress on the need to

novercome *Khud-praetl* (love for the self) and self- 
glorification* The author of Gurpratapsurya reports Guru 
Baadas as having said that the first requisite for a Sikh

gwas to shed the "ahankar* of the mind. Pride is the outcome 
of the failure of the individual to see the inter-reiatedness

*Adi Granth. Gauri Sukhmani M. 5(1 
3Ibid.. (2-12), p* 278*
8Ibid., p. 288*
4Ibid*. (3-12), p. 278*
SBhai Hand Lai, "Zindgi Hama*, ed.

p* 278*

Bhai Xhhan Singh, 
52 .9



of life aod existence as a whole* It is the psychological 
narcissism, fraught with dangerous potentialities, both for 
the self as well as the social, and is absolutely incompati
ble with the realization of the Spiritual. Ahankar, there* 
fore, may be seen as an immoral propensity*

What then is the broad conclusion which emerges from 
our discussion of the various propensities and springs of 
action of the first group, namely, those which are catego
rised as moral evils and are required to be regulated and 
sublimated by virtues, social motives and the urge for the
spiritual? These are called evil ones (Bikar)or *chor** 2

■ "

(thieves). The Gurus stress the need to control them or 
over-power them (”?ae”). it may be asked whether there is 
any characteristic common to them all. Prom the preceding 
discussion it may be seen that these propensities keep a 
person in a pent up state of restlessness, apart from their

social repercussions. This leaves no scope for the

Adi Granth. fhitti Gauri M.5 (5), p. 9? («f&neh Bikar mun .... *).'
2Ibid,. Bilawal M.5 (2 & 3-9-39), p. 810 (»Panoh Chor 

age bhage Jab sadh sangte ... *) "The five thieves run away 
when one takes to the company of pure beings. Bis capital 
remains whole and earnsth he immense profit an 
home with glory. Be is no mors moved by thsss vaicnees



* 2peace of the self or "wholeness" (Sabat)A and "Sukh". Their 
regulation or control, however. Is not to he affected by any 
violent forcing of one'# will through special ascetic practices 
or inflictions on the body. Guru Arjan Dev cites a long list

without
person or groups

notion body is
obstruction, In terms of passions, in the path of the reali
zation of the Spiritual, has often resulted in torturing of 
the body by way of seif-purification. This has been exalted 
ethically and religiously by the tern ascetiolsm. A charac
teristic example of the medieval asceticism, and the aggre
ssive purification of the moral personality for peace and 
bliss in the knowledge of union with God, has come down to 
us in Suso *s (ca. 1295 - 1296} description of himself.*

The description makes rather a sad reading, full of 'blows, 
blood and nails', reportedly used to overcome the physical 
aspect of the personality. In India, in the post-Vedie period, 
asceticism has sometimes got the upper hand, perhaps due to 
the theoretical and the practical life situations. Some of

• ■ oouri OuBr.rl ¥.5 (4-20.89), p. 182.
^Ifald.. Prabhati H.l. (3-io), p. 1330 "jpaaoh Bar Hkb



the teachings of Hatha-Yoga la India, are further examples
■ \ , :

V' '

of violent oontrols*
Guru Nanak says, "he who tortures his body to wither 

away, is not approved *•• * The sane la echoed in the
: • ; 'I

shalokas of Sheikh Farid in the Adi Grant h. when he says,
"Heat set thy body like an oven, burn not they bones like

2firewood; what ham have thy head and feet done tliee*" There
are, thus, in Sikhisa, Injunctions against physical torture 
to achieve self-regulation* According to the Sikh Gurus, 
the ideal is to be attained in the natural way (Seha j subhai), 
"Sehaj* is the equipoise and balance; it is Mancipation, 
in the natural way, during life itself* It is opposed to 
the violence of Bath-Yoga. The Mancipation froa these 
passions according to Sikhisa, is to be attained in this 
'balanced way* by subllnating then by virtues and by recourse 
to the eoapany of the realized seifs*

We nay, however, ask another question before pro codding 
to the next chapter* It is whether all of these fire pro
pensities and passions have a connon root, so that by controll
ing the root all of then nay be controlled* It could be 
Inferred froa a renark of Guru Arjan Dev that these arise
froa 'trishna' Desire here a cans a scale of values.

AAdi Granth. Gauri M.i (1-12), p. 226.
2lbid.. Shaloka of Sheikh Farid, M.5 (119), p. 1384*



in which we accord a priority to the atundane oyer the spiri

tual, and fail to regulate the lower hy the higher* Alaost 

a siallar position is said to have been adopted in a seraon 

by Guru Tegh Bahadur reported to have been delivered by hi*

to lfakhan According to this seraon kaa, in the sense

of *unbrlddled aundane desires*, is the *aul"(root) and all 

other evils are its branches ("apar vikar hand*). Anger is 

the resultant passion when an individual is obstructed in 

the attainaent of the object of his desire* The angry person 

then loses all sense of balance and respeot for everybody 

else and no evil is too great for hia« The individual aay 

even take to self •'destruction. Thus kaa is the root according 

to the above cited passage* But, on the other hand,gene- 

rally all these propensities are sectioned both collectively 

as well as distrlbutively* Guru Arjan Dev hiaself, in the 

Adi Granth (Shalokas Sahskritl )*** to which reference has 

already been Bade—• has addressed to all these ptaxes, naaely, 

kaa, lobh, aoh, krodh and ahankar, separately, in different 

passages, thus eaphasising their separateness* In this 

treataent of the praxes kaa is aentioned as one of the five 

propensities* It nay, therefore, be aore appropriate to 

assuae that it is not usual in Sikhisa to trace all the praxes 

to only any one of the propensities*

It My be interesting to add that in the ancient Indian

*Bhal Kahan Singh, Suraatsudhator. para 1034*



thought there are many variant8 of these propensities which 

are required to he controlled by the individuals* In fast 

the "theme of the fire sins* is very popular in India • It

is also familiar to Snddhiam

mm' P
some list of the ’Five Sins* that the To gin Must eat off

e

ties is, thus, generally recognised by the various schools

of Indian Philosophy, It is aptly stated by Professor Proa 

Hath that mental health implies "cultural and emotional

with one’s ownself with others." In a similar

tone Bertrand Russell warns «a human

education is to let the external pres sure take



font of habits, ideas and sympathies .*
Our discussion so far has pointed to one fact: that 

we ought to voluntarily control the various praxes and pro
pensities. In this control by one's ownself lies the free
dom or autonoay of the self. Ve nay refer to Alfred North 
Whitehead who similarly points out that "the only discipline
important for its own sake is self-discipline and this

2only be acquired by a wide use of freedom.*
We have reiterated many a time, in the present chapter, 

that various propensities or motives enumerated here have 
great force of impulsion, or psychological charge, to propel 
the conduct* Their regulation, therefore, is not an easy 
task. The course suggested by the Gurus lies in the culti
vation of^what we may call, the religious sentiment. Guru
Awjan Dev says, "Enshrine the God's Name in the mind, contem
plate thy Guru in thy home ... and thy all sins are effaced,
joining the society of the saints. The Lord's Name is the

3Treasure of Virtue." The culture of religious reverence and 
expansive eonseiotieneee, thus, le a et.p. in the right dlree- 
tion, for the effective regulation of these praxes and the 
realization of the unity of self.

^Bertrand Bussell, Education and Good Life (New York: 
Liverright Publishing Corp., 1926), p. 147.

^Alfred North Whitehead, The Aims of Education (New 
York: A Mentor Book, 1951), p. 46.

3Adi Granthe Sorath M.5 (i-2-52), p. 621.



We may refer to the findings, in a different context, of 

a psychologist to support the above possibility. Gordon 

W* Allport says, "In a person who has gradually evolved a 

guiding philosophy of life where the religious sentiment 

exerts a generally normative force upon behaviour and confers 

intelligibility to life as a whole, we infer that this 

particular ego foxaation is not only a dominent motive, 

but it aust be accented at its face value. It is a master 

motive and an ego ideal whose shape and substance are essen
tially shat appear in consciousness.** We may thus accept 

the possibility of guiding the conduct of a person norma
tive! y-perhaps more effectively - as indicated in the above 

cited advice froa Guru Arjan Dev. However, we aay perhaps 

not rule out entirely the possibility of some one attaining 

th§ ideal self-regulation even without the above referred 

to religious sentiaent. But it aay be submitted here that 

if a person has te cover a certain distance by walking he 

aay do so more conveniently and effectively by using both 

the legs. A person who ehoses to use only one leg, when he 

can use the both, may also covey the distance but this need-
W ■

lessly cumbersome course shall be adopted only when the 

person either has a strong prejudice against his second leg 

or when he sincerely believes that he has gat only one leg.

Gordon W, Allport, "fhe 
Recent Trends in Psychology. 
Orient Longman Ltd., I96i), p.

trends in Motivational fheory" 
., T.K.N. Henon (Bombay:



Finally, it nay be asked what practical steps ought 
to be taken so as to eontrok the undesirable praxes and 
propensities* Here we nay refer to John Dewey. While dis
cussing 'Habit and Will1, he says that in order to eorreot 
a bad habit, "we nust start to do another thing which on 
one side inhibits our failing into customary bad position 
and on the other side is the beginning of a series of acts 
which nay lead into the correct position*" We nay say 
that for the proper and effect ire control and regulation 
of the various praxes, listed in the present chapter, one 
nay adopt a somewhat sinllar course* Guru Nanak has in 
fact stressed the ne#d of regulating the empirical self by
virtues (the desirable conduct)* He observes, "one renoveth

2vice with virtues, for the virtue is our only true friend«* 
Again, while pointing to a desirable self and its conduct, 
he says "fhis township (of the body) is manned by truthful* 
ness, contentment, chastity, eharity and self-control all- 
to0-naturally, (then) is one net with the Life of life*"3

4 John Dewey, Hunan Mature and Conduct (Mew York: Modern Library, 1957), p. 35,
aAdi Qranth. So rath M.l (4-1), p* 595 ("Nanak Augan 

jaitre .* je gun hen tan katyia").
3



4

4*1: Fro lego ien&
*

It is now necessary for ns to know the chief fonts into 
which the aoral life of the raffled self ought to express 
itself* Historically, an answer in this direction, froa 
Pythagoras onwards, has been in teras of virtues* The tera 
virtue which earlier aeant aanliness has, however, ceae to 
be understood aore generally as qualities of the aoral person* 

The Modern ethical dialogue appears to have continued this 
usage with a slight increased cap has is on action, in that,

e
the virtues are the qualities of self as expressed in action*
It is in terns of virtues that the aoral person expresses 
hiaself*

In different schools of Indian PhiloSophy a wide variety 
of tezas is used to convey this ethical Meaning* Thus we see 
that in Nyaya, Vatsyayana has used 'subha* (leading to dharna, 
i*e* righteousness), while Patanjaii has used 4yaaas** Aaong 
the Jains 'praya' and 'dharma' convey alaost the sane Meaning.

In soae of the older Indian literature the tera *graa* 
is used to man "good qualities virtue^ Merits, excell-

iences." it is this tent guna along with others like *sift*

Htonier llonier Vllliaas, op * pit *, p. 357*



(froa the Arabic language) and 'sheel* (which night hare a 
reference to the Buddhist terminology, «sila« in the leanings 
of good conduct) that are used in Sikhisa to convey the 
equivalent a caning of virtues*1. In Sikhi sa, guna is under

stood to aean virtues and good qualities of the self* The 
contrary of gun in Sikhi as is 'augun' (evil quality) and 
contradictory is 'vlngun* (absence of guna). Let us now 
exaaine views about guna in Sikhisa* We aay first briefly 
refer to the general characteristics and then take up the 
various virtues for detailed examination and analysis*

4.2: Virtues in general in Sikhisa
The iaportanoe of the "gun* is eaphaaized in the Adi 

Granth by all the Gurus. Guru N&nak says that "as many are 
the vices, so aany are the chains round one's neck* One

2reaoveth vice with virtue, for virtue is our only friend** 
What is the definition of virtue in Sikhisa? The statenent 
froa which we aay infer this appears to have been offered 
by Guru Nanak in the next stanza when he says, "Let thy aind 
be the farner and deeds the faraing; and let thy body be the 
fara; water it with effort* Let the spiritual (Nan) be the 
seed, and contentaait the furrowing, and let the fence be of

*Bbai Kahan Singh, "Gun", Qureabadratnafcar (Patiala: 
Language Deptt. i960).

^Adi Granth. Sorath M.i (4-i), p. 595*



humility. If thou doeat deeds of love, the seed will sprout
iand fortunate will then he thy home** Now, if we except, 

for the moment, the final object of virtue—the realisation 

of the supreme ideal—we can see that by the use of the

allegory "mind, the faraer deeds, the farming" the

virtues sought to be conveyed are shat Sidgwiek has called, 

"qualities exhibited in right conduct •* Virtues mentioned

in the above list, such as, contentment, humility and love will

be taken up later in this chapter* for the present the

stress on the need to cultivate virtues nay be mentioned.

Guru Nanak, in one of his compositions, declares categorl-
3oally that "devotion without virtue is impossible." fhis 

stress on morality is clearly noticeable throughout the 

teachings of the Gurus.

fhe Gurus also regard virtues as qualities essential 

to endear the self to the Divine. It is, as Guru Manak says, 
•Charming one*s love with the charm of virtue.*1 * 3 4 It is in 

this sense that "furrowing and fence* would help in the 

sprouting of the spiritual seed. In the terminology we have 

been using so far it would lead to the realisation of the

1Ibid.. Sorath M.l (i-2), p. 595.

Henry Sidgwiek, fhe Methods of Ethics (London? 
Macmillan & Co. Ltd., 1962), p, 219.

3Adl Granth. Japji (21), p. 4 ("Via gun keete bhagat 
na hoi«lu

»1M( H.i (T-J), p. T2S.
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"Sachiara-hood" (Heal Salt).
The virtues, aocording to the Gurus, may be learnt 

and cultivated through social communloation with the virtuous. 
This is brought out by Guru Nanak very well in one of his 
utterances, m which he says, "In the society of the holy, 
one beeometk holy, and one runneth after virtue, forsaking

ihis sins*** At yet another place he remarks, "If my friends 
are blest with virtues, let us share some with them. Tea, 
share we should the virtues with our friends and shed our 
sins.* This notion of "sharing virtues* is in fact and 
in general, an aspect of sharing socially. It has vast 
implications social as well as educational* We have already 
briefly touched upon the educational aspect in the chapter 
on "Moral Standard* and the social aspect will he taken up 
for extensive examination in the chapter on the social ethics. 
Here it may suffice to take notice that virtues have social 
Implications as well in addition to their value as personal 
qualities of the possessor.

Should a man be virtuous, it nay be asked, in order 
to be so noticed by others? Should he get discouraged if 
hie virtues attract no notice? The Guru teaches that a 
person need not feel discouraged in his moral and spiritual 
endeavour if he feels that bis virtues are not being

Albid., Asa M.l (7-5), p. 414.
2Ibld.. Rag Suhi (3-1-4), p« 766*



appreciated* Guru Nanak says, "Virtue is priceless, it can 

be bought not at a stall, and it is weighed where the
4

weights are whole and virtue weighteth its weightthis 

is meant to encourage the release of the strenuous mood in 

the individual* The person is assured of the great value 

of virtue even when it does not appear to be deservingly 

appreciated*

However, in spite of this emphasis on virtues, we do 

not find at any one place an exhaustive list of virtues or 

qualities involved in right conduct* As is the ease with 

much of the other similar literature »ili the Adi Granth. 

too, we cone across the treatment of virtues here and there 

and in order to understand the complete meaning one has to 

refer to different passages at different places* In the 

present chapter, those virtues whieh are held very high 

in the Adi Granth. and receive support elsewhere also, have 

been brought together with their meanings* However, some 

excellences which have more social implications, or relate 

to social reiations/such as| altruism and the like, have 

been examined in the chapter on social ethics * The list 

here is representative of the qualities generally held to 

be the indicative of moral excel 1 ence• It Includes: wisdom 

truthfulness, temperance, courage, justice, humility and 

contentment. The list ie rather broad-based and embraces 

almost all of the moral virtues.

AIbld*t var of Maru, Shaloka u.l (i), p. 108T,



We shall analyse the Tarions aspects of these virtues 

as explained in Sikhism as well as direct our attention 

to the various historical developments which are reflected 

in an increased stress on some one aspect of a virtue*

4.3: Wisdom
i

Wisdom, as a fundamental virtue, plays a key role in 

the ethics of the Sikhs* The terms which are generally used 

to denote wisdom and the wise man are *gian( and ’giani*, 

respectively* But other terms such as *mut*, mun, *budh* 

and 'bibek budh • are used also to convey the ideal of wisdom 

or the sense of discrimination*

What is wisdom? Which knowledge should he considered 

wisdom? Can we call such person a wise man as does not 

practise wisdom, in the sense that his actions do not 

reflect his wisdom? These questions are important in order 

to understand the nature and the scope of wisdom* Guru 

Nanak shows keen appreciation of the need to explain wisdom 

as he understood it* He, therefore, takes up this question 

in "Japji", a composition in the Adi Granth. The problem

is examined in great detail from the various aspects* Burn/

Nanak shows wisdom to be "a comprehensive point of view as 

Indicated in the actions of a man*1* He lays down three-* 

fold steps for the cultivation of wisdom and then these 

steps are further seen to deal with the various aspects of 

knowl edge •



The three steps are: "sunnia* (hearing), *aannia" 
(reflection) and "ek dhyana* (concentration, asslallation
or synthesis }• Let ns analyse these three step sand find

?

out their contents*
(i) "Sunniaw (hearing), as a way of acquiring window

occurs first* What should a seeker hear about? In reply 
to this question, Guru Waaak devotes four separate stanzas 
to "sunnia*;

(a) The first stanza dealing with *sunnia» requires 
the person to hear about (i) the lives of the realised
persons and

(b) The
the various

2
aspects of the world*

seeker/>f(i) the contents of higher consciousness such as
that of gods, and the aysteiy of higher consciousness within 
hiaself* (11) He hears of the various experiences of the 
higher consciousness such as those recorded in “Shastras, 
Siarities and Vedas" ("Sunnia sasat sialrit Wed1*)* What 
is the effect on aan of all thi s hearing? Guru Nanak says 
that this hearing leads to the expansion of the conscious
ness of the seeker hiaself. ("Bhagata sada rigas")* it 
also lifts hia above evil and suffering ("Dukh pap ka nas").

1Adi_Granth, jap^i (VIII), p. 2. 

8Ibid.* dapjl (IX), p. 3.



(e) In the third stanza1 2 3 Guru Nanak requires the seeker 

to hear about the aoral principles and learn about such 
fundamental aoral principles as wisdom, contentment or puri
fication* He hears about virtues which ought to be culti-

(d) In the fourth stanza2 the seeker hears about the
practical application of wisdoa by the various leaders* He 
acquires the knowledge of how these leaders helped others 
and guided persons at times of difficulty*

We are now in a better position to say what forms the 
contents of these four aspects of knowledge of which the 
seeker hears and learns about* We have found that the pro- 
gramme of hearing, includes learning about the world and the
man and recognizing higher consciousness in others and within 
one’s own self and knowing about the aoral principles and 
their practical application in the lives of those persons 
who have lived wisely and guided others*

A critical question asy be posed here* Is it enough

on the testimony of some one else? Hans Reichenbach, the
scientist, as quoted by Ruth Reyna has aptly said, in a
different context, "He who searches for truth aust not appease

3his urge by giving himself unto the narcotic of belief **
tIbid.. Japji (X), p. 3.
2Ibid., Japji (XI), p* 3.
3Ruth Roy , The Philosophy of Matter in the Atomic 

Era (Bombay} Asia Publishing House, 1962), pi* 16.



In case wisdoa is taken to end with bearing * only, we any 

consider snob a view as an authoritarian approach • The 

fact that aost of the learning today generally confoms to 

this pattern of 'hearing* only would in no way deter us 

froa still calling it authoritarianisa* This process nay 

indeed he helpful to a person to know about the acquireaents 

of the realized seifs* But, would we he justified in call

ing such a person, who has acquired the knowledge aerely 

on the testiaony of others, a else nan? Bare we sense an 

oaission. Is the seeker not required to reflect on all 

that he has heard? Would not this reflection help hia in 

the transforaation of his understanding and nake hia a wise 

Ban? Guru Nanak shows his concern for this requireaent and 

derotes to "nannia* ^ Jr ef lection) an equal nuaher j>t
r- .........

(four); separate stanzas in continuation of the ahore state-

aent on "sunnia** The tera 'aannia* is traceable to the
1Sanskrit word Banana, aeaning reflection*

(2) As already stated "aannia*, as the second step of 

wisdoa, now occupies the attention of Guru Nanak* The 

pro hi os is analysed in four stanzas, as followss-

*(a) Monier Monier Williaas, op* dt.. p* 309.

(h) V.S. Apte, The Practical Sanskrit English 
Dictionary (Poona: Prasad Prakashan, 1958), Part ii, 
p* 1233*

Be renders "nanao" as "thoughtful, careful thinking, 
reflection »*• »



(a) In the first stanza about ”lfiennla* (reflection) 

Guru Nanak cautions the seeker that the process of reflec
tion cannot be stated completely and that any one who promi
ses to sake such a description woaid have to concede the 
inadequacy of his attempt later* this failure to describe 
the whole process of reflection stems from the fact that
the possibilities invo 1 ved in reflection are east and 
inflate* After this initial observation, however, Guru
Nanak proceeds to describe the process of reflection.

2.(b) The second stanza tolls us that it is through 

reflection that awareness, mind and intellect are fashioned 
and sharpened* The seeker is then able to realise the true 
nature of reality and thus avoid the wrong path. At another 
place in the Adi Oranth Guru Amardas refers to this dispo
sition to discriminate between reality and falsehood as 
"Bibek Budh*. This awareness of the path ensures that the 

person after death does not gc through the process of trans-

4

* v 3(o) In the third stanza about reflection Guru Nanak

says that this reflection removes all the hinderances from
the path of the seeker* A man of reflection receives great
honour* All his waywardness and hesitation is gone* He 
now walks on a straight path*

1Adl Granth. Japji (XII), p. 3. 
aibid*. Japji (XHI), p. 3.
3Ibid., japji (XIV), p* 3.



And here the Guru makes a very important observation*

He says that this man endowed with reflection does not brook 

away from the social context« He continues to perfom moral 

acts (dharam)•

(d) In the fourth and last stanza dealing with refleo-
t

tion we are told that this man of reflection realizes 

salvation ("Mokh Drar*)* But the Guru promptly adds that 

the person now engages himself in altruistic activity* the 

reflection has shown th^ seeker that one spirit runs through 

all* The whole of humanity may now appear to him as one 

family* He, therefore, takes up the task of helping the 

entire family of mankind* He, not only realizes the ideal 

himself, but helps all others with their takk (taraj tare)» 

His activity becomes saturated with the aim of helping others 

He indeed is a wise man, a man of knowledge* The wisdom 

lies in the depth and comprehensiveness of his realization 

and is indicated in his altruistic activity*

(3) We iiow come to the third aspect of this knowledge, 

namely, ”Ek Dkayan* which may be rendered as single-minded 

contemplation* It indicates the assimilation and synthesis 

of the knowledge acquired both from hearing and reflection 

(sunnat aad mannla). We find that dhayaa (contemplation) 

occurs even while the Guru discusses the various aspects of

--w ^ ,
aibld.. Japji (XTX), p* 3.
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knowledge by hearing (»Sunnia legal sehaj dhayan*)*1 fhe 

need to synthesize and assimilate knowledge is thus stressed 
by Guru Nanak through this third aspect of knowledge* The 
synthesis, thus, is a constituent of the knowledge itself*

It may be interesting to mention here that this treat- 
ment of wisdoa has a reaarkable siaiiarity to the option of 
wisdoa and knowledge in Vedanta* Handana Mi era, who is 
credited with being perhaps the oldest and the most syste
matic expositor of Vedanta, regards sarvana (hearing) and 
aanana (reflection) and "nldidbyasana (direct self realise- 
tion) as the three aspects of knowledge* However, there la 
some difference with respect to the content of the two 
aspects, namely, "sunnai* and *mannai*« Knowledge about the 
world occupies an important position in Sikhism, whereas 
in Vedanta, this knowledge appears to be characterised as 
inferior*

Disagreement about the interpretation of mannia as refle^'loii''''".n" . ' ' ' " '

Before we proceed further, it is necessary to clarify 
a controversy which arises about the interpretation of 
mannia as reflection as adopted by us here* The traditional 
Interpretation of mannia by various scholars of Sikhism has 
been, in most or all the cases, in the sense of *belief* or

iIbld». japji (X), p. 2.

Sharma, Ethical Philosophies of India (Londont 
George Alien and Unwin Ltd., 1965), pp. 243-244*



We that find•believing*, or sometimes as *obedienes*«
Macauliffe,* Bishan Singh,2 Sahib Singh® and recently Gopal 

Singh4 S rendering "mannia* as ’belief* or •obedience*.

But these scholars advance no reason for the inter

pretation of nannia in terns

ever, in one

of belief or obedience* 
SSopal Singh briefly says in his trans

lation that he prefers to render nannia as belief since it

is used at another place in the sane sense (of belief)* 

However, an examination of this other passage, cited by the

scholar, not establish that even there it is used in

the sense of belief and not ♦reflection**

The argument against this rendition of nannia as belief 

is that all the four stanzas dealing with nannia are rendered

meaningless if we accept nannia ns belief* If it was to be 

understood as belief Guru {&nak could have said simply in 

one line (after the stances dealing with "sunnia”) that ^ 

seeker should believe all that he has heard* The natter 

would have ended there* But in this event Guru Nanak would

4Hax Arthur Ifaeaullffs, Qp. oit., p. 201.

®Bishan Singh, Sri Guru Granth Sahib .11 Sateek 
(Aaritear: Wanir Hind Press* 1939), p. 10*

"Sahib Singh, Sri Guru Granth Sahib Darpan (Jullundur: 
Baj Publishers, 1962), p. 60*

4 : -Go pal Singh. Op* bit., p. 4.
SXbid«, p.4*

*Adl Granth. Japji (XXI), p. 5.



have left the Sikhs with a sort of a dogmatic belief, accepted 

without any reflection, which eventuality he avoids by devot

ing four stansas to reflection* Secondly, it nay also be 

asked whether these scholars, who render nannai as belief, 

would be willing to aaintain that all that which is nenttoned 

in the stansas dealing with hearing (mania) should be 

believed without reflection. It nay be added here that the 

Guru has said that the seeker should hearken to experiences 

fron ainost all quarters*

This in itself shows great catholicity of the Gurus 

as well as the eonprehenstvsness of knowledge they had in 

wind* So It nay be asked whether these scholars would 

accept the position that the seeker should 'believe* all 

that is handed down to bin fron all sources* Here it nay 

be pclhrted out that even the writings of Menu and his code 

are a Sinrlti and it nay rightly be asked whether all this 

literature should be believed by the seeker (in Sikhisn) 

without any critical reflection and assinllation* This 

would be plainly unacceptable even to the scholars quoted 

since nany notions contained in this literature have not 

been accepted by the Gurus. If these eonnentators were to 

naintain that the terns referring to the various piece8 ef 

literature are nere symbols for the Sikh literature then it 

nay be subnittsd that such a view, apart fron subverting 

the great catholicity of the Gurus, also seeks to limit the 

scope of the knowledge as envisaged in Sikhisn* Thirdly,



the mention of •Surat, mini and buddh" . (awareness, mind
w w

and intellect) in the stansas dealing with mannia would be 

rendered meaningless if mannia is taken merely to mean 

belief* Fourthly, the stress on vicharoo or vlohar (thinking) 

in the"l(undavani* of Guru Arjan Dev, with which the Adi Granth 

ends, would not be accounted for, if we fail in line with 

these scholars who render mannia as belief and agree that 

the only two stages of acquiring knowledge, aa mentioned 

by Guru Manak, were hearing and believing* This also would 

go against the general spirit of Sikhism* On the other hand, 

the argument in favour of rendering mannia as reflection is 

fortified by the fact that hearing and reflection are tradi

tionally considered in India as important aspects of gaining 

wisdom* If in Sikhism we interpret auanla and mannia as 

hearing and reflection the interpretation would fit exoellan- 

tly in the background of the Indian view*

This interpretation of manual as reflection has been 

followed by at least one other scholar of Sikhism, Sohan 

Singh. Be says likewise that, *as a matter of fact manne 

(or mannai) is only one of the terms in the triune of Sravana, 

manna and jtldldhyasna which, since ancient times, has meant
i

study, reflection and devotional attitude*" Be concludes 

that we should, therefore, interpret mannai as reflection.

Thus we see that the approach of Sikhism is not dogmatic*

Sohan Singh, The Seeker*s Path (Bombay; Orient Longmans 
1939), p. 38*



It does not view wisdom in an authoritarian manner* Conse
quently Sikhism provides a person with an oeeasion to grow, 
through reflection on all the problems of the world, 
morality and the higher consciousness* This stress on the 
■oral aspect way be compared with a somewhat similar develop
ment, in different perspective, in the Vest in its early 
stages* Wisdom in the early religious background of 
Christianity had also come to acquire an increased moral 
connotation* According to a scholar "there was already 
manifest a marked tendency to magnify the ethical and reli

gious elements of •wisdom* which later cape to their full
4

recognition*" In the same context an Identical view is
oppressed by another scholar who says that ’wisdom1 in the
early background of Christianity became "more and more

2practical and moral aim predominated*" However, it may 
also be recognised here that the connotation and the approach 
of Christianity and Sikhism even differ from one another, in 
this regard*

It may also be appropriate to point out here that in 
Sikhism the virtue of wisdom synthesises both the knowledge 
of the world as well as the spiritual knowledge and thus 
attains a fusion of mysticism with realism in the context 
of sunnia, oannai and ek dhyan.

Smith, "Wisdom".Dictionary of the Bible* ed., dames Bastings (Edinburgh: T &'T Cl ark,'1947), p. 975*
2Edward E. Bouse,"Wisdom", A Hew Standard Bible Dic

tionary. ed . Jtf.W • Jaoobus (New fork: Punk A* Wag nails 
Company, 1936), p. 948*
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We may also allude to the great importance accorded 

in Sikhism to practice as a necessary constituent of wiadorn• 

dura Nanak says, "Bare in the acrid is the nan of wisdom 

who reflecteth on wisdom and rare is the vise man in this
iworld who practisetfa this wisdom• * Similarly, Khbir says

in the Adi Granth, "If thou hast wisdom, destroy thy evil
■2and discipline thy body*"^ He then uses the analogy of the 

battle ground and remarks that a hero is one who actually 

displays his prowess and skill in the combat• This clearly 

establishes that wisdom in Sikhism is considered to be

Inextricably linked with practice* This view of wisdom has 

some similarity to the one held by Socrates, that, knowledge 

is virtue* However, it should be pointed out that, accord-

also choose

good and hence the dictum knowledge is virtue*• This may 

be seen to embody a statement of psychological fact* It 

has, however, been often disputed whether a person who knows 

what is good would also choose good* It involves what has 

been termed as; 'Soeratio fallacy** The view here stated in 

respect of Sikhism is that a wise person ought to indicate 

his wisdom in his actions* The precept in Sikhism is nor

mative and not positive, or semi-psychological, and In this 

it is seen to differ from the Soeratio dictum cited above*

*Adl granth. Asa M.l (6-3), p* 413 ("Jug gianl viria 
Acharl. Jug pundit viria Vicharts*

2Ibid*, Kabir (34), p. 343.



It is interesting to add here that sons philosophers hare
4sought to treat wisdom as an all in<iusive virtue, and also

2immortal*
Finally, we may turn our attention to another require

ment in connection with wisdom* The correct attitude of the 
seeker of wisdom ought to he that of open-mindedness and 
receptivity* This partly arises from how Hartmann takes 
wisdom as recognition of "one’s own ethical non-being,failure

3and short coming*" According to Guru Nanak also a man may 
acquire wisdom when he says to himself that he does not know 
and thus slays his ego* The Guru says that "knowledge or 
self-examination is possible only when one has slain the

4narrow ego within him*" Guru Nanak further clarifies this 
point in another passage saying, "How can one instruct the 
one who sayeth that he knoweth? He who considers himself

gas having crossed the sea, how can one tell him?" This view* 
may again be seen to have some resemblance to the Socratie 
notion of wisdom* We may say that this open-mindedness alone

*Gf. Lewis W. Spitz, The Religious Renaissance of the 
German Humanists (Cambridge,? Massachusetts: Harvard Univer
sity Frees, 1063), p, 32.

•Virtue has always seemed to many mm & major ingredient of wisdom; for Agricola it was the heart of the matter.*
2Ibid., p. 33, "For wisdom alone of all things is immortal
3 :Nicolai Hartmann, Ethics (London: Allen and Unwin,1951), Vol* II, p. 340. —
4Adl Granth. Asa M.i (5-22), p. 355.
SIbid *. Ramkall H. 1 (Siddha Goshtl) (4), p. 938.
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is the correct attitude of receptivity which Is so very 

essential for a progressive view of wisdom*

4.4: Truthfulness

Veracity is another virtue which is accorded a very 

high value* Truthfulness, however, ought to be distinguirt 

fro a 'Truth* in the neta physical sense since the tern *Saeb*

is used in the Adi Granth botii in the ethical sense of truth

ful ness as well as for the Absolute 'Dynamic ~ existent * ,or 

(Reality). Some scholars of Sikhism, who overlook the above 

dual usage, are invariably led to interpret the ethical 

virtue of truthfulness with the broader netaphysloal neanings. 

Texts like "they who know the Truth, conteaplate the True
iOne and then selves become True,1" and aany similar ones, may 

cause tiie above confusion in case one is not careful about 

this distinction.

We may, however, add here that Truth in this metaphy

sical sense, when used for the Absolute, becomes the Supreme 

Ideal of the Sikh ethics as will he seen in the chapter 

under that title. It is, therefore, ail the more necessary 

for us at this stage to bear in mind dearly the distinction 

between truthfulness, in terms of what Hartmann calls
a"agreement of one's word with one's thought, or conviction,”

1Ibld..Suhi M.3 (2-2-3), p. 769.

^Nicolai Hartmann, Ethics (Londons George Allen & 
Unwin Ltd., 1951), Vol. II, p. 281.



and 'Truth* whi ch is the end of the whole Moral endeavour.

It is in this sense of "agreement of one's word with

one's thought, or conviction", to which we nay also add,

"the agreement of one's sets” that we are going to examine

here the moral virtue of truthfulness*

Ve find Guru Nanak holding that "everything is helow
ithe Truth, hut truthful conduct is above it." The stress 

on the conduct is a vital feature of Sikhism and this stress

is visible, even in the case of truth.

Guru Raadag declares, "We, the false and unfortunate 

ones, have one thing on the tongue and another in the mind*
5

In appearance we stick to God while from within we are the

most vicious of beings."3 s passage clearly brings out

the two requisites of conformity of the thought with the 

word, and then, the agreement of the word with the act, as 

the essentials of veracity*
In the ggafarnama* of Guru Gobind Singh the main weight 

of the argument and admonition administered by him, to 

Aurangxeb, the then emperor of India, rests on the desira

bility, in the first instance, of not making

*Adl Granth. Sri Hag M*i (5-14), p. 63s See also Bhai 
Gurdaa, V*rs, Stanza 19, var IS.

2Ibid.. Bevgandhari M.4 (2-5), p. 528.

2Guru Gobind Singh, Zafarnema . Epistle of Victory).
It was written to Aurangmen, the then Mughal Emperor of India; 
the main theme and the moral being the desirability of 
veracity*
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while knowing that these are not to he kept and, In the 

second instance, of keeping the word in ease the proaiee
4

has been made* The Guru stresses that in such eases, the 

trust in the person making such promises is lost and this 

haras the self of the person aaking the promise• The danger 

of 'proaiee breaking', if universal!sed, would also defeat 

the intention of the person aaking such a false proaiee as 

nobody would believe him. The Guru says, "If I would have
3also broken ay pledge, I would not have left the fortress,1 * 3 4*

which would have thwarted the purpose of the opposing forces

who had then not kept their word* The Guru emphasize the

moral desirability of keeping one's word, even if one may

have to suffer for it, and he does so by quoting his own

case* He appromiogly * refers to morality in Islam, which
4also enjoins truthfulness.

The Guru then declares when a pledge is made in the 

name of the scripture (the Holy Quran in this case) and it

is broken by the person who so made it the spiritual forces
»

gcone to the aid of the aggrieved person* This indeed, 

appears to be a strong case for keeping one *s word and shows

*Ibld .. Stanza 56,
O
Ibid.. Stanza 13, also 45,

3 Ibid.. 18.

4Ibid..64.



also the sanctity which the spiritual forces attach to such 
a need of keeping the word* Pragmatically, too, this enables 
the person to keep one*s word even if one has to endure 
material sufferance*

Guru Arjan Dev also advises us to renounce falsehood, 
wrath and pride, clarifying further that "there is not any 
other evil so serious as falsehood* and "none derives any real

igain from it*" Thus falsehood is rejected on pragmatic 
grounds as well*

Bhai Gurdas contends that truthfulness helps a person
2 hereto acquire peace and poise* He means/that veracity, by

promoting mutual trust and reliability, 1 cads to the realize*
tion of equipoise and peace of mind* A prevaricator is always
feeling insecure and restless as he is afraid lest he should
be detected* this would disturb the unity of the Self and
its equipoise* According to Bhai Gurdas falsehood is indica-

3tive of slavery* He says, in addition, that truthfulness 
generates truthfulness and falsehood infects other people

Ve may also observe another important aspect of this 
virtue* Guru Nanak declares that "a person speaks truth

*Bhai Santokh Singh, Guru Nanak Prahash, Bash 3,
Chapter 51* **”"

2Bbai Gurdas, Tars. Stanza 1, V&r 30*
aibid,. Stanza 3, Var 30.
4Ibid«. Stanza 4, Tar 30*



4because love inspires bln to it*" this brings to our
attention the fact that a person who loves other* does not
want to deceive then or lead then astray* The truthfulness
thus is charged with a person's love for his fellow beings*
As Hartmann points out "a lie injures the deceived person
in his life) it leads bin astray. Sincere expression is
good* One night accordingly think that the dispositional
value of truthfulness is only a special instance of neigh-

2hourly love* A lie is, in fact, loveless." A lie, has an 
element of selfishness in it* It is an attenpt to clain 
exception for one's self* In truthfulness, there is trans
cendence of this egoism.

4*5; Justice
Virtue of justice faalon or tapavas) is touched upon 

in various ways in Sikhism and is considered to be an impor
tant virtue in terns of its impact on the self as well as 
on social relationship*

At times the virtue of justice is referred to in terms 
of social equality. This is seen when Sikhism seeks to 
ensure equality by rejection of the caste system which had 
come to be regarded as a symbol of inequalities, whatever 
might have been the original idea behind this concept. The 
Gurus recognise that justice without social equality is

*Adi Oranth. Prabhati M.i(7v8), pp.i344-45.
2Nicolai Hartmann, op. %it.. p. 282*



meaningless* it is virtue whereby nan regards ether wen 

as his social equals in all respects—*«n important character

istic of social relationship. Consequently, this aspect of 

justice, namely equality, will be dealt with in detail in 

the chapter 6.

Secondly, the virtue of justice also consists in (1) 

respect for the rights of others and (2) non-exploitation of 

others* We may first discuss the respect for the rights of 

others as a characteristic of justice.

(i) fhe ethical requisite of respect for the rights of 

others is epitomised in the declaration of Guru Nanak that 

"to deprive others of their rights ought to be avoided as 

scrupulously as the Muslims avoid the pork and the Hindus

consider bcNtf as a taboo* Just as the two comm M# ities consi

der the above as most serious taboos on religious grounds,

similarly, they ought to consider the transgression of the

rights of others as a serious moral offence*” Ho adds to it

that "the Guru stands by thee if thou usurpest not one

another's due*” He further says, "none goeth to heaven by
±mere talk but emancipation is by living the truth*” So wo

may say that "sat”, or truth, in social relations, in the

sense of justice, is the characteristic of the person who 

does not violate the rights of others* A person must renounce 

the attitude that every one is for the promotion of his end*

*Adi Granth. Tar of Majh, Shaloka M.l (2-7), p* 141*
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fo treat everyone'a right aa sacred is a necessary consti
tuent of justice as averred by the Guru in the passage cited 
above* The virtue of justice as conceived by the Sikh 
Gurus has universal application even though they appear to 
address thenselves to the Hindus and the Muslins directly 
as in the above passages*

In a siallar spirit the eonpiler of Preasanarag lays 
down that "one ought to be just. One ought not usurp 
other's share* There is no worship like observance of 
justice*” We nay note that the keenness of the compiler

im

to stress the sanctity of this virtue leads hin to place 
it even higher than worship* He perhaps considers the 
respect for the rights of others as the practical expression 
of all that one nay realize in worship. This indicates the 
high regard in which this virtue of justice is held in 
Sikhisa.

Even in the case of eneay property the said eonpiler
requires the Sikhs to apply the sane nom of 'inviolability'*
He says that the sane nom of justice ought to be applied
even to the property of the eneay in war and the "Sikhs

2should not plunder the eneay*" Bhai Kahan Singh, in his 
connentry on this stanza, attempts to clarify the passage 
in question saying that it does not lay down the precept

i Prensuaarag, ed., Kahan Singh, Gurnatsudhakar (Aaritsar: 1922), para 855*
^Ibld.. para 851*
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that if there i e anything belonging to the enemy any that 
also should not be taken possession of* Bhai Kahan Singh 
is of the opinion that the injunction under discussion only 
lays down that "the belongings of the public in the enemy 
sector” should not be plundered as it is unbecoming of a

iwarrior to plunder the common public and cause them injury." 
Whatever is the merit of this commentary and clarification, 
in itself, it may be the result of the peculiar conditions 
of the battles of those days when a distinction was made 
or was possible to be made between the property of the ruler 
and the ruled or that of the eneay force* While seeking to 
apply it to the present times we may say that the victor 
should not violate the lawfully acquired property rights of 
the people at large in the vanquished sector*

(2) We find also that the durus apeak vehemently 
against exploitation of one by the other* The Mughals were 
the political rulers at the time of the emergence of Sikhism* 
Historically we know that while some individual Mughal 
rulers are world renowned for possessing the virtue of justice 
some, at times, showed relatively less respect for this 
virtue of justice in terms of non-exploitation of the Hindus, 
the Sikhs or even the Muslims* It is possible that a power
ful man may come to accept the notion that every thing belongs 
to him and thus display a remarkable absence in him of the virtue 
of justice* Occasionally he may also twist the concept of

*Ibid., Mote i on para 851 •



justice to assert that it entitles powerful men to have
more or to be treated differently. It is in this sense
that Thrasynaehus, the Sophist lawyer, seeks to define
justiee in Plato's Republic when he says, "Justice is the
advantage of the stronger or "Justice is the Interest of
the ruler and the stronger? Socrates takes up the cudgel
to show this definition to be unacceptable and disnisses
it just as he had dene the two other definitions of justice
and which Brunbough calls "business ethics definition of

2justice” and "cow-boy ethics definition of justice." We
nay see that by declaring it to be a necessary virtue for
both the Musi ins and the Hindus, who were then the ruler and
the ruled respectively, the Guru is seeking to show that it
is wrong to hold on to the position taken by Thrasynachus.
Thus the Sikh view of justice nay have sene affinity to the
one held by So crates when he says that "justice is the
excellence of the soul and injustice the defect of the soul.

At another place Guru Nanak calls this exploitation of
4the others as "devouring nen." The underlying idea is that

* Robert S. Brunbaugh, Plato for the Modern Age (U.S.A; 
The Crowell-Collier Press, 1962), p. 86.

2 jt jm

oBenjamin Rand, Compiler, the Classical Moralists (Bostons Houghton Hifflin Conpany, 1937p, 22.
4Adi Granth. Var of Malhar, Shaloko M.i (2-25),

p* 1280#



Boae people like to inpress others with their oonpassion 

for living things by calling t hots elves ah vegetarians, bnt 

when it cones to the exploitation of other nen, the sane 

people would know no Units. This is called "devouring the 

whole nan* in the night or the darkness* The point Guru 

Nanak establishes in that exploitation of nen is no less 

than carnivorousness. A just nan would not exploit others 

even if he has the naans and opportunities for doing so*

Thirdly, justice is also understood in a legalistic 

sense in Sikhisn* In this sense it represents an inpartial 

disposition of the person who dispenses justice in deciding 

various legal cases* The usage of justice is indicated in 

the writings of Bhai Gurdas * He traces the state of justice 

during the various world-cycles (Yogas). He says that during 

the three world eycleq preceding the present one, the 

virtue of justice was universally practised* This was 

indicated in the deciding of oases in an inpartial naaaer*

He then lanents that in the present age justice is not 

adninistsred in an inpartial name r• At present only those 

can get a favourable decision who bribe for it (*liha tapavas 
triha Yuga, Chautha Yug jo deve so Pave*”)1

Sinilarly, in Preasumarag, the one edited by Bhai Kalina 

Singh in Qurnatsudhakar« and the other published by Sikh 

History Society and edited by Gianl Randhir Singh, justice 

is generally used in its legalistic sense and identified as

*Bhai Gurdas, Var,Stanza 7, Var 1*



a virtue of the ruler or king. The compiler of this code
euys that in the dispensation of justice one should not give
any undue favour to members of one's own religious or social 

1group*
The version of Premsumarag, edited by Oiani Randhir 

Singh, contains a similar stringent requirements of justice 
to be observed in the dispensation of justice by the adminis
trator* He says that "before the Divine the ruler would not 
be questioned about his worship or obedience but the primary 
enquiry would be about the state of 'justice' in his domain* 
He would be asked as to who had to suffer the rigour of 
unjust pain* The rul «r, therefore, ought to be vigilant 
to dispense justice carefully* He should always bear in 
mind and ensure that none suffers under him unjustly. if 
any powerful individual persecutes the weak, or causes them 
any injury, the ruler ought to haul the wrong doer and handle
him over to the weak, so that, whatever wrong the former has

2done to the latter, the same may be done to the former*"
One may refer here to the duties of the guardians in Plato's 
Republic in respect to this dispensation of justice and note 
some similarity*

i •Premsumarag" ad., Khhan Singh, Qurmutsudhakar. 
para @66*

2Premsumarag ed.,Giani Randhir Singh (Amritsar; Sikh 
History Society, 1953), p* 85*



The ease coapiler further lays down that "the above 

cannon of justice ought to be applied in all cases irrespec

tive of the parties involved in any dispute* The case way 

be against the adnini strator *s own son, brother, not her, 

wife or alnisters. But the adainistrator of justice ought 

not to give any weightage to the fact of his being a close 

relation of the accused* He ought to decide the case in an
tinpartial Banner** We nay see that the conpller is seeking

to use boml force to ensure the inpartial dispensation of

justice in a legalistic sense* In view of the fact that the

adnini strator has the power to alsuse his position the eonpi-

lsr is seeking to bind bin down by a noral principle, nanely,

the virtue of justice* The compiler appears to have been

influenced directly by the teachings of Guru Nanak in the

Adi Granth where the Guru advocates the virtue of justice in

its legalistic sense and Bakes it to be the principal eharac-

teristic of the ruler of the adninistrator*

The virtue of justice is also used in the sense of

self“regulation by the adainistrator or the ruler* In this

neaning of justice the compiler of grcmsunaran prescribes

that *the ruler also ought to subject himself to the sane
3cannon of law and justice* as is applicable to others*

m....... ..

*Ibld.. p. 85.

2Adi Granth. Tar of Sarang, Shaioka M.1(2-7),p*1240.

3 "JPrensunarag*, ed«, Bhai Kahan Singh, Gurnet sudhafcar. 
857.para



Bhai Kahan Singh in his commentary on this provision says, 

"This means the evils for which the ruler punishes the 
subject, should also be avoided by himself."* This injunc

tion may be understood in the sense of self-regulation on 

the part of the ruler or it may also be Interpreted as an 
attempt to universalise the application of justice and the 

extermination of any exceptions in this regard*

A reference may be made to one more sense in which 

justice is understood is Plato*8 Republic. Socrates shows 

there that "in an individual, justice is a psychological 

balance*" Since this balance is necessary for a truly human 
life justice turns out, as Socrates had thought, to have an
intrinsic value for the individual. It is the psychological

2state necessary to lead human life ftally and well*
In Sikhism this aspect of psychological balance is 

not treated as a virtue of justice* It is, however, sought 

to be covered in the treatment of temperance* Bare atten

tion way be called to the fact that what we have termed 

psychological balance* in the case of Plato is spoken of 
&s sehag (equipoise) in Sikhism. Sehaj may come through 

the regulation of different passions like concupiscence, 

covetousness, ire, attachment, delusion or pride* It is 

dealt with in our examination of the need for regulating

*Ibld *. note 3 on para 857*

2Bobert S. Brumbaugh, op, clt*.p* 88*



different passions or propensities* In the present disser

tation, we hare also referred to it as 'unity of the self \

So we way say while the importance of this psychological 

balance is recognised in Sikhism it is not referred to as 

'Justice'* Justice, as we have seen here, generally charac

terises a disposition indicated in social relationship*

In addition, Justice entails a self-conquest or ego- 

transcendence in the sense that a person acting Justly claims 

no exception for one's own self* This ego -t ran see ndenoe is 

seen from all aspects of his conduct, namely, respect for 

the rights of others, non-exploitation of others and equality 

It is a disposition which facilitates the conquest of ego 

(houwaa) which was mentioned as an important aspect of self- 

realization in the chapter on moral standard (supra).

We may conclude with the observation that the virtue 

of Justice is the most fundamental but the realized self goes 

beyond mere Justice and is guided by universal love* We will 

see in the chapter on t)t'e social ethics that according to one 

explanation by the Guru, included in the chapter on social 

ethics, Justioe is the lowest form of altruism and the ideal 

self rises higher and realizes universal love*

4.6: Temperance

The virtue of temperance or self-control (sanjam) also 

finds a place in the scheme of the Sikh ethics. The virtue 

is regarded both as moderation and as regulation or direction



of the lower by the higher* Guru Awardee poses a question 

in regard to the nature of temperance* He asks, "What shall 

X seize upon and what shall I abandon, for X know not what
tto do?" Xn the subsequent lines of the sane passage, while

referring to temperate persons, he "Truth is their

temperance, this is the deed they then clarifies

that were fastings and ascetic practice are not tcaperance. 
He also reiterates that "truth and teaperance /each sanjam7

3are the only true deeds*" bet us examine these two
aspects of teaperance, namely, as conduct of moderation 

and as regulation of the lower by the hijpter*
We fits! that in many passages Guru Nanak rejects an 

extremist code of self-control prevalent among seme ascetics*

This code required the seekers to exercise a kind of violent 
self-control of the various sense organs* Guru Nanak identi

fies this technique as "Hatha Toga" which is rejected by him* 

Hatha Yoga is a discipline involving various bodily and 

mental controls, but central to them all is the regulation 
of the breath!* "Etymologically, Hatha Yoga means •Sun-moon’ ,"* 2 3

*AdiGranth. Sarang M.3 (3-3), p. 1234*
2 Ibid,. (5-3 ), p. 1234*
3Ibid*. Biiawal ||* 3 (7-1), p. 841*
A

Theos Bernard, Hatha Yoga (London: Bider and Company 
p# 15*

f

Harvey Bay, About Yoga (London: Thorson Pub., 1956),
p* 51*



We, however, see that "the traditional meaning of the word 
Hatha is (l) violence, force (2) oppression, rapines* and 
"it is nsed adverbially in the sense of 'forcibly', •violen
tly', 'suddenly',* or "against one's will"* It is in this 
sense that "this fora of yoga is sometimes called 'forced 
yoga',"* The techniques of this yoga are given in the 

texts Hatha Yoga Pradipka. Qheranda saahita and Siva Saahita 
The techniques include an elaborate systea of various 
controls and parifications which is described as 'Hatha Yoga 

This systea of violent self-control is not accepted 
in Sikhism* Guru Nanak says, in this regard, "In vain I 
practised conteaplation, austerities and self-discipline
and in vain I controlled ay sense-organs through Hatha Yoga,

2but the Ideal aeeteth one spontaneously or in equipoise*"
But while an extremist code of aseeticlsa as an ideal

isaperaranee i s rejected in Sikhism no deration in different 
spheres of life is stressed « We nay say that the approach 
in Sikhism to the problem of temperance, in the sense of 
aodoration, is that of a layman. It is in this sense that 
eating less, sleeping less and talking less is stressed by 
Guru Nanak and others* This eating less or sleeping less
is considered to be a disposition of moderation, choosing
between the

1
2
Theos Bernard,



on on# ha ad and complete fasting and not sleeping on the 
other* Guru Nanas, in reply to the query of the Siddhas, 
says, "I sleep a little and eat a little* This is the

4qnintessenoe I have foundIn a slnilar tone Bhai Gurdas 
writes that "a GursIkh eats less, sleeps less and talks 
less,"i 2 3 4 There is yet another instance in a sernon called 
"Sakhi Guru Anardas Ki". Here Guru Anardas extolIs the

• V ' J'. ’ '

virtue of teuperanoe in the Sense of Moderation* He says,
"A person ought to eat only when he is fully hungry, talk 
only when there is need for it, and sleep when he feels very 
sleepy** The Guru perhaps feared that this counsel for 
Moderation night be Misinterpreted as a counsel for asoeti- 
cisM and he, therefore, pronptly adds to the above seraon 
that this is a virtue of Moderation and should not be Mis
understood as a counsel for ascetioisn or physical torture

Iof the body*
We nay, therefore, say while the technique of extrene 

and violent self-control is rejected in Sikhisn teuperanoe, 
in the sense of Moderation, is regarded as a virtue* In 
this it is seen to have sons affinity with a slnilar view 
of tenperance held by Aristotle in Nlofaonaehean Ethics. It 
is explained by Aristotle that "Moderation in respect of

iAdl Grauth. Siddha Goshti M.l(8), p* 939.
2Bhai Gurdas, Var. Stanza 2, War 32.
3Guru Anardas, "Sakhi Guru Anardas Ki* Preusuaarag. 

ed., Giant Bendhir Singh (Amritsar; Sikh History Society,!,953) p * 42 #



certain pleasures and also (though to a lees extent) certain

pains is temperance-, while excess is profligacy* But

defectiveness in the setter of these pleasures is hardly

ewer found, and so this sort of people also have as yet

received no name; let us put then down as ’void of sensibi- 
iltty*.* Since in Sikhism also an attespt is nade to reject profligacy 

as well as *void of sensibility* as the proper dispositions, 

we can discern sone affinity in this regard between the two 

views*

We say revert here to the idles used very often by the 

Gurus in connection with temperance. It is called sat sanjas 

or each sanlas (truth temperance). It is possible that by 

using the idles sat sanjas or each sanjas.Gurus have tried 

to convey that tesperanee is a virtue in whldi sat regulates 

or predominates the other aspects of the individual. Here 

sat is understood to be used by the Gurus in alsost the same 

sense in which it is used in the SanMiya school of Indian 

Philosophy. It say he added here that etysologically the 

word sattava is derived from the word sat* ** ®ay also be 

stated that in the Sankhya school, the modes, namely, sattava. 

rajas and tanas are regarded as three contending nodes in a 

man. According to the Sankhya "the sattava element is what 

produces goodness and happiness. It is mid to be buoyant 

or light, The rajas is the source of all activity and produces

1Benj anin Band, "Nichomaohean Ethics**, The Class leal 
Moralists (Boston: Bought on Mifflin Company, 1937), p. 73.



pain* The tanas resists aotivity and produces the state of
iapathy and indifference. It leads to ignorance." It is 

observed by s. Hadhakrishnan that the doctrine of the gunas 
has great ethical significance. We are told that in devae 
(gods) the sattava element predominates while the rajas and
the tanas are reduced* How, in Sikhism, we nay say (without 
accepting the specific nature of these nodes or the belief 
that all activity is a lower category) when the gurus use 
the idiom sat sanjan or each sanjan they could well be referr
ing to this general principle of regulation or direction of 
the lower by the higher, nanely sat* We do find the reference 
to the modes by the Gurus here and there in the Adi Granth. 
which is an evidence of their intinate knowledge of this 
tenet* So it is possible that the Gurus by the use of this 
idion might have been referring to the general principle of 
temperance in somewhat the sane sense in which Plato uses
it in Book IV of the Republic, when he interprets temperance 
as being the ’master of one’s self’. Plato explains there 
that "the htss&n soul has a better principle, and has also 
a worse principle; and when the better has the worse under 
control, then a nan is said to be master of himself; and

3this is a term of praise.* In a similar manner the Gurus

iS. Hadhakrishnan, Indian Philosophy (London; George 
Allen & Unwin Ltd., 1943) Vol. 11, pp. 262-63.

^Benjamin Rand* "The Republic^he Classical Moralists 
(Boston: Haughton Mifflin Company, 1937), p• 28.



night have sought to convey a Bore general principle of 

teaperance by the use of the idioB of sat San Job or sach 

Sanjaa.

Therefore, broadly speaking, ve nay say tfaat temperance 

is a virtue which has both the negative and the positive 

aspects and in its being a direction of the lower by the 

higher it is both repressive as well as pexmissive*

The great needftr this virtue to**day in the sense of

Boderation is stressed by Brunbough in view of, what he calls

"dangers of intenperanee latent in our advanced technology."

He opines that "men of this future world, think and consider

that courage and justice may be crushed beneath an endless

flow of commodities if you are intemperate in your use of
ithe angle horn of plenty which the gods have given you*"

This oanious warning of the latent dangers of overflowing 

aay sound rather exaggerated to persons of the scarcity areas 

But whatever may be the merit of this prophetic conjecture, 

the virtue of temperance lays down the general principle, 

both in the sense of moderation as well as in the sense of 

direction of the lower by the higher* It is in this sense 

that temperance has an important role to play both in the 

personal lives as well as in the national or global relations 

of the entire huaan family*

^Robert S. Brumbaugh, Plato for the Modern Age (tf.S.A 
The Crowell - Collier Press, 1962), p*2i7-^i&.

**



4*T* C°a^g« \
Courage is a central virtue in the ethic a of the Sikhs, 

It nay easily he recognised that a nan devoid of courage is 
a nan without authenticity.

Courage, however, is a complex virtue. It enhodiee 
both fortitude as well as valour and although these two are 
grouped under one character they involve different response 
to the situation. Historically in Sikhism, just as in 
Christianity, fortitude appears earlier, hut to be of any 
ethical significance it nust have the potency for the second, 
namely, valour. However, before the transition or recourse 
to the second, a person has to ensure that a valour-response 
is the necessity of the situation. In the absence of eueh 
a moral regulation the person nay respond rather violently 
to a situation under the influence of irascible passion and 
then rationalise it as an instance of courage, or he nay 
mistakenly regard it as an act of courage. It is worthy of 
being remembered that courage tempered with poise is the 
proper moral response* But without the moral capacity of 
valour response the one professing fortitude la appearance 
may only be Indicative of a recreant person. We propose to 
examine both of these aspects, that is, fortitude as well as 
valour.

Historically, in Sikhism j the accent on valour is 
somewhat more prominent after the martyrdom of the fifth 
Guru, It la a strange, and perhaps also meaningful,



coincidence because he cones almost in the midway of the
ten Gurus* However, the two aspects fortitude and valour
are not mutually exclusive and we find a comingling of the
two in Sikhism frost the beginning till the tenth and last

1human Guru. The terms used for the courageous and bravo
2 H aperson in the Adi Granth are *sura*, •surbir*, ,nidar*,

*w

and *nirbhau#.
In the oft-quoted couplet of the Adi Granth it is 

proclaimed by Kabir that "the battle drum is beat in the 
sky and lo, the target is pierced* The hero hath descended 
upon battle field* How is the time to combat* The hero is 
he who fights for the faith, and though battered into bits, 
he abaadoeeth not the fight .*® In order to understand the 

sense in which Kabir uses the tern *sura", we may examine 
the historical evidence* Kabir, a Muslim saint, under the 
influence of a devotional cult, set out on a biasing trail 
of a new faith, the one which proclaimed that there is only 
one God for all persons, Muslims, Hindus or others* And 
while he was welcomed by some, there were others who spurned

4 The Adi Granth is considered the iith and last Guru.
2Adi Granth. Shaloka Kabir (2-2), p* 1105*
2Ibid.. Asa M.5 (3-37-88), p. 392*
4Ibid*. Gauri Guareri M.l (5-2), p. 221*
5Ibid*. Bhairo M.3 (7-1-2), p* iiS4*
6Ibid.. Shaloka Kabir(2-2), p. 1105*



him and regarded bin ae an out east. Kabir, how ever, was 

not discouraged in ble views* How, in the passage cited 

above, he is exalting the virtue of suffering for the 

faith unflinchingly which is an example of what fortitude 

stands for in Sikhism. On the sane page of the Adi Ora nth

we again find Kabir rebuking those who desert the faith.
,,, \

To any such deserter he reminds that hunan life is not merely
ifor filling the belly like a quadruped, but it is for facing 

the struggle.

Similarly, we find Guru Amar Das narrating the legend 

of Bhagat Prehalad and aay. "They (his father, who had 

turned against Prehalad and other courtiers) looked up

Prehalad in a cell, but the child was not afraid saying,
2•within no is God'.* The narration refers to rare fortitude 

displayed by Prehalad in facing, unflinchingly, persecution 

for what he believed to be true.

In the passages cited above, and some others as well, 

the concept of fortitude is reinforced by the belief that 

God is with the righteous and that divine courage is Infused 

in the person displaying fortitude* Ve have the historical 

evidence of the fifth Guru, Guru Arjan Dev, facing persecu

tion wit h a smile. A scholar of the Christian ethics calls 

it *infused supernatural fortitude* and advises "giving up
. .   Ml "I, 1w.ni wmmwmmrn, mui»nmm          Jiimr

1Ibid.. liaru gabir (4-i), p. iiOS.

2Ibid.. Bahiro M.3 (7-1-2), p. 1164*



of one's life, rather than commit a moral evil, as St,

Them as More did in accepting martyrdom rather than consent 

to Henry VIII 'o acting as the head of the Church which
i

Christ founded." It is this ability to miffor for one's 

word and belief that is referred to by Cure Arjan Dev, the 

martyr, when he refers to the Saints as "non of word 
(baohan), chivalrous are they."* 2 In Sikhism also this 

virtue is sometimes referred to as "infused spiritual cour
age.” Guru Arjan Dev in this sense says,"God is fearless,
He dwelleth with thee, why fearest thou then."2 Guru Nanak 

also, refers to the spiritually attuned person as one who
4"fearsth naught, nor is he ever drowned."

God-inspired, confidence and courage is also indicated 

by Guru Arjan Dev when he remarks "God hath protected me ... 

and becoming fearless, I now enjoy the state of eternal bliss 
In this manner we see that courage ought to be accompanied 

by composure, as the example of the Guru indicates*
In the writings of the most of the Gurus the Absolute/

/

is described as "fearless". The lead is given by Guru Nanak

*Mieheal v. Murray, problems in Bthlcs (New Yorks 
Henry Holt & Coy. Inc, i960), p. 360.

2Adi Granth. Asa M.5 (3-37-88), p, 392*
2Ibid*. Gauri M.5 (1-5-125), p. 206.
Of. also, Guru Goblnd Singh, "Vaohltornatak".Paean 

Granth. Chapter 8, Stanza 24.

Bllawal M.i Thittl



and other Gurus also follow him* It may, however, he possi

ble that at times the Gurus are using "ftlrbhau" in respeet 

of the Absolute to indicate its non-duality, since fear 

cones only when there is another which one nay be afraid 

of* Thus when the Absolute is called mrbhau it nay nean 

that it is One and there is no duality* This apart, the 

Absolute is also called the destroyer of fear which being 

the sense in which it is being discussed here the Spiritual 

nay be taken to Infuse fortitude and valour* Guru Gobind 

Singh, in show one notices ths manifestation of both of the 

aspects of courage, also calls the Absolute, "fearless*, in 

the tradition of the earlier Gurus* Is even calls it "all 

steal" which expression, however, is not used for the Absoluts 

by the Gurus earlier to hin.

Vs nay how refer to the accent on valour, which culmi- 

nated in the era of Guru Gobind Singh, though it is uunis- 

takonly nanlfest in ths Gurus who antidated hin also* This 

culmination is sometimes described as a transition or what 

seme scholars prefer to refer to an "call to aims** Ths 

moral justification for the accent on valour is offered by 

Guru Gobind Singh In the composition entitled Zafaraama 

(Epistle of VictoryK seat to Aurangseb, the Mughal emperor* 

in it Guru Gobind Singh, after citing various circunstaaoea
"WHS*. .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . IWI'IIWI Iiiwniniu

iIbid.. Maru M*i (li-4-21), p* 1042}, Cf. also, Ibid*. 
Gujri M.6 (3-i), p* 507; Ibid.. Rag Gujrl, M. 3, p. SiS* 
and Ibid., Maru M.4, p, »fi . ;1'



of a particular confect, proclaims, "Whon the situation is
to ±

past all roue dies, it ia righteousness to take/sword." One 

nay refer to a similar declaration made fey Sri Krishna in

The Bhagaradgita while exhorting Arjuna to take up the sword.
,'0

It is an-excel lent example of Sri Krishna*s riews afeout 

the sense of duty*

According to Sum Gobind Singh the only consideration 

to fee aade before deciding to hare a resort to such a recourse 

is to see that it is absolutely necessary and that all other 

arenues of rectifying the wrong hare been tried out to their 

fullest extent* In the absence of such a control the 

direction sight lead to dangerous consequences and, instead
* J '

of qualifying,a rirtuous conduct, it nay mistakenly proride 

a pretext for rengeanee and riel once which certainly would 

fee immoralaeoording to Guru Gobind Singh.

Historically, the accent on the need for displaying 

ralour in a combat, was started fey the sixth Guru, Guru 

Hargobind, and has continued erer sin ce—-the tenth Guru and 

rarlous Bahitnames in the post-Gobind Singh period. In 

between, howerer, we still find the instance of the ninth 

Guru, Guru fegh Bahadur, accepting martyrdom without recourse 

to arms, thereby, manifesting fortitude which may fee taken 

to testify to the non-exclusireness of fortitude and ralour. 

fhe importance of courage as a moral rirtue in Sikhism

*6uru Gobind Singh, Zafarnawa. 22.



appears to have increased manifold during and after Guru 
Gobind Singh, as indicated in lahitaamas* It hae played 
a significant role in determining whether a particular person 
accepts the Sikh ethics or not• Thus we find that in the 
node Ath Tankhaha Nag a of Hand Lai it is said that t he 
qualities of the Khalsa, among others, consist of "fighting

iin the fore-front, wearing of ants, or fighting resolutely*”
Another code of life rules by Bhai Chops Singh enjoins upon

2a Sikh "not to desert fron the battlefield," however fierce

It gay be interesting to observe that Bhai Sukha Singh
in his Gurubilas composed in a period
later than the tenth Guru, Guru Gobind , shows
traces of development in terms of the accent on valour and
has even cited a sermon of the fifth Guru* According to 
Gurubilas. the fifth Guru addressed Kalesl, the warrior,S

on the excellence of the virtue of fighting for righteous
ness* Be is further reported to have extolled the role of 
an armed warrior who fights and never deserts* Such a person 
is able to conquer and rule the earth and, on death, attains 
salvation* In fact, this report of the sermon is marked by 
the spirit of post-Gobind Singh era* It is raider the inflnenee

1Nand Lai, "Ath Tankhaha Hama* ed., Sant Sampuraa Singh, 
Bahltnamas (Amritsar: Jawahar Singh, Kirpal Singh), p, 83.

2Chopa Singh, Ibid,. p. 94*
^Bhai Sukha Singh, "Gurubilas", Bash 3, Chap. GO, ed., 

Behan Singh. Gurmutsudhakar. p* 654.



of this teaper that the eeene earlier to the sixth Guru is
/

sought to he reconstructed by scholars and charged eminently 
with the spirit of coahat and valour*

Regarding Gum Gobind Singh himself, he declares 
oourage to he a virtue of the very high order* According

tto hia, the brave and benevolent attain honour in the world.
John Clark Archer observes, "From the first, Guru Gobind
Slagi committed all the Sikhs to the exercise of arms,
pledged than never to turn their backs upon the enesy in

2time of battle and never to surrender*'1 2 3 Heroic poetry 
became the vehicle of thought and spirit* Guru Gobind Singh 
proclaimed, "Sword, that salteth in a flash, that scatters 
the arales of the wicked in the great battlefield, 0 thou 
symbol of the brave* fhine arm is irresistible, thy bright
ness shin eth forth, the blase of the splendour daszling like 
the sun. Sword, thou art the protector of the saint, thou 
art the scourge of the wlckedf G scatterer of the sinners,
I take refuge in thee* Hail to the Creator, Saviour and

sSustainer, Sail to thee—Sword supreme." It is during 
Guru Gobind Singh's period that the suffix, after the nano

*Guru Gobind Singh, vaph1ternatak. Chap* 8, Verse 22*
2John Clark Archer, The Sikhs (Princeton University 

Press, 1946), p* 196*
3Guru Gobind Singh, "Vaofa it ernatak", Selections froh 

tfao Sacred Writ inns of the Sikhs (London: George Allen & Unwin, Ltd., 1960;, ’ p. 270.



it was used for the princesses among t he Raj pat s).

The wearing of sword was made one of the organisational 
duties and the haptics itself was now to he prepared by 
stirring the sacremonial water with a double-edged dagger 
(khanda). All this is indicative of the aocentinted inter

est and stress on valour hut, so far as Hum Gobind Singh 
is concerned, he has manifest in his character both forti
tude as well as valour, though the former is very often over
looked by seme people, thereby presenting a somewhat distor
ted and unbalanced picture of Guru Gobind Singh and Sikhism. 
Tim scholars very often alse overlook the spiritual meta
phorical meanings of sword as conveyed by Guru Gobind Singh, 

ire may, however, note also other important character-
e

istios of eourage as manifest by Guru Gobind Singh. Firstly, 
the noteworthy factor is that the militancy ia courage was

Hindus, Muslims as well as Sikhs fought together under hie 
command. Courage in the battle-field wee devoid of any 
hatred or enmity. Guru Gobind Singh has proclaimed, "Fear
lessly i will declare the Spiritual truth, but without

ienmity to any one." Secondly, this manifestation of valour



was accompanied by Guru Gobind Singh's propagation of such 

cardinal moral principles as equality, righteousness and 

universal brotherhood which he resolved to proclaim without

a servant of God. He condemned those who might call him

visible. The stress on the necessity to re-awaken in one** 

self, authenticity and fearlessness, conjoined with the

refusal to put up with evil and sloth for ever, is par 

excellence a humanistic approach.

Here may be the place to point out that with Guru 

Gobind Singh the tradition, initiated by Guru N&nak, fructi

fied into a nation-—a fully icmtltutienalised nation. The 

virtue of courage, as cultivated by its members, was to 

promulgate as well as preserve this fruition of Sikhism. 

While writing about courage Hicolai Hartmann has also obser

ved that "the most conspicuous form in which this value 

manifests itself is outward bravery, the ability to stake 

one's life, the spontaneous facing of extreme danger, the 

standing at one's post* In the early war-swaging period of 

nation's life this is held to be synonymous with all virtue* 

We may clearly recognise that Sikhism has not been an

*Ibld.. Verse 33*

The Guru reiterated that he was human and

The humanistic content in this declaration is clearly

Ghwin



exception to it* But, courage as a virtue must, in the 

ultimate analysis, transcend Beyond the frontiers of groups 

and nations, and must he indicated in a concern for the 

whole of mankind*

Hunility is a virtue which has Both personal as well 

as social importance* When viewed from the personal angle 

it consists of having a humble estimate of ose's own merit 

and from the social one, it consists of checking the tendency 

to expect and demand approbation and subservience from 

others in recognition of the merit one possesses* It is a 

deliberate cultivation of refusal to go down to, win t Henry
-ft-.4

Sidgwick calls ^dangerously seductive impels#”of obtain- 

ing pinasters la ose's own respect and adnlration* The 

failure of man to cultivate humility in himself may Be due 

to his ignorance of the moral ideal against which he must 

measure himself* Persons, who may even have some inkling 

of the ideal, would Be humble as this brings home to them 

the fact of how far away they are from the realisation of 

tho ideal* The virtue of humility, thus, is not to Be the 

virtue of only those who have some achievement to their 

credit, But it is to Be the virtue of all who measure then- 

selves against the goal of ideal-realisation* It may Be

*Henry Sidgwick, The Methods of Ethics (Londons 
Macmillan ft 0o* Ltd*, 1962), p* 336*



reflected la the attitude of aan towards himself, towards 

social reiationsy ag well as towards the aoral ideal which

ought to he qualified by hiteility .

It is with all these aspeets of the virtue that we 

find the Gurus occupying theaselves. The terns used to
idenote tumble and humility, in Sikhisa, are *garlbi»,

o(poverty), ”neeeh” (low, in utterances of the Gurus like
a*1 aa the lowest of the low”) and ”niaana». The tera

A
”niarata along with nitana* (huaility and powerlessness 

respectively) are also used by Bhai Gurdas in the sense

of

The Guru, providing the clue to htmility, proclaims,
nlow and supportless, ignorant and shorn of aerit•”

This attitude is required to be followed by others also for 

the cultivation of this virtue* The Guru, at an another 

place, says, "Soue pride on their power of speech, ethers 

that they have riches to lean upon, but 1 have no other 
support but God's: 0 Creator-Lord, save ae, thy ae|k slave*

J

Bhai Gurdas writes, »One who follows the instruction of the

*Adi Granth. Majh m.5 (1-6-13), p« 98.

8Ibid*. Bllawal M.5 (4-25-55), p. 815*

8Ibid., Gauri Sukhaani M.5 (6-3), p. 266. 

4Bhai Gurdas, vars. Stanza 2, Var 32.

8Adi Granth. Bllawal M.5 (4-25-55 ), p. 815. 

6Ibid.. Maru M.4 (13-2), p. 1071.



Guru, calls himself as lowliest of the lowly** He then 

proceeds to explain analogically that one ought to haws 

humble estimation of one's merit, as that attitude alone 

is expressive of one's merit* He quotes the examples of 

a guinea being lighter in weight, though more in value and

i

merit, than the coins it can command in exchange* the dia

mend in turn being ligher than the guineas it can fetch*

Another example of a mango tree laden with fruit and incline
2ing downward, and many more* are cited la order to drive

home the moral that humility is in fact a sign of merit and 

the value of this merit lies in not being proclaimed as a 

merit but rather in having a humble opinion about its

From the social aspect, humility may mean virtue

expressed towards fellow men, the Guru and the Absolute* The
! ! ■ -

first seems to be the most difficult one because in the ease

of the Guru and the Absolute a person does sincerely know 

himself to be by far imperfect as compared to them, but in 

the ease of his fellow men, in so many respects, may have 

views otherwise* But though the most difficult yet it is 

the most urgent because it is the foundational* It is the 

most disarming weapon, f/congenial attribute for social concord 

The Guru declares, "Humility is my bludgeon, my double-edged

*Shai Ourdas 
2*. . ,
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dagger is to be the duet for all men to tread upon. Tea, 

no evil doer can face theee weapons • The Perf ect Guru hath
lmade me wise» this-wise.* * Here a historical fact map

interest us, it was customary with the Sikhs, even before

and after the times of Bhai Gurdas, that they greeted each
2other by touching each others feet, a practice which was 

meant to reinforce the profession of humility. Bhai Gurdas
scites this practice-head is high but it hews to feet —to 

bring home the moral of humility. Next comes humility *

before the Guru, the spiritual teacher, which Indeed is 

only the proper attitude. The Guru says, "In utter humility,

I fell at the door of the Perfect Guru. He honoureth the 
humble; and strokes their backs."* The Guru himself gives 

expression to the virtue of humility, thereby, setting up 

an example unto others. Guru Arjan express many a time 

his own desire to apply *the dust of the saint *s feet to the
1C

forehead, and becoming lowliest of the lowly.* And then 

comes humility before the Absolute. The virtue of humility 

at this stage is not exclusive of the earlier two; it is 

rather here that we realise the reason for the earlier two

*Adl Granth. Sorath 11.5 (i-16-80), p. 628.

2Bhai Gurdas, Yars, Stanza 3, Var 4; also, St.5,Vr.20.

*lbid.. Stanza 18, Yhr 9.

*Adi Granth. Sri Bag M.4 (2-4-68) , pi* 41,

5Ibid., Bilawal M.5 (2-15-46), pr; 812,



stages as well* Mo wetter, how much nerit we night have 
considered ourselves to possess in relation to our fellow 
beings, it pales into insign if loanee before the Absolute 
Ideal, bringing hone to us the futility of any other res
ponse than hunility* We beeone aware of our inperf actions 
and 1initations. Guru Manak declares that we speak, eat,
walk, see and breathe within linitatlons and that our life-

1span is United too. the attitude or virtue of hmility 
thus cones to be grounded in the awareness of the f inltude 
of nan and his nerit which always falls short of an ideal 
excellence* While expressing his hunility before God the 
Guru declares the "bride* (synboli© of self), to be hmble 
and powerless.* The self here, by seeking to neasure it
self with the Absolute, beeones confirned of the futility 
of nourishing way notion of pride.

In the treatnent of this virtue by Bhai Gurdas we 
also cone across quite a few classifications of things which,
according to bin, highlight the great inportance of the

evirtue of hmility. He cites the exanples of "earth*, "fire 
and water"* 2 3 4 as huge things but possessing the virtue of 

hmility because they do not "burst out* with their power.

4Ibid*. Sri Bag M.l (l & 2-3), p. 15.
2Ibid*, Tukhari Chhant M.l (7-1), p. 1107.
Store the 'bride* Is used for the devotee in the fashion 

of nystic Sufis.
3Bhai Gurdas, Tars, Stanza 2, Tar 4.
4Ibid*. Stanza 5, Tar 4.



ility here may be taken to Bean *aelf-restraint * or acting 
ording to one*s function In the most orderly Banner wiih-

or power*
Humility does not require any slackening of one's function.
On the contrary it expects performance of one’s role, howsoever 
important that role nay be, without being engulfed by any 
sense of self approbation* One ought to treat, even the very 
powerful roles In life, as the rules or functions one has to 
perform to the best of one's capabilities without being 
constated by a sense of 'self-

He then names certain mall things which he takes to
sing e

that thi s humility is their virtue otherwise those are

of water, 
to show

poppy

is the ring-finger and is thus of great importance. The small 
drop of water is pearl-making. The small seeds have great
useful ness and are, therefore* things of great merit and 
utility*



appearance. Thus Bhai Gurdas shows that

lity is even possessed by big and anal! things of nature.

Thus it is ail the sore necessary and important for nan,

who is also a link in this continuity of nature, as well

as its apex, to possess hunility.

It is in this sense that he proclaims that *a Gurnukh
1though powerful, professes powerless ness." Hisoility is a 

necessary part of the development of the "Gurmukh-hood*

the ideal self* It is this sense also that the Guru
acalls humility-possessing persons as nearer to the Ideal, 

or that they would be realising the ideal soon, being on 

the correct path.

In ascribing great importance to the virtue of hunility 

Sikhism nay be seen to be in line with Christianity, and 

the various schools of Indian philosophy.

Contentment (santokh. from santosh. Sanskrit root 

tush, happiness, calmness) is a virtue which plays an impor

tant role in the ethics of the Sikhs, Sikhism has sought to 

project a comprehensive approach to life, inclusive of 

activity. This activism, in harmony with the spiritual

*Ibld.. Stanza 2, Var 32 .

gAdi Grant fa. Sri Sag M.i (4-3), p, IS,

3Ibid., Bilawal M.5 (3-T-ia), p. 804.

I



ideal of human life, is central to Sikhlea. But actiris* 

has soae possibility of tiring the nan and thus giving 

hirth to occasional frustration in life* Virtue of content- 

sent, therefore, is integral to this system.

It is possible that when a aan has done all that he 

could the result of his activity aay not be eoaaeasurate

with his efforts* This is the critical aoaent when the
♦

boiling cauldron of htnan activity,faced with an antioliaax, 

aay take recourse to two aiterta tives, in order to re-adjust 

itself to the situation. IB Indian terainology, the alter

natives aay be called "vairagya* (renunciation) or "santokh* 

(oaianess)* Ttie allureae nt of ascetic vairagya or renun

ciation nay be aore teapting, it ensures, perhaps, better 

inaediate adjustment* But the choice of the latter (santokh) 

Is, ethically, aore important and enduring because the person 

accepts the results with an equipoise, without loosing the 

detefalnation to act again, perhaps with better physical 

and aental equipment* Contentaent {santokh) can thus be 

defined as a studiously cultivated state of mind, which acts 

as a safety value in huaan personality In contradistinction 

to the ascetic vairagya*

Inport an ce of santokh in Sikhisn in this sense is 

stressed by all the Bums* the high place accorded to santokh 

aay be judged fron the fact that at tlaes if a Guru mentions



expressions, such ns
or

santokh vioharoo*
2

meat, temperance), hear testimony to the above inference. 
Similarly, the importance of this virtue may be seen fro*
its frequent recurrence 
with Sat, such as

through out the Adi Granth, conjoined
3m In Japan sakhl. it is

described as one of the four aspects of the spiritual progress 
namely, society of good people, truthfulness, self-regulation
and * v^
This again brings out its importance,

should a person be content with. Should he be co ntent with 
poverty, hunger and privations without Baking any effort at 
their removal? hoes contentment mean accepting the status 
quo? Is it contentment with evil, lethargy or noniiaetloa? 
Does contentment mean accepting one's present situation 
without making any effort towards ethlco-spiritual progress. 
Certainly all this is not aantoidi. Santokh does not mean 
fatali as, defeat ism or compromise with evil. Bather, santokh 
is directly contrary to any compromise with evil. A man who 
refuses to surge forward and is not prepared for some of the 
frustrations, which may have to he encountered in the process,

•5, p* 1489•
Slddha Goshti (11), p.

p. 1030.



cannot be called a nan of contentment (santokh ), because, 
he Is afraid of putting his contentment to test* The acid 
test of genuine contentment lies in the aoeeptaace of both 
success and failure with placidity. Contentment is indica
tive of the human resolve to act again since a failure does 
not disturb the equipoise cultivated by contentment •

The oause of absence of contentment in a man may be 
traced to the presence of fear in him. Refusal to subject 
contentment to the above acid test may, firstly, be due to 
fear in man that he would not sueoeed. This fear, and its 
adjunct complacency, are opposed to the virtue of content
ment. In this connection Guru Bandas says, "Make content-

4rnent thy father* (santokh pita kar). Now what are the
qualities associated with an ideal father? What else, if
not the persuasive encouragement to surge ahead? A father
is a symbol of the factor whi ch removes fear. Thus santokh,
aecording to the Guru, is there to provide the security of
equipoise, both in the event of success and failure. Secondly
fear may also be caused by uncertainty of life hereafter.
So Guru Arjan Gev says, "The world is content for the Guru

2has given the message of emancipation to all.4* Contentment, 
thus, is also indicative of enancipation from fear or mis- 
givings about salvation. The Guru has given the message of

*Adt Granth. Gauri Hajh M. 4 (2-1-27-65), p« 172. 
aibid.. So rath M.5 (1-21-85), p. 629.



the possibility of emancipation for all. The man, therefore
not entertain any of haring to take some other

births in different social groups for attaining salvation.
Thus fear about it on this score is also removed* The

*

contented person rises higher and continues making effort 
without fear* Contentment is a disposition bom of the 
honest conviction that one is doing one’s best in a spirit 
of humility* The virtue of contentment, therefore, aoeom-
panios doing of one’s utmost leaving the rest to
God* Bertrand Bussell comes around almost to the same post 
tion when he says, "Christianity taught submission to the 
will of God, and even for those who cannot accept this
phraseology, there should be something of same kind
pervading all their activities ... . The attitude required
is that of 

-i
doing one’s best while leaving the issue to

Accepting the religious phraseology regarding the 
outcome Sikhism says also, "and leave it to God."

Who are the persons described as contented? We have 
already said that they are free of fear or despair* They 
are men of hope as they have trust in the message of peace 
given by the Guru* Now, Guru Amardas further clarifies
that only a pure person, free from guile and vioiousness,

\

can be called the "embodiment of truth and contentment*"

Bertrand Bussell, The Conquest of Happiness
George Allen & Unwin Ltd.,

Grant h. War of

t

Gujrl, If.3



Is there any doubt then that a person willing to put up

resignedly with Ignorance, dirt, privations, fear and the

status quo cannot be called a nan of contentment and purity?

But a person who contemplates the Ideal, seeks and obtains

the guidance of the teacher (Guru) and engages himself in

ceaseless activity with the disposition that he would accept

all that he has to confront on the may and still continue

the progress in a spirit of hope, will be called a contented 
i

person.

In India distinction has generally been drawn between 

’vairagya ’ and 'saatokh** The former may involve the renun

ciation of a situation but the latter indicates a sticking 

on to the effort at surging forward in the promotion of 

human welfare* One shall be unmindful of failures because 

one has trust in the justness of God, which is tempered with 

grace. Contentment is the dispositional shock-absorber, 

whatever be the nature of those shocks* It assists a person 

in rising above the psychological fret and fury involved 

in an activity without renouncing the activity* This acti

vity, we presume, shall be a moral activity since a man 

free of vieiensness and guile can only be called contented*

There is, however, the danger of contentment being 

misunderstood by seme* At times contentnent is interpreted 

in a ’backward-looking * manner* It is sought to be understood



as something which emerges when a person oospares himself 

with those who lack something which he possesses. For 

example, let ns take a person who has half a rupee hut is 

in need of one rupee* the plain course for his would be 

that he should work for it. How* if instead of working for 

it, he consoles himself by saying that there is someone who 

does not even have half a rupee or that poverty is a virtue 

and that his working for his needs or for the needs of 

others would go contrary to his Spirituality*, would we, 

or should we, call such a person as one having cultivated 

contentment? The answer say be that such a person could be 

called content only through a distorted notion of contentment 

Plainly speaking this attitude say, in the first instance, 

sost accurately he called smug conplacency. In the sense 

that this person says, "1 have something* in comparison with 

a fellow being who does not have it," Secondly, this may 

smack of egoity or pride, in which one hunts up for some 

inferior fellow being from whom one (this so-called content 

person) is better off. in view of the fact that pride or 

egoity ie declared to he a great sril in Sikhism and that 

great stress is laid on the virtue of humility this backward- 

looking sort of odious com pari son of myself having and some 

unfortunate not having is downright immoral and can be 

called a virtue only by someone who has the ethical scale 

turned tepsy turvey. In view of the unequivocal views of 

Sikhism about prids or self-glow, we may regard such a view



as 'un-Sikh',
When a scholar ventures to interpret contentment in 

Sikhism in terns of these backward-loo king, odious compari
sons, we can point out to him the above Implications of such 

a view# We may, therefore, not be in a position to agree 
with a writer who, while discoursing on contentment in 
Sikhism, says, "Wien one feels that one has not enough, one 
must compare oneself to another who has nothing* A one-eyed 
nan must thank himself that he is not blind*" fhe same 
writer then quo t es Wei ton approvingly when the latter says 
that "adversity is no punishment because in poverty there

4

are few temptations and one turns to God." Clearly we may 
say that a person who indulges in such comparisons suffers 
from pride (ahankar) rather than that he has cultivated the 

virtue of contentment • We have already pointed out that 
such a view goes against the spirit of Sikhism*

We may also refer to a somewhat similar approach, in 
a different content, of another scholar, L*R. Puri, who feels 
that he is seeking to expound the general doctrine of the 
Sikh Gurus* He tries to create an impression that compromise 
with poverty and the status quo is for the "spiritual uplift" 
He states, "Perhaps it is really good to help the needy, to 
clothe the naked, and feed the hungry! but are we sure that

4

Gobind Singh Mansukhani, fhe Quintessence of Sikhism (Amritsar: Shromani Gurudwara Prabandhak Committee, 1958), 
p* 144*
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by doing so we are doing good and nob ham ... It nay result 

in the spiritual degradation of the poor creature; for we

k ? I w not whether privations and sufferings arqbetter for

his spiritual uplift or plenty** (Esphasis added,/ “be 

fact that he says *‘perhaps* it is really good,* and then 

goes on to suggest that it nay not be good, shows how 

grossly he has misunderstood the Sikh ethics whloh has laid 

unequivocal stress on altruism as we may see in Chapter 6 
(Infra}* Secondly, it may be submitted that the conjecture 

of the scholar that privations may promote spiritual uplift 

can only he called an evil compromise with the status quo*

It is an un-Sikh interpretation again because Sikhissi is 
grounded in the "Forward-looking Optimism* ("Chardi Kala") 

and "Victory for sword (righteousness) and affluence* ( Degh 

Tegh Fateh") as the fundamental tenets along with spiritual 

effort•

Celestin N* Bittle, a scholar of Ctaristianity, calls

.uek an attitude ol non action yi ‘alnth< which ha regard.
2as one of the seven capital sins* In case oontentment is 

a virtue in the erase in which the scholars have interpreted 

it as "comparison with those who do not have even that," or, 

in a different context, as a compromise holding that poverty

%.fi* Puri, Mysticism, The Spiritual path (Beas:
Badha Swami Sat Sangh),.Vol•' I, p. 6*

2Celestin N. Bittle, Man and Morals* Ethics (Milwaukee 
The Bruce Publishing Companyj" 1953), p* ;369*rni""



may be conducive for the spiritual upli ft, then wo may 
have no ground for dissension with those who argue that 
backwardness of a country or its people is directly traceable 
to such a morbid view of contentment. But our main argument 
here is that contentment is not understood in this sense 
in Sikhism. The virtue of contentment has to be interpre
ted in the spirit of *forward looking*. It may be a virtue 
indicated after the activity and not a substitute for 
activity. Bow as activity is a continuous affair the virtue 
of contentment la also a permanent disposition and has a 
great moral and psychological value.

At times contentment is subjected to criticism. J.S. 
Hill, for example, observes that "fools, rascals and beasts 
are probably more contented than intelligent men relatively 
to their expectation but they are less happy absolutely, 
because they miss delights which are above their perception.” 
In a reply to it we may agree with another scholar who 
points out that Mill uses satisfied as equivalent to eonteh-

i
ted, whereas we are using it as inclusive of happiness and 
equipoise, which is born of the awareness that one has done 
his best. The difficulty of the above position lies, there
fore, in the fact we are isolating contentment as a virtue 
from the total moral scheme and then seeking to condemn it 
in the sense of satisfaction. But we should consider it as

George F. Hourani, Ethical value (London; George 
Allen & Onwin Ltd., 1956), p. 222,



a part of the moral scheme of life* la that ease these 

categories of persons mentioned by Mill and many others 

of the similar nature, may not be sailed beings who hare 

cultivated the virtue of contentment.

Similarly, contentment is often mistakenly understood 

in the sense of personal or social sopor if i cation. Joad,

while commenting on the vote, by the English Parliament in4\c. . .. ...................................... ,

1818, of a million of public money for the construction ofr-

Churches to preach submission when many Englishmen were
facing financial difficulties, has said, "God, it seems Is
cheaper than a living wage, and no less effective as a means

1of securing social contentment.* Whatever may be the other 

merit of thi s criticism, it may be pointed out that social
a

contentment in the sense of social lethargy is what has 
been understood by the scholar in the manner of the 'back
ward locking * of a man of despair* We may submit that we 
have not interpreted the moral virtue of contentment In 
the sense of 'social soporif ioatlon', born of inactivity 
or despair* Contentment, as understood by us here, is in 
the sense of forward looking and lean accompanying disposi
tion to ee&selees activity for ethico-spiritual progress*
It is what a person of optimism and hope (*Chardi Kala") 

cultivates*

*C.E.M. Joad, The Future of Morale (Londons John



Is there any necessity for this virtue today? The 
a never may t>e an emphatic *yes ’. When the whole of huaanity 
is seeking to work to the utmost to provide mankind with 
better and more congenial conditions of ethloo-spiritual 
standard every person ought to cultivate contentment and 
avoid despair end slackening of effort in the fane of 
personal failure or any smug complacency horn of personal 
success* Contentment thus indicates transcendence of ego 
or narrow self* It is a sign of trust in God and grace. 
Contentment takes away the tiring frustrations of existential 
life without slackening the pace of progress* The gospal 
of contentment is, therefore, of permanent value* It is 
not that necessity for it was felt more during the earlier 
times* It is equally, if not more, needed in the modern 
technological era ef rising human accomplishments * fiat it 
must he understood in the sense of a ♦forward-looking ’ 
virtue* This is "santokh" in contradistinction to "vairagya* 
in the sense of renunciation*

4*9; Concluding remarks
We have presented the various aspects of the virtues

temperanceof wisdom, truthfulness, justice,/ courage, humility and 
contentment• It may be asked whether any hierarchy of these 
virtues has been attempted in Sikhism. The answer is in the 
negative* One dees find isolated references to certain 
virtues or certain groups of virtues but any systematic



gradation Is not attempted. The absence of such an attempt 

could have been Inspired by the feeling that such gradation 

Is not necessary, it could also be due to the general 

methodology used in Sikh literature where no special or 

detailed examination is undertaken in respect to virtues* 

Virtues thus are treated in a general way and, in spite of 

the great Importance attached to them, no ascending or 

descending hierarchies are attempted* We may, therefore,
. V* '

conclude that all these virtues are cardinal and define, 

in general, the behaviour of the moral agent as it ought 

to be.

We may refer here to the treatment of virtues as found

in Hindu Schools of Philosophy. We find these virtues
1included in the sadharana dharma list. The sadharana 

dharma is the list of generic duties which is to be followed 

by the members of all "Varnas" (castes). We may, however, 

mention that in Hinduism "courage and Justice" are regarded 

to be the "Visesha Dharma", that is they are the exclusive 

duties of certain caste, namely, "Kshatrya" (the warrior 

caste). The recourse to the arms was the duty of this caste. 

But in Sikhism all the virtues, including courage and Justice 

are moral characteristics to be cultivated by UL1* This is 

due to the rejection by Sikhism of the Hindu caste system; 

along with the division of the virtues in terms of castes.

i
Surma Dasgupta, Development of Moral Philosophy in 

India (Bombay: Orient Longman,i96i), £.91«



We have not taken up the 'love of fellow non' which 

is to be expressed in terns of ‘altruism* in the present 

chapter and we shall take it up in Chapter 6 infra .

However, before passing on to the next chapter we 

nay add here that while non are advised to cultivate virtues 

for realising Saciara-hood they are cautioned against the 

danger of becoaing proud of their virtues* The attitude 

of a person on this ethico-spiritual path ought to be one in 

which hie person's ego is not pemltted to 'puff itself up' 

or glow with the idea that it possesses these virtues 

while others do not have then* one may cultivate ail the
ivirtues but, like the Guru, should claim, "I an virtueless****

*Adi Granth. VOdhans U. 5 (4-1), p« 577.



5*1: Prolegomena

The notion of obligation, in Sikhism, reveals two
r^v-Kc?' ,

stages of its development, both of which, however, are not
/

independent of eaeh other; rather the second and later stage 

in development is an attempt at an elaboration of the first, 

with some additions inspired by the genins of the tenth Sum, 

Guru Gobind Singh. It may not be possible to affim that 

all these elaborations as contained in various Bahltnamas
—- 1 .... . ■ y

are directly related to him yet, chronologically at least, 

these rules, in the form of Sahitnamas. must have gained 

currency after the inauguration of the Khalsa, the present 

institutionalised form of Sikhism, in the year 1G99*

A general principle of duties appeared first in Sikhism 

in the teachings of Guru Nanak and some of the prominent 

personal and social duties, relating the person to the orga

nisation, evolved gradually later* We may follow the same

5.2: General principle of duties—Rasa

We nay observe that persons are horn in different



socio~geographical environments, take up different to oat ions 

and live in varied family groups*. This indicates a vast 

expanse of possibilities in ietma of life situations. Mow, 

it may be conceded that if one was to compile a detailed 

list of duties, which would cater to all the life situations, 

the list so prepared may, apart from remaining imperfect, . 

also involve the difficulties and problems associated with 

casuistry.

It is perhaps these factors which led Guru Nanak to 

lay down the general principle of the duties of the 'stations 

which could he applicable to all life situations. The 

general principle, so laid down by Guru Nanak, enjoins that 

"whatever be the duties, entailed by one's station, these 

ought to be performed to the best of one's ability till 

one may move to the next station, and then perfoim duties 

of the next station.* This notion of the duties of the 

stations is laid down in Sikhism by the tenet of 'raaa•.
The scholars of Sikhism have generally not paid attention 

to the interpretation of this notion though it contains an 

important principle of the Sikh ethics and also reflect 

the great vision of the Guru* The scholars have generally 

rendered rasa as "resignation* or "surrender to God's will." 

This interpretation appears to lay undue emphasis on

*We should not confuse the stations here with any 
principle of social division on basis of castes or classes 
as these are no t accorded any locus standi in Sikhism.



bring out the distinguishing mark of the principle denoted 
-Df' rasa •

We had referred to rasa earlier while dleeussing Moral 
Standard. We any new ouamtne it in none detail •

darn Nanak has laid down that one ought to realise the 
universal will in rasa.* What, then, is rasa? It is a vital 

quest ion. is it passive surrender to the universal will or 
is inactive appropriation 0f the universal will as integral 
to the self? the answer to these questions depends upon the 
analysis of the notion itself*

The texa insa in Sikhism is a borrowed one* It was in 
use by the Sufis (Muslim mysti© saints) with whom Sikhias 
has some doctrinal as well as historical affinity. The full 
significance and neaning of the term *ra»a* are given in 
detail by Abul Bassan All, son of Usman Hujviri, the author 
of Kashful-Mahajub. According to him, the Muhasibl school, 
founded by Baris, son of Asad Bnhasibl* believed in rasa, 
a word, which can be used as ^caning maqam (station) as well 
as ahsai (state)Rasa, according to Hujviri, is understood 
in two senses * rasa of God wi th human beings which moans 
the divine reward for man's endeavour in doing good and 
tho rasa of human beings with God which consists In

1 1 s

A.M,A.$hustery, * Sufis and Sufism*, outlines of Islamic Culture (Bangalore* Bangalore Press, 1998),p* e



their submission and service to God. Man* 1* rftza depend* 

upon God's satisfaction with him. Raza is considered to 

be higher to suhud or renunciation (sanyasa) a* the former 

is the result of lore for tod and the latter that of In

difference to worldly enjoyments." It 1* further explained 

about station and state that the former means "stationing 

on the way leading towards tod, and fulfilling the duties 

eonneeted with that station until the seeker is able and is 

fit to proceed to the next station* State or hal is not 

attained by self-disolpline, but is a gift from tod. thus, 

the former is connected with human action and the latter 
with divine mercy."4 (Emphasis added.) turn Hanak, who 

moved among the Suffis ami the foHonors of Islam, must 

have learnt the usage of this term from them*

While applying this principle of raza to Sikhism, we 

«y r that, .ocio-.oommic ocnt«t of th. -hou.^

holder* enly le accorded merit* Thus station and its duties, 

as understood in ethics, ought to be interpreted in terms 

of obligations connected with the social-situations of 

the person on his journey towards the realisation of the 

ideal.

The principle of rasa as applied to ethics, clearly 

reveals that the person who docs not perform the duties of 

his station to tho best of his ability is morally inferior.
iwiiwiiiiMm.inwinniii.iHi «■«»

1Ibid.. p* 378.
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A conscious recognition of duties as such, as well as their
#

perfornanee, is in fact the realization of "hukan in raza.* 

It nay, however, he only too proper to add here that the

social-situation is not to he understood in the narrow

the ethos of one** own eonaunal or

soelal group heoause the ethics suggested hy the Gurus was 

neant to transcend heyond narrow sectarian considerations.

We nay, consequently, conclude that the neral notion 

denoted hy raza indicates the general principle of duties 

as applicable to all life situations, whether actual or

However, in Sifchisn, apart fron the above general 

principle of obligation enjoined by rasa we also eons across 

sene othsr inpsrativos or duties* The duties enjoined are

both general a s

5*3 x aah it papas and Rah It Marvada as sources of duties—

Apart fron the general principle of duties donotod 

hy rasa there are cone general and organisational duties

which are required to perform. There are two

najor sources

These nay be called the codes of conduct

or life rules* We nay first discuss Bahitnanas.

#
Slkhlen does not pern it the attempt to nake 

renunciation as the life situation or station.



Rahitnamas: Before we examine the actual duties

enjoined by Rahitnaaae a few observations about than, which 

may help us to avoid hasty and over simplified generalisa

tion, are necessary* We may, then, be in a better position 

to view than in their proper perspective*

First, it may be observed that these codes were formu

lated after the year 1699, that is, after the initiation of 

the Khalsa by Guru Gobind Singh. Some of the codes are the 

product of the time when the Sikhs were actively involved; 

in a strife against the forces of unrighteousness and those

system which sought to transvaluate some of their traditional 

values* The codes, therefore, very often reflect their 

averse attitude towards both of them*

Second, the compilers of these codes were also faced

display their interest for the precepts which 

would sec the growing nation through its teething period and 

some of the cartreme po sit ions may, therefore, be mere in 

the spirit of conservation and internal discipline*

Third, the codes also contain some imperatives, laying 

down even some minute details, which may be indicative more

of love, for detail, of an individual compiler than of any

internal necessity of the doctrine as such



origin and validity of some of the Bahit names is 
claimed on the basis of their having been dictated by the 
tenth Guru, Bhai Kahan Singh regards three formulations, 
namely, Taafchaaaaa Band Lai, Prasha a Uttar Bhai Band Lai,

Singh as codes formulated by some
devotees on the basis of some dialogue between the tenth 
Guru and Bhai Band Lai and Desa Singh.1 We find that Chopa 

Singh’s Rahitnama is sometimes ascribed to the tenth Guru

There is yet another Rahitnama for which similar origin 
and validity is claimed, It is reported to be a compilation

This Rahitnama begins with the opening "Baehan Sri Mukhvak 
Patshahl 10", which may be interpreted to mean that it was
uttered by the tenth Guru, It is tills Rahitnama. along

Band Lai, that Ernest Truapp claims to
ataken away with him from India. Sir Attar Singh has also

edited these two Rahitnamas. Ernest Truapp has later com-SMsossiKMMMMsawMoe>MssHaMesMMa*e««aaHHHtfafiammMsa

plained that the translation of the Rahitnama by Frehlad Bai
as attempted by Attar Singh rather free. In fact the
two scholars were using two different copies of the

4
Bhai Kahan Singh, Guraatsudhakar. p. 422.

2Ernest Truapp. op. oit,. p. cxiii.
®Sir Attar Singh, The Rahitnama of Frehlad Bai (Lahore 

Albert Press, 18?6 ).

so



with soae slight variations In the two versions. Bhal Khhan

it la Gursabadrstnakar as one oxm *■!»»»'—»HUtmrnmtmm

rale s•
this Rahitnaaa in his anthology of aahitaaasa hut has expressed 
doubt about the historical accuracy of the place where this

Guru could

establish which of thea is 
ed by the Guru}.
indi cate that there is oonsidurable

difference of opinion aaongst the scholars of Slkhiaa as to 
the origin and validity of the Rahitnaans. Bhal Jodh Singh 
suggests that doubtlessly these have been written by faith*

«jful devotees and leading Sikhs (sldkl and aukhi) and they

known to thea. We may infer froa this that Waal Jodh Singh* 
while not waking any referenoe to the possibility of inter
polations and subsequent additions to the ooapilations* is 
yet not very enthusiastic to defend each and every detail

* P*
aJodh Singh i Guraat Nlrnai tP*



of the lift rales current under the title of Rahitnaaas.

He, however, quotes in his book under reference, froa the 

Rahltnamas of Shai Prehalad Singh, Chopa Sin#, Hess Singh 

and Hand Lai, Incidentally, it nay be pointed out here, 

that he does not include the quotation fron the life rules 

by Bhai Daya Singh. That nay be taken to mean that he did 

not consider this particular code as authentic or valid*

The code, in fact is unduly ext resist and at tines even 

against the spirit of toieratlon which is contrary to the 

general spirit of Sikhism* fhe code, however, includes sons 

altruistic imperatives as well.

It is Interesting to note that the various ashltnanas 

Included by Bhai Kahan Singh in Gurwatsudhakar are studded 

with comments nostly to soften the extremist views and 

injunctions laid down in then. There is the possibility of 

these comments being mistaken as an apflogetic attitude of 

the commentator towards none of the details contained in 

the formularies. it is alee indicative of a sort of 

’orthodox liberalism' in the sense that while the author 

is not willing to completely reject then he is squally not 

prepared to lend credence to then in th e fora th es* were 

available to him.

As regards the rest of the codes or life rules the 

question of their being the dictation of tenth Guru dees

being directly traced to the tenth Guru has partly been 
discounted by Jodh Singh.



contributions of some rotaries of Sikhism* The compilation 

oalled Pr gmsurna rag may also be included in this oat ego ry. 

This composition, even though also prefaced with "Patshahi 

10», is regarded to be the contribution of some devotee, 

who according to Giani Randhir Singh, the editor of the 

manuscript, appear* to have copied it from some other compo

sition. The book, among various other things, also contains 

some common place oulinary recipes, all of which may be 

difficult, if not improper to trace to Guru Goblnd Singh*

In itself the composition might have been inspired from some 

of the teachings of the Gurus but, as it is, the whole ef it 

cannot be traced to the Guru. Bhai Kahan Singh also does 

not accept it to he the "Mukhvak" (from the Guru).

All of these codes reflect in their contents the 

general spirit of, consolidation of Sikhism as was the need 

ef post-Gobind Siugh era* These votaries were perhaps 

convinced in themselves that their contribution would serve 

to colligate Sikhism as a nation.

Ernest Trumpp is quite outspoken about these life rules 

and rejects them as dictation from the tenth Guru. In hie 

own words, "these injunctions are laid down in a number of 

so-called Rahitnames or books of conduct, which all pretend 

to have been dictated by the Guru himself, but none of which 

appear to he genuine, since they vary greatly, and were, as



nay toe easily proven, all composed after the death of the 

Guru, some of then as late as the end of the last century. 

They cannot, therefore, toe considered a direct testimony 

of what Govind Singh himself ordained and introduced into 

Khalsa, hut only as an evidence of the later development 
of Sikhism.”* Bis argument that groat variance among them 

can toe an evidence that all are not genuine is indeed very 

sound and logical. Ernest Trumpp, however, does not offer 

any proof to support the easy "possibility" as mooted toy 

the second part of his argument.

In view of the whole of the preceding evidence the 

possible conclusion may be that the codes, in their present 

form, cannot be described to have been directly dictated toy 

the Guru, partly because of their great variance, and partly 

due to the fact that many Injunctions contained therein are 

unequivocally against the avowed declarations of the tenth 

Guru. It may toe suggested that the life rulee have alee 

been interpolated and contain some of the personal views 

of the subsequent copyists. The codes, however, have a

We my take - this opportunity to empress cur surprise 
over rather a paradoxical position adopted toy Trumpp. Ho, 
at the same place, accuses Guru Gobind Singh of introducing 
some additions in terns of ceremonies etc., ae contained in 
these Bahi tnanas tout at the same time very soundly refusss 
to accept that these codes were dictated by the Burn. The 
self-contradiction is glaring and destroys some of his 
scathing criticism of the Guru for thes# detail* ae he him
self does not tracs the formularies to the Guru. We nay 
also add that his rejection of the Bahi tnanas does not



core which could haw# been inspired by the tenth and the 

earlier Gurus. fhie core* apart iron none organisational 

duties, also embodies the moral duties to which we refer now*

Moral duties enjoined In the Rahftaamas

It is neither possible, nor within the scope of the 

present research, to reproduce here all the Rahitannas in
♦

to to. The manuscript copy of the Rahltnana by Chop a Singh 

alone consists of ninety six folios, to which if we add other 

Rahltaauaa and also subject then to analytical examination, 

the whole project, apart from requiring colossal space and 

time, would also be unnecessary and will be needlessly cumber

some for our purpose here* The present thesis Is a study of 

the Sikh ethl cs as a whole and not concerned exclusively with 

these formulations* We shall, therefore, content ourselves 

with taking into account only the main moral duties enjoined 

in these codes* We may, then, take up the organisational 

duties, some of which have been subjected to criticism by 

Trumpp and no less by Sikh scholars themselves, and which 

partly gave birth to the Singh Ssbha and other movements,

establish that at least some of the organisational injunc
tions as contained in these formularies, which gave distinct 
identity to the Sikhs, were not ordained by the tenth Guru,

^Unpublished MS. Wo, 6124, Rah it nay of Chopa Singh, 
Sikh Reference and Research library, Golden Temple,



*
Main ■oral duties

A thorough and critical examination of these Rahitnamas 

reveals a predominant stress on the following three duties: 

(1) Bight belief, (2) Right livelihood, and (3) 

Chastity and fidelity, including restrictions of sexual 

relationship within the marital bounds*

In these injunctions duties of right belief are 

stood in the sense of non-observance of superstitious beliefs 

and ceremonial* as enjoined in other communities. Bhai Bays

these beliefs and requires the Sikhs not to entertain that. 

The superstitions so indicated include the ones in currency 

both among the Muslins and the Hindus, such as, tomb worship, 

idol worship, sooth saying, magical janter-manter, divining 

by the priests, forecast by oracles, etc*

The sane duty of right belief is also found in the 

compilation by Bhai Chops Singh* Bess Singh stresses the

These duties in some cases, and predominantly in the 
case of the Rahltaama of Chops Singh, are sought to be 
derived from the Adi. Granth. as the compiler almost conti
nuously quotes iron Me" Adi Granth various hymns in support 
of his injunctions* The "Met that very often there is a 
slight variation in spelling or a term in his manuscript and 
the Adi Sranth may indicate either that the compiler was 
quoting the Adi Sranth fron memory or that the copyist of 
the manuscript, under reference, committed these errors*

#»

Bjahan Singh, Gumatsudhakar (Amritsar? 1922),pp* 472- 
484, and Sant Sampuran Singh. op. cit.* pp. 95-96*



sane. The injunctions concerning the right belief are alee
2 3contained in the oodes of Hand Lai and Frettlad Singh.

The prise purpose of this duty is to ensure that the 

teachings of the earlier Gurus are acted upon and the new 

converts to Sikhism front the other communities do not import 

into Sikhisa sons of the superstitious notions and practices 

of the older faiths and thus corrupt the Ideals of the new 

faith.

These duties nay be understood as the application of

the virtue of window to every day affairs •

Duties relating to right means of livelihood

In these Rahltnaaas the compilers stress that every

Sikh should adopt right means of livelihood* The compiler
4k

of Premsumarag stresses the need for taking to industry, 

clarifying that one should not feel a shamed of industry 

(kasab), whatever be its nature, and may sell tbe produce 

in the market* He even cites the hierarchy In which various 

professions may be followed* With him industry Gomes first

». -
3Ibid.. Prehlad Singh, p. 89.
4Premaumarag. ed«, Gianl liandhir Singh, p* 66*
This hierarchy of volitions seems merely to stress 

the dignity of labour and the need for industry* It is 
not meant to reeogalse division of men into classes on the 
basis of their functions or vocations*



whil • trade and agriculture are second and third, respec
tively* In respect of the salaried services the only job 
he seems to hold worthwhile Is that of a soldier* Bhai
Nand Lai requires a person not to depend on charity of

1others and also not to he dishonest in trade* Desa Singh 
also requires the Sikhs to earn their livelihood, and 
wants even the persons looking after the Sikh temples to

2take from the offering not wore than what is barely minimum.
In the injunctions about right livelihood, he includes

aiaperatives against participation in daooitiee. There is 
a sinilar injunction against stealing in the fomul ary of 
Chopa Singh** * 3 4 S

These injunctions can be directly traeed to the dec
laration of Guru Nanak "He alone, 0 Nanak, knoweth the way, 
who earneth with the sweat of his brow and then shareth it
with others*" And to this principle, the saying of Bhai 
Gurdas oan also be related, when he emphasises the iuportanoe

Hof "earning rightly and sharing it with others*"

Nand Lai, "Tankhanaaa", ed. Sant Sampuran Singh,
on. olt*. pp. 80, 82*

3Ibid.. Desa Singh, p. 85, 87*
3Ibid,, p* 85.
4lbid.t Chopa Singh, p. 93*
SAdi Qranth. Tar of Sarang, Shaloka M.l (1-22), p. 1245
3Bhai Gurdas, Vars. Stanza l, Var 32 and also Stansa 8, 

Var 28.



tochastity and fidelity 
Duties relating to chastity are meant to regelate 

marital relations and to ensure respect for fidelity in

that the conflict between the Sikhs
and molestation of the wornen-foik of

In many codes this aspect has been clearly identified as 
the compilers forbid expressly any sex relations with 
female members of the other communities. Bat the injunc
tions also forbid adultery in general, whoever be the 
parties to it. The author of Premsuaarag advocates sex

aregulation as an apt substitute for the traditional fasting.
aHand Lai is equally stern about this duty to avoid adultery. 

Prehalad Singh forbids, within the range of this injunc
tion, relations with the courtesans also, Daya Singh

■j

forbids even the entertaining of sex ideas in the mini on
4 5one’s way to the religious congregation. Desa Singh and 

Chopa Singh also lay down Imperatives to forbid adultery 
and to maintain fidelity•

1Preaeumarag. ed., Sianl Bandhir Singh, p. IS.



These duties nay also he the echo of sons similar

expressions in the Adi Granth* Guru Kansk has pointed out

the evil when he says, *Indra was attraeted to Ahalya,

wife of Gotma, the seer, ar*d lo, he was nursed with a thou*
1sand yonis and then he grieved.* This is also in keeping 

with the general view on ten (eonoupiscenee) which we have 

examined in . Chapter 3 (supra)•
GnMneiMismnMHMmMMMseanmMMMMssnMSMPemwaMie eaMe«wsiMs«wMwnw

5*5: Organisational duties

Apart from the preceding moral duties we also come 

aeross the injunction by Prehalad Singh requiring Sikhs 

to wear "tech, kes, kangha, kirpan and tera* which, respec

tively, are a short breeches, hairs, a comb, a sword and
2a steel bangle* Chops Singh also emphasises the duty of

§being baptised (anrit) after which the five articles 

mentioned above are required to be worn*

Other miscellaneous duties 

In addition to these duties we Gome across injunc-
4tions to be altruists and not to defame other faiths

s(panths). (See Chapter 6, infra.)
UNnriMnsiKMMflp*«mteiaensM«a**«MeMOGB>*'&a*» mmSMeMmsweemimMMMieem

iAdiGranth, Prabhati M.i (i-4), p. 1344.

This is an episode narrated in the ancient mythology*
2 Preha lad Singh, "tehltnama*, ed., Sant Sampuraa 

Singh, on* clt.. p. 92.
3Ibid*, p. 94m
4Ibid.. pays Singh, p. 95*
SIbid.. Desa Singh, p. 86*



There are, however, in the Bahltnaaas some ainute 

details and injunctions which have provided ground for 

criticisa of the lahttaaaaa. Representative of these in

junctions ares to require people to bathe in cold water}

or not to use water, a part of which has been taken out to
0 ■'> ■

put the fire off} or to lay down the exact length of the 

short breeches* In one formulation we even find the quan

tity of water prescribed for taking the bath* These 

ainute details led to this criticisa from Truapp that *we 

see froa these ainute ordinances that the Sikh reformatory 

aoveaent soon ended again in a new bondage, which was quite 
as tiresome as that which they had thrown off**1

s
A sttb-eoaaittee of Sikh conduct-conventions

was set up with its teras of reference prescribed to find 

out the rules for the Sikhs and the Sikhs churches* The 
report was subaittsd on 1st October, 1932 by Teja Singh, 

convener of the coaaittee* V&rious bodies of the Sikhs 

considered this report and suggested soae amendments and 

finally the report was approved in the year 1946, that is, 

after about fourteen years of its submission and was subse

quently published by Shroaani Gurdwara Prabandhak Committee. 

One is indeed impressed by the number of persons consulted

irnest Truapp,



and the dynasisa of its compilers for whoa the aaln conai- 

deratioa appear# to hare been to judge whether or not any 

particular tradition waa in conformity with the general 

tenet# of Sikhi as. One consequently finds aeae of the 

detail a of the Bahitnaaaa dropped from thia code *

A fruitful result of this long and inport&nt work by
1the committee is that we have now a code coapriaing of 

thirty seven page# of text laying down general principles 

meant to guide the Sikhs in the perforaance of their 

organisational duties.

The principle of hawing such a convention for the

Sikha to decide about their duties these elves is provided

for, in addition to other sources, in the Bahitnaaa by Daya

Singh who envisages deliberation by the Sikhs themselves

about of conduct The Sikh Habit

Maryada. which is the result of the deliberations by the 

Sikhs then selves, by virtue of the above principle, occupies 

a highly respected place and validity in Sikhism*

This formulary, however, does not attempt to lay down 

all the detailed principles of the Sikh ethics for the 

obvious reason that its role is mostly explanatory and in 

the ultimate analysis the Adi Cranth is the final and

Sikh Bah it liaryada (Aar i tsar: Shroaani Gurdwara 
Comal 11 ce ; 195 o).



5#Ti Duties en.1oioed in Sikh Rahit Maryada

This code defines a Sikh as he who has belief (nischa 

rakhe) in the word of the ten Gurus, the baptism prescribed 

by the tenth Guru and the Adi Qranth. and does not have 

belief in any other religious tradition* The code lays 

down both categorical and conditional duties* The former 

are required to be carried out always while the latter apply 

only in case of sons special eerenonles*

The code envisages two aspects of a Sikhs's life, 

sanely, personal and organisational (sakshi and panthak).

5*8: Personal aspect of duties

The personal aspect is comprised of various prayers* 

living according to the t cachings of the Gurus and service 

to others*

•Man ban! da abhyas* refers to various prayers in 

Sikhism* It includes a standard fora of supplication which 

ends by praying for the good of all (sarbat da bhala) and 

for the regulation of passions by reason (nun neevan, nut

The second part of the personal duties enjoins that

the views and living of the Sikhs should be according to
±the teachings of the Gurus* Sons duties are enuuerated

*Slkh Rahit Maryada (Anritsar: S*G*P*C.)» pp*22-37. 
The discussion in the following pages is based on this



which every Sikh is required to perform* It is act diffi

cult for us to trace the origin of these duties to various 

Rahitnames. evea though the compilers of Sikh Rahit Marvada 

do not refer to the Rahitnames. with the exception of 

Premsumarag. The duties may he stated as follows

(l) Eight belieft This duty requires of a Sikh to 

have belief in One Sod (Afeal Purukh— xxx Timeless Entity)* 

The Sikh should not believe in the existence of gods and
i j

goddesses* He should regard only the ten Sums and their 

teachings as the medium of salvation (nukti da data te ishat) 

He should not practise caste, untouchability and magical 

rites* The injunctions require a person to accept the 

unity of existence in terns of One spiritual Entity and 

reject all superstitions*

The compilers xequire of a Khalsa (Sikh) to maintain 

his distinctive may of life and not to lapse into supersti

tions* But the Khalsa should not injure the feelings of the 

followers of other faiths*

A Sikh should seek the blessings of Sod In his acts* 

The supplication, which requires him to pray for the good 

of all, in meant to remind him that he should desist from 

acts which are inconsistent with this prayer* The prayer 

is meant also to reinforce his will and exert a healthy 

moral effect on his activity and conduct* It is what we 

have called religious sentiment in the chapter on motives 

(supra). The duty of right belief is thus a great aid in



itself*

Zb this eode baptism (amrit) is another requirement 

for the Si the* It is a provision whereby the per sob elects 

to fulfil all the duties enjoined 1b Sikhism. it is the 

affirmation of a voluntary choice by the person, by which 

the duties become self-imposed on him and not externally 

Imposed* It, thus, signifies freedom associated with self- 

iaposition.

Education for right belief: fhe compilers, in order

to spread literacy and right belled as embodied In the Adi 

flranth. hare stressed the learning of Gurumukhi language* 

According to the foraulat io n, however, the Sikhs should get 

all other forms of education as well*

pants: According to this code a Sikh should not take

Intoxicants and narcotics, such as, bhang, opium, spirits, 

tobacco, and like stimulants* Sc should he an addict to 

dally meals only*

(3) Respect for life and women: fhe code requires

that the Sikhs should not commit female infanticide and 

they should also refrain from social relations with the one 

who commits this 1amoral act* (Sec Chapter 6, Infra,)

Child marriage is prohibited as immoral. Monogamy is nor-



?<

There alee Injunctione against adultery

men and women* Extra marital relatione are declared immoral*

other men aa their own and other as their

■othere or sisters* It ie only such a Sikh who carefully 

follow® thia injunction that ie considered to he a moral

to this formulary a Sikh should earn hie livelihood through 

right and heneet means (dharam ki kirit). A Sikh ehonld

should regard such a help as an

act of service to die Guru (garih dl rasna nu Guru id golak 

Jane) • A Sikh should not steal and should not gamble*

(5) Duty of serving others: The third aspect of

personal duties covers the injunctions concerning social

5*9: Organ!satlonal duties

Discussion

if a reference were not made to the organ!satio nal duties 

which hay# partly come to di stingui rib the Sikhffrom other 

traditio ns*

live his life

as an altruist* Altruism does not merely mean service in 

the community kitchen or among the congregation, even though



tii bs wider Is scope and ski re effect ire, asst be processed 

through an organisation. That senrioe can be described 

as successful which achieves wore with relatively lesser 

effort* However, this can be possible only through a well- 

knit organisation. The organisation of the Sikhs is called 

panth•

The guru panth, according to this code, consists of 

all the Sikhs (tiar-bar-tiar singhan da sawueha saaooh)• 

This panth has been made the 1 eader of the Sikhs. Thus 

leadership among the Sikhs has been vested by the Sum in 

the Sikhs thenselves.

We have already referred to keptlaw, in Sikhism, 

which represents an individual *s acceptance of the duties 

through self-imposition. Wo may now refer to some of the 

duties enjoined by tbs cods upon the members of the organi

sation. The duties are laid down in the poeitive as well 

as the negative Imperatives.

Positive imperatives: Sikhs, apart from performing

some religious duties, should also wear the following five 

'kakas* (K's): (i) kes (unshorn hairs); (2) kirpan (sword); 

(3) ka.hch.ra (.horybr..che.), <«) kaagh. (co.h); aad 

(5) kora (a stool bangle, *sarabh lob *)•

Those are called the five kakas, as the initial alpha-



the committal of the following fear acts which way he termed 

ae negative prescription*: (i} catting of hairs (Ices)

eating of meat prepared by the process of a gradual and

(4) use of tohaece*

The code lays down that in the case of a violation of 

these imperatives the defaulting person may himself appear 

before any religious congregation of the Sikhs, seek their 

award and he rebaptised* Even if the defaulter be a priest

Sikhs and go through the seme process.

code forbids social relations such as marriage, etc., with 

the following defaulters: (i) Certain categories of persons

tobacco; those the commit female infanticide; and those who

their hairs (5) those -
ones; \4) those who dye 
uy brides or bridegrooms!

era tire regarding tne
tive imperatives, which may indicate its importance*

0

A noto on page 36 and 3T of Sikh Bahit Marvada clarifies that the persons included in thls list are tho se:who 
profess to be Sikhs and still eoamit a breath of these



(6) the users of intoxioants and narootios; and (?) those 
who act against the Sikh nay of life (gurmat) and arc, 

therefore, default ere in Sikhim*
Other injunctions: the compilation aim contains

injunctions about the manner of disposal of areals, the 
prominent characteristic of which is the democratic approach

We hare, in this chapter, referred to the two aspects 
from which the problem of duties in Sikhism may be examined* 
these are, the general principle of duties, rasa, and some 
specifle at hico-organisational duties, rahit« the most 
conspicuous among the organisational imperatives relate 
to the wearing of the five *kakae*, namely, unshorn hairs, 
sword, a short breeches, comb and a steel bangle* While, 
generally, no casuistry is allowed in respect to these 
organisational duties, and all of them are held as categori
cal injunctions, there has been some attempt in recent times 
at determining which is the most Important of the five hakes* 
Bhai Jodh Singh maintains that the Bah It names reveal that 
there ie some distinction among these duties* Be expresses 
this distinction hy the use of two tome, "patit” for those
who out the hairs and "tankhaia" for others who violate any

ione of the remaining four kakas. The former violation ie

*Jodh Sin#, Surmat Nimal (Ludhiana; Lahore Book Shop)



thus considered to lie the nore serious. However, this 

distinction is not sustained iu Sikh Habit Maryada and 

consequently we nay regard all the five duties as eategori- 

eal injunctions of the organisational technology*

A question nay now he asked whether these personal 

and organisational duties are the substitutes for the 

ethico-spiritual teachings of the Adi Granth. The question 

nay sound preposterous to the Sikhs hut it is worthwhile to 

refer to it here* The answer generally is in the

is recognised as the ultimate guide* The principle of rasa, 

therefore, is noro fundamental to Sikhiesi though the organi

zational duties also occupy an inporiant placet* The rasa 

and rahit, as the principles of duties and the life rules, 

respectively, taken together are the ▼ado necun of obliga

tions in Sikhisn* The Sikhs do not envl sage any oonfliet 

between the rasa and tho rahit.



SOCIAL ETHICS op THE SIKHS

liii

Eire up*

Every person, at birth, finds Himself in a so dial 

His growth and development is also a social pheno

menon. In so far as the practice as a whole is concerned
*\ •

we nay agree that the personal and social morality cannot 

he separated because even in the ease of such responses as

directly concerned with one *s self there is an element

of social involvement in manner

be submitted that in a theoretical study of ethics distinc

tion between social and personal morality would be very help

ful from the view paint of Clarity as well as to appreciate 

the special stress laid in any system on the various aspects 

of the social response of the individual* In this analysis 

by social ethics we mean the study of the response of the 

man in social situation according to certain moral principles 

It may he added here that the social situation is a 

test in terms of which it may be oossible for us

whether a person who professes humanistic cutloole Is faith

ful to what he proclaims or is merely a sentimentalist she



is dabling in emo1lons bat is devoid of action in tbe moral

While a mystic intuition is subjective and net eyen 
to demonstration to others, we can know it la the conduct 
of tile mystic, more particularly hie social notions. It 
is in this sense that Albert Terri1 Basnussen, a scholar 
of Christianity, says, * If there is no difference in the 
actives and direction of the behaviour of those who are 
touched by the grace of God as compared with those who walk 
alone, then the light is indeed the light that fails.

India being the birth place of Slkhlsa a brief reference

to social ethios.
early Vedle literature we way agree

with Professor N.A. Toot hi thst "the highest individual 
development wae required to be achieved in and through 
society, or to use the sore comprehensive Hindu tern,

However, when we look to the later
period, we find, as pointed out by another scholar of the

' ' /

Hindu ethios, Suraa Dasgupta, that "The Ppanisads have
wse* m

‘Albert Terril Rasmussen, Chrietian Social Ethics 
(Englewood Cliffs Kf.JVt Prentice Hall, 1001), p. 4.

2Pandharinath H. Yalvalkar, Hindu ioclal Institutions, 
editor's note by Prof, if .A. Toot hi (Bombay i Lo ngaan, Green 

Co., 1039), p. Viil.



who have accomplished works for public good, will depart 

at death by the smoky path and pass on from smoko to sight 
and through a long course reach the devas (gods), but again 

return by the sane fonts and change into smoke and than ' 

into mist, rain, seeds and again pass into the offspring 

of those who oat them*” this, according to the above 

scholar, points to the subordinate position aocorded to ths 

concept of social good*

Further it may bo said if ail ays the manifestation

of one spiritual oontinuum they ought to bo treated as equal
ofAcceptance of the prinoiple/equality of men may thus servo 

as an acid tost of the systems which view the ideal in the 

perspective of the spiritual continuity and also evolve 

the ethioo-spiritual preoepts from the nature of reality*

A pertinent and critical quest ion may be asked whether 

Sikhism moots the requirements of the above tost*

In Sikhism the socio-economic universe is declared 

to bo the proper moral universe and consequently we would 

bo interested to discover the nature of social relationships 

hold 'by it as desirable* Vo had occasion to remark earlier



out wh ether the social good ooeupl es a permanent plane in 

this scheme of value* or Sikhism alee contributes to the 

view that even the social good has to be abandoned for soa 

life of seclusion in which the whole attention is directed 

to one's Self in contradistinction to any involvement In 

the social good*

The of

i 9

brotherhood, seeking good of all (altruism) and social

together they are the foot-holds of Sikh ethics in terms 

of social relations. He have sailed them fundamental hut 

the last tee, namely, altruism and social service are, in 

fast, practical measures to realise the third, the universal 

brotherhood!* He may, therefore* divide our etndy in the 

present chapter under the two hsade, social equality and

equality in Sikhism has not arisen from any ratio einatlsn

principle of universal brotherhood, which In tcrun, direct*
♦

us to the need for seeking the good of all sines this is a



practical way of realizing Hie unity of mankind. However, 
the good of all is not an affair of mental or intellectual 
assent and attitude only hat ought to he aotualised by 
service to others*

®>8* Social equality
the doctrine of social equality as proclaimed in 

Sikhism is partially related to the historieal conditions 
prevalent in India at the time of its emergence* The 
problem of social equality has been examined in this context 
from four aspects: (i) view of ©aste equality; (2) relations 
among ooononie classes; (3) relations among mon of difforont 
religions and nationalitieSf and (4) status of woman in 

society!*
Frequent refereneed occur in the Sikh literature 

exposing th e existence ef inequalities sustained and perpe
tuated in India en religious grounds* The caste system is 
an eutstanding example of it which is rejected in Sikhism*
It may, therefore, be necessary to examine this institution 
in some detail as many of the arguments employed against 
it eeuld bo hold valid also against other attempts at support-



of the social life of the Hindus, just as the four stages 

of life are the ethical organisation of the perso nal life 
of the individual.** Inequality based on birth is associated 

with this systea.

The caste systea was attached and denounced by Bttddhisa 

but it has survived this repudiation. The outright rejection 

of this' tyctcn by the Sikhs and the protracted ttniggle by 

then as well as by the humanistic devotional schools of 

Hinduism and growing humanistic consciousness among the 

Indians in general has finally fructified in this- that the

Constitution of the Indian Republic contains injunctions' 

against di serial nation on the basis of oaste. But whether ^ 

the system has been rej eoted in India completely in practice 

also is very mush an ©pen question.

One of the aajor points of departuro with the Sikhs 
from Hlndulsa, right fron Guru Nanak, tho first Guru to tho 

last has boon the rejection by the foxmer of the oasts system 

of tho Hindus and tho wethical organisation of tho social 

life" based en it.

Originally »varnaB is said to hare stood for the social 

division on functional basis and *jati" for the oastes. Hat 

whatever might hare been the original connotation, by the

*R.N, Dandekar, “The Bole of Man in Hindus***, Bolin ion
of the Hindus, ed., Kenneth W. Morgan (Hew Yorks The Ronald
Press Coy, 1953), pfi 1491



social division indicated non by the tern casts* The Sikh 

Gurus also use them as synonyms as seen in the utterance of 

Guru Gobind Singh, "Chakkar ohahan aur baran iat aur pat 
nahin jeha.«*

Though initially castes were mainly four, nanely,

Guru these had undergone enormous sub-divisions.*

Caste system is, generally speaking, traced to these

souroest 
social division 

Divine entity;

division as classes i

enjoys the fruit of his actions in the past life; and eyell

*Guru Gobind Singh, Japu. 1. 

aAooording to H.N. Dandekar thorn was a fifth group 
shorn ho calls out-castes who sore loser than even the sudras 
(op. oit., p. 143).

3Bhai Gurdas, VUrs. stanzas 8-13, %r 8, Cf. also,
H.N. Dandekar, op. ©it.» pp* 143-144. "Although this general 
pattern of the four major castes continues today there are 
actually sore than three thousand castes in India forming a 
complex variety of real eaetes, sub-eastes, mixed castes, 
left-hand castes and exterior castes which form the society
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western scholars that the "warn** division is wore a division

see m

la ile Senart that

to the recognition that in the Vedas he has discovered only 

two classes, the one of priests and the other of nobles

Aryan

Another scholar, JL.F. Ward, also seeas to fellow in
i ; i ••

the footsteps of Nesfield and Xbbeston in interpreting 

oastes as Glasses* L*F. sard says "The four so-sailed

eastes of India," The four estates so a sis ting of the 

clergy, the warrior or ruling Glass, the nobility, the

merchants and business class, tj i U e H

»
vaisha and sudra, respeetlvely.

An Indian scholar, P.H. fhlvalkar Is i 

opinion that the varna division is based on e

i
& Co

e.
♦ »

m*



functions and therefore a quest ion of the superiority of
iany one earns over the others does not arise*

However, it is maintained by R.N» Dandekar, "Division 
of society into passes is a common feature all over the
world but the caste system in India is peculiar in many 
respects and not comparable with analogous Institutions 
existing elsewhere.** (Bephas 1 s added.) Thus we may eay

overlooked

.3Sut* in which men of the different castes have been des
cribed to haye emanated from the different parts of the
body of Demiurge, the Primordial yan* The brahmin is

from the arms; the vaisha from the thighs (or the stomaoh 
area); and the sudras from the feet of the Demiurge* This

system traced its origin from the divine entity and is 
therefore, sanctified!* Here it is often overlooked that

H* Valvalkar
t ♦3

**•

I *?•*N. Dandekar, on*
•, alec, Emile Senart, op. eit.. #1

origin in a normal evolution of the 
ancient constitution of the family—an organic evolution,

_______ India ... * (Emphasis added.)
3, i *«

esc



the description is sorely symbolic* it is, however, need

eystes as found in the lews of Mann was known and practised
even daring the early Vedio period such as the Big Vedio•

ilias Mailer appears to deny this possibility* Enile Senart

that "the testa will, perhaps, never furnish a decisive
Jl

answer**

It appears that at tines the institution ef easts was 

also eonght to he supported hy the notion that the birth of 

a person in a particular easts was due te his aotion in the

birth in the nest life in a higher oasts which would enable 

his te attain ealvatien*

weald



Origin of castes as cyclical development of 
euoeosslve1 yuras (ages) of Ike wor^d

There is also Hie view of the easts systea as having

developed in terms of cyeles(yugas) of the world* This

notion is brought out by Bhai Gurdas who night have taken
4

it from the then prevalent Indian notion about it* While 

explaining the world and the existence according to this 
view Bhai Gurdas writes that four yogas (ages) were estab

lished and these were planed under four varnas.

We find a similar reference in Mtxlr *s Sanskrit Texts. 

1, p* 149 and S3 seq. This vise is, however, rejected by
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Birth or voluntary sel ection of profession 
as tho basis .of the^sasts

In recent tines I had the o session to dlsoues the

question of the origin of the oasts with Swam! Samarpananda,

ates that the warns was originally based on a system of 

voluntary selsotion of professions by people and the east# 

was determined by the profession one chose« This conten

tion is supported by hin fron the fast tint warns is derived

Gurdas, Wars, stanza 5, VUr i* 

ils Senart, op* ±.t m* *»» • "The trains of 
appearance either with successive 

world or with the natural inclination of 
have neither more authority nor more stability than an 
adventitious fiotion which reserves for each caste it own 
particular heaven**



from the Sanskrit root "Vrt” (meaning—to 

lng to him, around the Mahabharata period, 

to he decided on the baeie of birth*

In the Lame of llama, however, ire

e

may refer to the fifth group, identified by B.N. 

ae out-caste, which appears to hare been condemned

a low eaete Hindu ie normally subj eoted to and at the came 

time the out-oaste were denied the few advantages which 

would have accrued to them had they belonged to the regular
gjk

caste system*'

»
Vv

system at the time of its emergence was not based on the 

accident of birth, it came to he so d&srmimett later, much

*Swami Saaarpanand Sarswati, Yedic Set ectIonian (New 
Delhi i Varna shram Sangh Office, 1005/ , p. II

3
*, p. 138.

a* >



0.4 * Reaction against the caste ays tea among the Hind an
Wo now eone to the later period during which Kuaarila

M. , the Brahmin arehltoct who
tried to build a stable society cut of the chaotic conditions

then the Brahmnical cult by laying the foundations of easts 
solid and strong in a system wherein only the three upper

e
were left to their own devotional cults.*

When we come to the great Binds idealistic traditions 
of Adtaita Vedanta of Sankara and Vlsestadvaita Vedanta of
Raaannja, the easts systoa is still accorded some recogni
tion. Their teachings logically imply complete equality 
and universal ism but, out of deference to traditions, they 
accept the validity of this institution. Radhakriohna 
says of this, "The traditional theory that birth in a parti
cular caste is not a matter of chance, but is the necessary 
consequence of conduct in a former existence, inclines
Sankara to accept the elaim of the upper classes, gods and

2rishls, for the exelusive right to study the Veda.*"
Similarly, Ramanuja also a ccepted the Inequality in 

worship and other things as enjoined by the caste system.

S.
Allen & Busin • $

s. Radhakrlshi

London: George

1 4



teachings implied social equality, "out of deference to 
tradition he concedes that freedom is open only to the 

three upper classes, and others will hare to work their way 

up and wait for the newt birth. We cannot, therefore,say 
that lie has in full sympathy with the logical implications

lof his teachings!*

But in spite of the fact that Sankara and Bnaanaja, 
the two absolutist philosophers (the unqualified non-duallsi 

and the qualified non-dnalist, respectively) these elves did 

not fully accept the logical eoncluslons of their own teach« 

lags their service cannot be underestlasted in at least 

suggeeting die way to the final rej eotion of the caste 

institution by the later systems. The universal ism implied

c of these traditions serves as the major

argument with the later system e against the efficacy of the

The devotional schools 

to question the validity of

of Binduism

teachings is, *Let no one ask a man*s casts or with whoa 
he eats* If a aan shows love to Hari (God), ho is Hari's 

own'! Non and women of every caste and creed could gain



admittance to this ascetic order, and could attar# their
4

seals as veil as pray together**

Thus it aay he said that the protest against the 

inequalities both in terms of worship as veil as social 

relationship is quite risible within the fold of the later 

HindShau In this one nay notloe a sort of reawakening of 

the earliest Vedio spirit of universalisa*

6.6: Rejection of

The ethical organisation of the Hindus, in terns of

the rarnas or castes, which is described as the "objectire
2morality of the Hindu s* is completely rejected in Sikh las*

auras
to he the fundamental moral principle required to regulate 

the social relit ions and ooumunication*

of the caste system and other symbo 1 s of inequality are 

attespied systeaatio&lly and comprehets irely in Sikhism

ing as straight forward, are very often employed: (i) validity 

of the caste inequalities is denied as there is no fundamental 
difference among men is terse of physleal constitution; (2) 

laws of nature are not Bore kindly oriented towards the

iRadhakamal Mukerjee, The Culture and Art of India
s •» m2 .mu a. B «£» |Lk M TV Jf m V m*n nj #r MS * *t drSt



aeabers of the so-called upper castes; (3) aen hare not 

emanated from different parts of the primeval aanj (4)

of cast<

aen need not wait for birth into the next

Distinctions

across

ante oaolovod are oapirioal, intui

tional as well as ethico-spiritual eo as to reject all possi

ble grounds for support to this systea.

In a polemic with the sacerdotal oaste of Brahmin* 

Bhagat Kabir enquires, »Hev art then a Brahaln and 1 a lower 

oaste? Is it that 1 haws blood in my veins and thott hast
t

milk?w thus expo sins the absurdity of any contention or

Slailarly,

e
Brafaains were different from ethers why they did not appear 

in the world by means other than the human births



the second point against the caste systea on empiri
cal grounds is soared by Guru Kansk when he points out that 
laws of nature do not react differently in respect to the
higher lasts men. Since nature makes no discrimination in

♦favour of the twice born; by recognising their superiority 
in any aanner, the ayth of cast# superiority is clearly 
seen to he man-made* Guru Kanak contends, *What merit is 
in caste?11 and he himself answers, "This is the real truth 
that he who tastes the poison will die.”* This eapirioal 
evidence is also adduced by Guru Amardas when he advises 
against the caste systea. Be points out, "Everyone sayeth, 
there are four castes, but it is froa God that everyone 
coast#* The same is the day which fashions the whole 
world; Tea, the sane day the potter moulds into vessels 
of all kinds* The five elements #ake up the body* a fora, 
and who can say who hath less of these or more?”*

So it is that the Gurus denied the validity of the 
caste on the basis of any supposed difference in the funda
mental physical constitution of men of the different castes. 
The prejudice had, therefore, no grounding on objective fact.

1The three upper castes are termed as twice-born as 
the sacred initiation ceremony is held to be their second 
birth* The fourth caste is not permitted the sacred initia
tion and therefore they are not considered to have been born 
second time in the present life.

2Adi Qranth. for of Majh, Shaloka M.l (paori)fp* 142.
3 Ibid.. Sag Bhairo 11*8, Chau pa das (i to 4-1), p. 1128.



file ©1 atm that the different caste men bad emanated

fro* the different farts of the Primeval Man is 

dieted in Sikhism. We have already notlsed the
reps-

argument of potter and slay a 

nor less of it* in every one*

reepeot ox uou "nin oaste

there being ’neither i 

It is further added in

incarnated not • e •

prevalent from the beginning'* In the primordial state "no

man of easts or birth, high or low could be seen there

was no distlnetion of colour or seat or of the brahmin and
the kshatriyas."^ Guru Nanak declares, "You ought to see

the light within all, and not look up for easts as the easts
sis of no eon sequence." And he declares on the basis of hie

intuitive insight that "in the yond also, there is no easts 
nor the power wielded by them,"* Again, "the God sindeth

Knot our caste or birth." the supersitition that different 

parts of the Pemiurge gave rise to different eaetes is, 

therefore, invalid and untrue« In fact, "vain is the pride

caste, vain the pride of glory. The lord giveth shade

L*

2
\

3

a a-e), p.

* p.

a*
4

a*

Asa M.i (2-3), p

VSr Asa with Shaloka M.i (3-ii), p. 469



, l '

t© aii.** !
i .iSikhisa, thus, consistent with its univerealisa, 

refuses to accredit the caste Institution in social ethics 
and its seers, on the basis of their direct intuitive 
knowledge, deaf God having favoured a few by bringing thaw

241

The Gurus argue that the false notion of superiority 
of certain ©antes over the others gives rise to pride and 
that this pride (abankar) would bo haraful for tha realisa
tion of the Ideal• Guru Aaardas advises, "Be not proud of 

thjw oneto| he alene id Brahala who knoweth Brahna, the
only God* o unwise one, he not proud of thy caste, for

2a ayriad errors flow out of this pride*”
Finally, it is held in Slkhisa that the easts ia of 

no eon alteration in the realisation of the ideal * Hen of 
the ee-calied low waste need not wait to be horn again in 
the n«Kt higher easts for the attainaent of liberation and

is a perfect nan of God*11"' The point is further reinforced 
by reference to the Hindu fables* It is said, "Whoaoever 
ie the devotee of God, one aunt worship hia and wind not

it a ii-3j, p e
1» Bhairo M. $ (i), p* 1128

>2-4), arm



stuck to Janaka and Janaka himself annotated his forehead 
with the dust of nine seers."* Bhagat Xhbir declares, "I 

an a wearer by easts hut patient in wind. And so I utter
Hthe Lord's praise in a state of utter poise." A similar 

lack of eon corn for any stigma of the low eaete is shown 

by Bhagat Bari das when he declares, "X an of low caste,
, ! v * , 1

with little honour, ny birth is low* And still . X an 
hound to Thee with the string of Thy lore."®

Mai Our das brings out this as poo t very clearly when' 

he explains, "As the nature; of the utensil has no bearing ' 
on the purity of the butter-fat (ghee), similarly for the 
holy nee, castes hare m meaning."4 He then cites the 

cases where great saints were, horn in the so-called low
gcastes and yet reached the high stages of: perfection* Here 

we see a clear trend where the low, according to the caste
M

system, are exalted.”

The comparatively greater importance given to the < 

lower one: is also seen in the utterance! of Guru $anakf. He



of a low oaste and serveth 6odf than t would Indeed offer
4

ay skill to be nade bio footwear."

The tenth Guru, Guru 60bind Singh, effected the 

practical and revolutio nary step by declaring caste as a 

taboo in the Order of the Khalsa consolidated by bin* He 

says, "True service is the service of these peoples l a 

hot inclined to Ser serve ethers of higher castes j charity 

will bear fruit, in this and the next world, if given to 

snob worthy people as these. All other sacrifices and

ay own, all I possess or carry, 2 dedicate to theee people." 

Could this be tolerated by the high caste Brahmin? Guru 

Goblnd Singh adds to the above passage, "Hearing this the 

learned Brahmin was ablaze. Malice belled in him and anger 

burnt as briskly as straw burns in flame. He oould not 

bear the thought that by snob levelling of eastes the 

Brahmins night lose their llvel ilteed& The Pundit wept and 
wailed at the plight of his neglected order."* Again in 

Ahnl Pstat. Guru Goblnd Singh ways,' "There is ne considera- 

tien ef caste or nenberehip of varnasiv
essiUaNMMMHnieiseiMnpsswiiiMiiasiwisMiis^^

SGuru Goblnd Singh, "Hazare Sebad", Sacred Writings 
of the Sitehs (London 1 George Allen A ttawin, i960), pp.272-273

^Guru Goblnd Singh, Akal Pstat. 15: ITS.



In the foraulation of the life-rales

Order
The first

lever castes.

And when the fcrahains refused to educate
of this order* which included persons of the ee-salled lover

2serve as educators without the distinctions of oasts of
fcirth. It is what

world* All the four
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present tradition of Nirnalas in



Gurdwara

$ 1 upo n a

on dictation from Guru Gobind Singh. (Sec Chapter 5. supra.)

si deration to the ©aste when he writefl^fa Brahmin ie oon-

service ought 

into double ft

the Silchs advised to get their marriages solemnised throughuepiu enjiw •
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Brahmins though some one Isas la lead pencil aided the 

Punjabi word *Na * in the margin to change the quality of 

the proposition late the negative* Thie addition is clearly 

of a recent tine since the whole manuscript is in eld black 

ink and this addition la in black lead pencil!* It ie alec 

possible that some reader has interpolated in recent time*
_ 1 i

We also find in thie manuscript that the Sikhs are 

advised to marry within their ’baran *. The author clarifies

that "one ought to marry within one's own varnasraa, kul,
1 ; ’ ( ^ ( ' | '

m
so Ha t the Sikh may not get a bad name.*

The first two references can be seen to be complimen

tary to the Brahmins and the last in a wague manner accepts 

the bread implications of the caste systen* As the Rahitname

i

occurrence
tacit acceptance of the cache system by giving

additions by the copyist, and (2) these are genuine co 

ions to the Brahmins to encourage their conversion to

4

p * varan *



co urt-bard of Guru Gobi ad Singh, wherein Guru Go bind Singh 
is reported to hove addressed Nand Lai m the following 
tents, "Listen lend Lai, I would unite the four varaa in

ione and Lead then to adhere to one God," Hind Lai was a 
contemporary of Cfcopa Singh, and in case any inequality in 
terms of Tarnas was to be accepted in Sikhism, he ought not 
to have written in the categorical tens above* Besides 
thi s we have already noticed the outright rej ectio n of 
oaete by Burn Goblnd Singh*

The second test in Sikhism, to determine the validity 
of an injunction is to see whether it is in accordance with

j|the "Gurbani" (teachings of the Gurus. Generally,Gurbani 
refers to the Adi GraathV. We have already examined the 

views of the Adi Granth about the caste and hate seen that 
the institution has been repudiated overwhelmingly* There- 
fore, the passage under reference would be clearly inter
preted as alien to the general spirit of Sikhism and the 
Gurbani and hence, unacceptable as authentic* Furthermore, 
these injunctions do not occur in another manuscript copy 
of this Rah it name. which is kept in the personal library of 
the Bhai sahiab of Bagrian* It is an un-numbered manuscript 
in Panjabi and contains the transcription of other fiabitaamag

• f
I
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as well. But while these Bahltnamae haw# otherwise almost 
identical injunctions the injunctions concerning any con-

Similar is the Rahitnaaa included by

are not to he found. Lastly, we hare already seen that the 
institution of the Khalsa (ins titutionalised fora of Sikhism),
as proclaimed by Guru Gobind Singh,is for the avowed purpose 
of obliterating the caste inequalities. Therefore, Chops
Singh, who claims to look up to Guru Gobind Singh 
could not hare obtained the ‘light* from the Guru

li u i % *

in his code sought to undo and one of the most funda-

9

this concession inserted in a t

perhaps by come later convert to Sikhism, who wag assigned 
the task of copying the Bahitnaaa under reference, the 
concession to BrahalnB may he due to the favourable orienta
tion towards then by this scribe.

We may, therefore, conclude that the caste system as 
a whole is rejected in Sikhism. In so rejecting it, the 
SikhfWark their departure from the traditional"objective 
ethics or ethical division of the society of the Hindus”.

m

'Guru Gobind Singh, Swayyae. 17



of the traditional ins ti tut ion of varna dharma is filled 

is hy laying down equality (brabri) as the ethical prinoi-

m

a »

as against birth in case of easts system, though social 

classification on the basis of wealth would be sore flexi

ble as wealth is oonCrete and acquirable and a separable 

accident whereas birth is an in separabl e accidents

resources orw

Arjan Dev says,

e notion of the superiority of 

placed class over the other sli guru 

m of the God looketh upon all alike,

king," Bhai Gurdas, similarly, proclaims the dictua of 
"Raja-rank brabri" (equality of a king and a commoner) .2 

It seeks to remove the traditional claim of hte better 

placed to a different and more favourable consideration. 

The age old hatred of the poor, some superstitition that 

the poor aye unfortunate or their poverty in any manner 

representative of some evil deeds in the past life, is 

repudiated in Sikhism. The sympathetic inclination, as in

Adi Granth. Gauririiiid- ir .rr iipr jirirrjipri tni.i rm
M.5 e



is made in Sikhism to institutionalise this equality through 

various praetioes. thus in Sikhism the higher classes are 

not governed by any separate code of ethics, the king is

entitled to

ni

The Gurus also appear to presume that the notion of
\ •

superiority of classes may arise when one forgets that ons 

life is rather short and death would level the so-called

superiority of the classes, This notion is high-lighted 

in the Adi Granth and Gurn Nanak says, "One liveth not

ever in the worlds Neither king nor beggars would remain,
jjafter age,** Therefore, improper

consideration of the superiority of rank based on a

the nature the world• it is main

tained in the first instance that the possession of wealth 

is not permanent as Neither the kings nor the commoner 

remain in this world for ever neither the rich nor the peer, 
when comes one's turn, then nothing is there to help.** Thus 

the ephemeral nature of human life is sought to he nude the 

basis of the declaration that any pride in the superiority 

of the siasses is futile.

1Kapur Singh, Batsakhi of Guru Goblnd Singh (Jullundur 
Hind Publishers htd., ' pp. 377-78.

aAdl Granth, Ramkaii M.i, (11), p, 931.

3-.,.



Tfa© moral person, according to t he Sums, is one who 
treats all in terns of equality# Guru Nanak says, *A true 
yogi (perfect person) is one who looketh upon all creation

approvingly the Sum mentions the pa nth of yogis, the nans 
of which is followed hy "aie*, such as *bal gadie* ("Aie 
pant hi sagal ja»ati nun jeete jug jeet .*2) This panth of 
yogi, out of the twelve, is renewaod for its toleration,

nie classes, is also stressed in an anecdote from 6nrn Nanak »s 
biography called Bhai Lalo and Malik Bhago's Par sang.* In 
this incident, guru Nanak is reportsd to have refused a 
rather sumptuous dinner of Malik Bhago for the ordinary 
broad of coarse grain of Bhai Lalo • The moral is drawn
that the poor ought not to be treated as lew, morally and 
socially. All ought to be treated as equal irrespective

resources. Guru Arjan Dev says
the wind that

Ibid.. Suhi It.i (2-1-8), p. 730. 
gIbid.. Japjj (gg). afeg,
3Sabadarth (Lahore: Sabadarth furban! Trust, 1944-), 

p.6 note#

supm«a
divan Singh sods that ty over
8

Prakash (Amritsar: ChatarIs also drawn from esearned
Gauri P# 272#



treats all alike, in the similar way, the wise in god treats 

all alike.

The examples oited above are staple and are merely meant 

to stress the need for treating members of different classes 

as morally equal. It is more a normative prescription than 

any mere statement of fact or event, the general idea appears 

to be that of establishing communication among dll men 

irrespective of their material possessions. Xt is the recog

nition of the human dignity which transcends any extraneous 

considerations.
Institution of larger (community kitchen)
■■*»* practical step

The institution of lanear (community kitchen)was 

initiated by guru Nanak and its consolidation and extension 
was effected by the Third guru, Amardas (1479-1574). The 

common social dinner and kitchen is to servo as a medium of 

social integration between the monarch and the commoner 

("Rana runk brabri"). The rules of the langar require that 

all should sit together at one place and partake of the 

same food without any distinctions of the high or the low.

This practice has boon carried on and fortified by the rest 

of the gurus and is an integral part of Sikhism now. An 

Indian scholar, Radhakamal Mukerjee has remarked that "The 

institution of langar, or the community kitchen, where 

prince and peasant, rich or poor, high and low born could



ness together without social distinction, fostered a spirit

of ohaxity on a large
fbinding force."

the tenet of equality and social integration by help
ing the needy was seised by the various compilers of the 
Rahitnsnas (life-rules). Bhai Hand Lai thus lays down, "Do

not show disdain for the peer." And also, that one should

also prohibits any discrimination among the oongregatioh 
while distributing the prasad® fan offering to the Guru

f-v.

whioh is redistributed among the congregation). The compi

ler of Premanaarag similarly requires the persons to share 
their resources with the "naked and the hungry". He says
that "if there is an occasion of helping the others then

provided him with an opportunity to be of help to the needy 

*Badha Kamal Blukerjee, The Culture and Art of India
(Londons George Allen 4 Dhwin*itd., I&f'9), p, 34S.

"Nirdhan dekh na p&s bahava, go tankh&hia mool kahava".



Thus an ideal integration on the basin of equality is sought 
to be Introduced through staple but effective moral precepts# 
The bond of integration is to be realised by mutual help#
Iren the community hit Chen is run with the help and contri
bution of all and not by any one particular parson only#
The compiler of Premsamaras appears to be anxious to ensure 
that thi s help to the needy may not give rise to any feeling 
of pride in the person so helping others'# According to him* 
the desire to help others should be a part of one's nature
1.12 V119II If A bliC I HflUli ai SlDti b 1K3> b ail Cl UXTI1 b bU l> U bri9f»b«U «»■

Can the langar or the community kitchen be regarded
as a parallel

peconomic disparities • The material available in the litera ls

ture of does not appear to provide for any redis
tribution of wealth# Dining in laager is representative

tion. No each injunction of Cum Amerdas or that of

that food ought always to be cooked centrally and distri
buted centrally# langar was usually run for those visiting 
the Guru or the needy and this praetlee continues even no##

The dictum of raja runk brabri may, however, be in 
sympathy with th^hodern schemes of social security and
mutual help# There are specific injunctions in the Rahltnamas



in the langar a continuous reminder of the sooial equality 
of all. Secondly, this institution provides against the 
immoral sooial practice of untouohability which is a by- 
pro duct of the easte system.

There is another provision in Sikhism whereby the needy 
may he rendered assistance out of the ohuroh collections but, 
since these collections do not cams exclusively from the 
wealthy class, assistance out of those funds cannot he taken 
as a help from the richer te the poor* It is rather a sort
o f mutual help|

In the Rahltnaaa of Bhai Desa Singh we find injunc
tions, "If yon nave wealth, support the poor Sikhs also,*1 
or, "Entertain a stranger Sikh." Daya Singh lays down, "A Sikh should regard other Sikhs as his equals*" Both of 
these compilers seem to he mo re eon earned with the conduct 
of the common brotherhood of the Khalsa and, therefore, may 
appear here to he rather emphasising equality among the

nwriters of inequality between the Sikhs 
On the other hand the fact of the compilers 
more concerned with the brotherhood of the 

Sikhs, rather than the universal brotherhood, cannot be 
completely denied beeaiiee we find in the Rahltnaaa of Desa 
Singh atleast ether injunctions, such as, "A Sikh should 
employ only Sikhs for jobs," and, "A Sikh should not break 
premie* given te the other Sikhs«" These injunctions may 
indicate that the ideal of squilatmrlan brotherhood of 
mankind was slowly leading to the fquilaterian brotherhood 
of the Sikhs, at least so in the eempilatien* of the post- 
Gobi nd Singh era, Thera la of course
Desa Singh was formulating a code exclusively for inter
personal relations among the Sikhs and, therefore, wrote 
wi th a

We may refer here to a similar injunction in Christianity,



entails that mutual help and harmony is con trihut Ire to the 
unifloation of that which in reality ie unified and appear sepa-

rated o Mm

eonelude that equality of the

and htman dignity and this ought to he realised in the ©on-

duet of a person. It
rest rioted help by t ho so

also requires the eo
<3 cl- o 3 f„

a position,to in need.
This ought not to he regarded as charity hut ought to he 
out of the awareness that the other is as uuch one's part
as one's own self because all united in the tense of a

Equality of the guru and the disciple 
The tenth Guru, Gohind Singh has reiterated another 

kind of spiritual equality, in that, after admiai storing 
baptism to the firet fire entrante to the lhalea, he himself 
partook of the sane baptism, which was administered to him 

by the former# Thus the Guru-disciple relationship was 
also based on equality.

i
ef some poet b;

distinction of rank is obliterated

is a later addition 
been appended to



and the sonar oh and th e combo ner arc treated alike. This 
practice is similar to the ones found in Christianity and

Historically at the tine of the emergence and subse
quent development of the Sikh ethios there were, in India, 
many prevalent religions such as Hinduism, Islam, Buddhism 
and Jainism. However, the struggle for the most part was 
between Hinduism end Islam, the latter being the religion 
professed by the more powerful rulers of India* The Sikh 
ethios has sought to integrate all in terasi of equality as 
it was envisaged in the case of caste and class relatione. 
Discoursing about the merit of men professing different 
religiose Guru Gobind Singh held, "One may be a Hindu or a 
Muslim, all human beings belong to one brotherhood of man-

4
kind.* Bhai Gurdas reports, when Guru Nanak was asked at 
Mecca whether Islam was superior or Hinduism, the Guru 
pointed out that the worth was of the followers and not of

K; ■

the creeds; a wrong act as wrong, by whomsoever dans; and 
just as mon-fast colour is washed away easily similarly

-Guru Gobind Singh, Dasam Graath. "Hind-o-Turfc, kuo Raf ji, imam Safi, nanus ki jatTgabie ek hi pahachanbo."
This is par excellence an example of the Guru’s eon- 

quest of hie own personal feelings and also a complete absence 
in him of bitterness towards the Mughal* even while they had 
brick-lined alive two of his four sons and killed the other



that none is better without good deeds and with good deeds 

all are equally goedl

In rigid conformity with fro ethioal universalis*
. y..' " A r (Jjj c " ' ■’

the tenth Guru has proclaimed , ?God is in the Hindu temple 

as sell as in the mosque* tod is addressed in both the 

Hindu and the Muslim prayer) all men are one though they 

may appear different* The Hindus and the Muslims are all 

one though they may hare differeat habits under the influ

ence of different euriretmisnts* They are also compounded 

of the same four elemmitsf earthy airy fire and mater* The

Koran and the Puranas (the scriptures of the Muslims and 

the Hindus, respectively) praise the same God* They are
aall of one form and One God made them allt*

This unequivocal declaration leaves no scope for 

doubting the conclusion that men of all faiths and nationali

ties are squall* Consideration of merit alone is the crite

rion of judgment, Irrespective of religion and nationalityy 

as laid down by Bhai Gurdas, when he remarks, "There are 

in the world many Simlay Christians, Mu sals, Rafjsis and 

those who hare no faith in doomsday. Numberless are the 

Ferangis, Arminians, Romans, Africans, Saids, Turks,Mughalb,



their merit and demerit cannot remain andi®covered.* the
attempt is thus made to t ran seend the creed label® and the

i

An injunction based on this tenet is formulated in
Premsunarag which require®, "when a stranger, thtfc is, a
person of other religion and nation comes to the Sikh® they
should accord full respect and cordiality as thi s would

2make a Sikh perfect." A slightly different fornulaction 
is found in the Sikh Bahlt Maryada which requires that

injury tolife, they o
follower® of other religionsthe injunction also
requires a sens® of toleration and advocates ironic oo<

Guru Gobind Singh cited above. Religious bitterness and 
strife according to those injunctions are, therefore, 
ethically un-sikh.

G?i9s Status of woman in so clety

its opinion on the ethical question of the relative position

luke lukai." I Wwm' w e



of wo nan in society. Necessity for it arose due to 

oonfli cting views prevalent about it at the time of
• ' 0

to the Morel basis of social relations at large* In order

e status

The position of woman in the moiety

to an inferior position, one may often find that in
L

a
Very high status there are also historical and scriptural 

instances when under

erenfc Hindu eeripturee eoaflieting opinions have seen

itiSnow generally hollered that *ii

Epic period women did not suffer from any special disabi

litiee as they practised austerities' and'were garments

(valkaia). ®britays!ai8, Srutavati, Sulabha remained
*

married and pursued the life of Spirit.* We also

"in Satpatha Brahagana when the hueliand is about to a soend 

the sacrificial altar he addresses hie wife thus, *Come

This may show that women shared equal

duties,

*S. Radhakrishnan, Religion and Society (London? Allen 
end Unwin, 1956), pi* 143.



position ox women was

taking equal part in the sacrificial rites#
(the householder and his wife) together prepare and offer

*
the adoration to the God. One

| e e e

not unequal to that of the
as non, she took part in philesopbie debates like aen and 
with aen| This shows that aen and women were regarded ae 
haring equally important status in the social life of the 
early period«
f lieting oonsands are very cl ear* In some

e honoured and adorned by fathers, brothers,
by husbands and also broth ers-in-law." Also, "There n
are honoured the gods rejoice; where they are not honoured

of no avail.» Similarly, we find
declaring "that the pursuit

of the ends of dharma
depends on woaen and tint they are essential for human

„4progress#"
However, in some of the other smritls a relatively 

lower status has been accorded to women in general * Many



of the remarks are directed towards depriving women of the 

right to worship or other religious rituals, as, "sacrifice
i

by a woman displeases the gods* or "the woaen who burn 
oblation will sink into hell.*3 4 We also find that in ease

r\, ■>-

of woman certain sanctifying ritual has to be perfumed 

without the recitation of sacred texts (unlike men); She 

is not to be initiated and her marriage ceremony is to be 

regarded as equivalent to the male initiation ceremony. "Her 

service of the husband is considered to be equal to the 

service of the Guru and the daily household duties are
3equated to the daily liturgy.*
«

In various other texts, however, she is not only dep

rived of participation in religious sacrifices but she is 

described as an instrument of service to the aaie irrespeo-
4tive of the latter’s attitude toward her.

1Manu, iv, 206.
3Ibid.. xi, 36-37.

3Ibid,. il, 67, c.f• Yaj, i, 13 j Vhsishtha, xxil, 32.

4In rather recent times Mahatma Gandhi showed great 
repugnance for certain disabilities against women inscribed 
in the old literature and remarked, "It is sad to think that 
the ’iritis* contain texts which can command no respect from 
men who cherish the liberty of woman as their own and who 
regard her as the mother of the race.” (article, Harlian. 
dated 2Sth November, 1936). What led to this article was 
the publication in another Indian paper, the 'Indian 
Swarajya1 *, of certain scriptural extracts which were, "The 
wife should ever treat the husband as God, though he be charac
terless, sensual and devoid of good oualitiss*(Mann.5-154): 
"Women should follow the word of their husbands. This is their 
highest duty (Ya.1 navalkya. 1-18). "She who fasts and performs 
rituals, while the husband lives, cuts off the life cf the



Inherent attraction of the female was considered to he a 

temptation, something against which the s&nyasi mast he 

warned and to which he must not he attracted?* the woman 

was thus called a "seducer" and it was laid that "for that

and ignorant hwtwvea the learned men ang Bane them a si arc
;4

of last and anger." It is for this reason that the same 

Smriti advises alas that "one who old not sit in a lonely 

place with even one *s own mother* sister or daughter; for

a

e
a

«*

a prey
food offered hy a woman 
a

go to his world after death. So ehe ehould

a drunkard or is suffer- 
three months she

slant as well

fhe above translation is net very accurate in sash
prejudice of the tram la tor in giving

11♦ SR

Boose* hep. 19



If we direct cur attention to the position of women 

in India in relation to the scheme of ashmans we find that 

women along with sttdras (the lowest caste) are not taken

daring the early Yedle pe riod« Thus apart from sene period 

here and there women hare enjoyed high position in Hindndfen 

end particularly during the early Yedle period their position
4 ' , , i

was respect able* * it is around the time of the ushahharata 

that the statue of women seats to hare besn lowers#

tions we hate to seaside? the views of Kikhisa in regard 

to the statute# women in society. As renunciation and 

asoetleism is not the.ideal in Slkhlta the root eanse which

or temptreees (*paramada *) is reatei. Again the restora

tion by Sikhism of the ideal of the life of the householder 

ae superior, morally and spiritually, led to the reiteration

•mm - e q p - Yt#*Iyi



*salvation through tthe Guru *s teachings." We find that Guru 
Nanak protests against any consideration of the woman as 
inferior* Bo says, "From the woman is our birth; in the 
vonan’s vonb are we shaped. To the woman are we engaged) 
to the woman are we wedded, the woman. yeat is our friend

another:
i, we s 
world. 0

woman is the woman, without the woman there is none!

m

We find that the soeio-religious rehabilitation of 
women name with the theistie inspired devotional tied it Ion 
within Hinduisn itself.*

m Sikhism, however, more widespread and practical 
wteps are advised to be taken for the socio-religious

her of imperatives agaits t some nnethioal
practices involving woman. In the various moral nodes of 
the Sikhs a large umber of injun cfcions deal with the

PM
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rejection of the following unethical practices: (i) Kuri 
mama (female infanticide); (2) satti (Immolation of the 
widow with the deceased husband), and (3) wearing of Toils
by women.

The Sikhs also permitted widow re-marriage whereby 
the widow could be rehabilitated, if she so desired, in
nriiuw t: a ft r«n**ja#i4 ft 4i a f ti as crwesafft 4t m4k. wees ck m *£** .14 Iris 4 mam m. m - nv^i naw

woral practices and also its keenness to ensure equal 
respectable' status for women we way examine - the above cited 
evil practices and bring out the role played by Sikhisa in 
their rejection and woral condemnation.

The practice of female infanticide is an unethical 
practice which ic said to haws been carried on in the past 
in many oountries besides India, it is traced to various 
causes. But whatever is the cause the moral horror over it 

will remain undisputed. We may examine the various causes 
in order to appreciate the practical steps envisaged in the 
Sikh ethics for the removal of this evil.

A scholar suggests that "in Home, treses, Arabia,India 
and China women of the upper classes, relieved by the males 
of the harder tasks both as an effort to keep them young 
and as a sign o f rank, became an economic burden and cense* 
quently infanticide fell mainly on the females." Be also 
holds that "the necessity of finding a dowry for daughters



ale© traced to the ancestor cults. According to the same 

scholar, *fhe ancestor cultsof Greece, Rome, India and China 

could be transmitted only through the Bales and this also

a study of the Australian aborigines. The study reports 

that shore so men are indispensable for the food supply 

there no discrimination in infanticide is made between sexes 

An Indian historian also oitee the difficulty of marrying 

off a girl as another of the oauses of this practice.

The third cause for this practice in rospoot to India 

is attributed by R« Pick to the injunctions of ancient
A

scriptures. Bits is prhapg tho most serious conjecture 

hazarded and ws suet examine it here in order to dispel 

tho wrong belief which may be created by such a declaration. 

Let ue see how Pi ok seeks to establish hie contention that 

femal e infanticide In India had boon based on ancient Hindu 

scriptures.
MM mm

.li.
Social Scien York:

an Company, 1883), Vol. VII, pp. 27-28.
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a. Piok has quoted throe ancient Hindu oeriptures to

establish that according to then people were asked to
i•expose a new born female child but not a male.* fhe wap 

the scholar has put the proposition it appears to be a 

categorical imperatire of the ancient scripture commanding 

people to commit female infanticide but not male infanticide. 

The three anelent scriptures quoted bp the scholar for this 

proposition are, Taitt. Saah. wi, 5.10.3; Rath S. xxeli, 9; 

and Yaska Nir. 3.4. He does not mention the fourth, namely, 

Majtrayani Samhitta. !▼, 6,4; 7,9. Hers it may be perti

nent to point out that in fact it is almost the same lino 

which occurs in the four scriptures and thus instead of 

saying that four different scriptures comnand, what Pick 

has wrongly called female exposure, it would be more appro

priate if we were to say that it is the same line which 

occurs in the four different texts# This would enable us 

to concentrats on one line and see whether it can be lnter- 

ted in the meanings which are accepted bp Pick*

The question map now be taken up whether the line under 

reference can be rendered as •expose a new born fenale child 

but not male". It map be stated here that these meanings 

have not been accepted generally and scholars haws rendered 

this line differently# Por example, we find that Keith 

translates this line as •therefore they deposit a da ughtsr on 

birth, a sen thsp lift up"# In foot note X (on this



translation) fee clarifies, "This phraee found alee in KS 

and liS does not refer to the exposure of female children 

as formerly held; See Vedio laden i.487, and oontrast Weber 

lad* Stud* IX, 481", Similarly, it is held fey the scholar* 

Macdonald and Keith (Vedio laden. Vol. 1, p. 487) that 

•there is no proof that the Vedio Indians practised the 

exposure of female children. Thi s concl usion deduced frost

Vedio Index 1, p. 487) has been disproved fey Bohtllngk 

(Z.D.M.G. Vol. 44* PP* 484-86 given in note 181 in Vedio 

Index, Vol. 1, p. 487).*

Vimt would then fee a acre appropriate view? Ve nay say 

that it is wrong to maintain, as Pick does, that scripture* 

commanded or supported female infanticide. The line correc

tly Interpreted may mean that they simply put aside a 

daughter on her birth without any rejoicing or any *j at karma* 

that ie, the celeb rat ions which usually attended the birth 

of a eon* Similarly, when thin line oeeuye in the Kirrukt 

it ie quoted to argue that since they give a daughter away 

to another man (in marriage), therefore, she ie mot entitled 

to inherit paternal property* We may, therefore, rule out 

completely the possibility mooted fey B. Pick that scriptures 

commanded or supported this unethical practice of female 

infanticide in India.



prevalence of the practice of resale infanticide in India 
during a later period* And it is here that the great ethical 
reform enforced by Sikh leu cones in. Incidentally, we may 
also mention that female infanticide was condemned by 
Mohammed Sahib the founder of Islam* Reuben Levy refers 
to the wide prevalence in Arabia of "artificial restriction

i
of the number of females*11 It is in view of this prevalent 
practice that Mohammed Sahib included injunctions against 
it in the Quran.

This immoral practice is denounced in Sikhism and 
various steps are envisaged for the eradication of female 
infanticide* In order to overcome the difficulty in tent a

father it is laid down in Sikhism that *no dowry ought to 
be accepted from the bride1# parents11 and in arranging 
bar marriage social help is required to be offered to the 
parents of the daughter (and cl® the sen) who may find 
difficulty in finding matehec for their children* It is 
laid down that "if there is some difficulty in some one's 
marriage, then Sikhs ought to make efforts and take pains 
to arrange It in their own family or persuade others for

Reuben Levy, fhe Social Stru cture of Islamf SimaMMMtfaMtfMiei

, *»*./, p* »**
2

3
Quran. Surah a, XVII, 38

mtrn wvi



the same," 
tieide."*

the entertainment of any supe retition or the ooneultation
2of astrologers or soothsayers, requiring farther that 

"female infanticide should not he practised and social

tained."3 in it are to he esceommunlcated

froa Sikhisa permanently and those haring any social rela-
Ation with the* are termed punishable {"tankhahia »). It

deals with one indulging in female fnfantioide would
H

he led to disaster ultimately ("ant khvar"). In another

formulary it is said, "Sikh* should not

wind the relationship with those indulging in female
infanticide."6

The ethleal judgment over thie evilmsm weir ▼ in Sikhism may

4
Daya Singh 

-i^iu 95.
, "Bahitnama", . mm imam . . .a

ed«, Sant Sampuram Singh*

2Sikh Bahlt Maryada. o. 32 , if.
3|hid.. p. IIH . ^iBNfcS y lili M* e

4
«MMiII F*

s
singh, aa&jailA* *■
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have seen apart from denouncing it, all the three possible 
causes leading to infanticide, namely, the economic aspect, 
the difficulty la finding the match and the supereititlon 
are also sought to be effectively removed* In vice of the 
fact that the Sikh Gurus did not have political power to 
translate their moral disapproval into legislation and make

■ i

infanticide unlawful, resort was had to the highest fora 
of social and moral disapproval, in terms of social dlsse-

4elation and exconmuni oa tio n.

woman has, by a curious process, been applied to the practice 
of burning chaste women along with the dead bodies of their
husbands*3
other countries of the world as well, such as, the death of 
a king or a chief followed by the custom of immolation,
"either voluntary or forcible, of his wives, concubines, 
attendants and servants so that they night keep company with 
their deceased lord and serve him in the sane way as on earth.

this practice was finally declared illegal and tamed 
, punishable as such, Refer, Bengal Regulations.

B.c. mtjumdar, op* cit.. p. 323*
«Ibid.. p, 332, Refer also to his statement that this 

custom prevailed in India, China, Babylonia and many other 
countries and there are still some remote traces of it in 
’hara-kiri* or suicide of the devoted subjects with the 
death of the ruler in Japan.



period, some scriptural autho rity was appropriated to 

the eonteation that self-immolation on the funeral pyre

her husband

00aid fellow* And further that *1101 only would suoh

but. her aetiea would expiate the sins of three generations

of her husband's family both on hie father's and sot her *s 
#side*" thus hope and encouragement was used to indue# 

women for self-iuBnolation to obtain the post huso us title of

the virtuous (satti, truthful) woman, while there was no 

suoh requirement for 'ft man on the death of hie wife* The

while self-immolation by widows is exalted it is not

▼ision that "a virtuous wife who after the death of her

I

a woman



that death of her husband* However, it Is also laid down 
in the sane sods that "at her pleasure let her emaciate 
her body by (living on) pure flowers, roots and fruit, but 

she east newer mention the name of another man after her 
husband has died.**

this practice appears to be in rogue at the time of 
the emergence of Sikhism^ We find referenee to it in the

in
Adi Granth but we do not find its mention/many of the 
Hahitnamas whi th could be due to its relatively lesser 
frequency at that time* However, in one Rahitnana. we do

2find referenee to satti as a custom rej noted in Sikhism.
Guru Amardas declares that "the satti is on# who liveth

contented and embellisheth herself with good conduct: and
chcrisheth the Lord over and ealleth on Him**" As 
advice of ’cherishing the Lord and calling on Him' 
advice to every one through out the Adi Granth,the above
declaration requires the widows to conduct themselves as
all others, do*

the view is expressed by the Guru that in order to 
be known as virtuous women ought to maintain familities 
knit by love. The Separation on death also should he a 
matter of feelings* On the whole, according to the Guru,

^Adi Granth. Var of Bag Suhi, Shaloka M.3 (2-6),p.78T.



ill the family and net in terms of self-immolation. He says, 
"The women burn themselves on the pyres of their husbands. 
But if they love their spouses well, they suffer the pangs

4of separation even otherwise.*
v!' i Practical steps to counter this immoraliiiMwiiw"... r '

Status; of the widow remarriages In Sikhism the above
immoral provision was sought to be fully discontinued. The

- /

practical solution
2 It is

widow may re-marry 
desires and she ought not to be forced for it. Cliani Lai 
Singh of Bhasour, quotes Gaori of Guru Nanak from the Adi
Granth in thie connection. It ie pointed out by him that 
the widow ought to have the right to exercise her option
tor re-SMrriage whenever she wants it. Thus apart from
expressing religious and moral disapproval of Sutti practical 
measures, such as, the option of widow remarriage as morally 
right were also taken to ensure a complete eradication of 
this moral evil, whleh evil, is also indicative of the 
inequal status of women in society. Here the laws of Menu

Ibid.. Var of Bag Suhi, Shaloka M.3 (3-6), p. 787.
aSikfa Rahlt Marvada (S.G.P.C.). p. 28 (xiii)
3Giani Lai Singh, Sikh Law (Bhasour: Punch Khalsa 

Bewan, 1945), pp. 247-841’.*



may 1»o referred to whore he p era its only the widowers to
■ 4remarry* Bat la Sikhism both the parties (aen and women) 

are given equal option in this regardf*
Wearing of veil* by women* Wearing of wails by women, as 
prominently seen with the followers of Islam, is also not 
aoeredited any recognition in Sikhisa. It is a symbol of

ww anew vw

Inequality between men and women* It is laid down in 
Sikhism that women ought not wear veils ("Purda" or *Ghund*) 
Whatever be the historical reasons for the practice it is 
indicative of restriction on the freedom of women and 
denial of equality,*
Monogamy: It is held by the ooapilers of the different
codes in Sikhism that under normal elreuastanees a Sikh

3ought not to marry when his first wife is alive* Monogamy

2
3

» P. m

It is sometimes argued that the injunction about 
monogamy is difficult to maintain in Sikhisa particularly 
in view of the general belief that the Sikh Gurus them
selves aarried more than ones* Bhai Jodh Singh, ex-Vice- 
Chancellor, Punjabi University, during a personal meeting 
between us supported the fact about the marriages of the 
Gurus and pointed out further that in view of this fact

cannot he maintained as an ideal in Sikhism* Sons
other scholars of Sikhism, such as, Glanl Lai Singh of 
Paneh Khalsa Dewan, however, deny tits t the tenth Guru,
Gohind Singh, married more than one* But it may he pointed 
out to him that even if one may concede his view point in 
respect of the tenth Guru, he still fails to explain the 
ease of another Gum who is also generally believed to have 
had more than one wife* But In vie* of the fact that mono
gamy is commanded in



is often bold to be preferable on eooooiiiio grounds and it

May be inferred fro® this that where no such consideration

exists polygamy nay be indulged into, dam Nanak, however,

appears to advise against any such consideration. In a

discourse he refere to this question, thusi "What is the
sign of over-flowing (abundance), that one oust have

Inexhaustible treasure of grain and his whole house iehstir

with wives, daughters and woven! And every woman orieth

over frivolities and abundance of wives naketh the hone

§ bedlaa. And whosoever taketh, giveth not back, and man
♦

is ever uneasy, seeking to earn more and more."

The compiler of one code, however, seems to make a 

concession in the case of the ruler. It is said that if 

the ruler finds that there is no homogeniety of temperament 

between himself and his wife he may marry another women.
/

The only other ground for second marriage is the absence of 

a male issue. The compiler, however, remarks that "one who 

does not remarry even in the above oir cuas tan see and remains 

content with the first one, he indeed is a man cf great 
self~reatraint (jati). inch a man will he honoured (* *1101 

tol main barfcat hoi1}* The contentment with one wife is 

the net of great men.9 It is further clarified by this 

compiler that in case the wife is able and obedient then
< .Hu mi f«ii—ii wi "—'wn.iwii moil ■wi.nin.■■■■■». nmeicuMir .. .  ■■

Refer: Giani Lai Singh, Twarikh Guru Khalsa (Bhasour: Tench 
Khalsa Dewan), Vol. 3, jnTPiV'""

*Adl Granth. Shaloka M.i (29), p. 1412.



the person ought not to remarry under the impulse of Inst 

(ham), as otherwise, he would regret It in the end ("ant

aukha «)• These

placed by the compiler on hie earlier eoneeesion to the

, a aim liar

does not seem to hare been made* The latitude for the 

ruler, therefore, could hare been inspired by the influence 

of the princely states of the Sikhs which had been establi

shed by the time when this code was formulated or copied 

from some earlier one*

laid down in Sikhism

and women should regard adultery as iamerai * The eompilsr

men to desist from it. in another life rule adultery is

stated to be one of the fire serious evils from which every
4one must desist* It is clarif ied by a compiler that there 

be no relaxation in this regard even for the king or

History
2
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i

ithe ruler* Chastity and fidelity, thus are importaat 
constituents of the sanctity of hie family as well as social 
relatio us •

The tenet of equality nay appear to he rather formal 
and howsoever nscessary and fandaaentai for social relation* 
ships yet, hy itself, it may not be oonsldered as the final 
ideal hy an ethical theory which regards the whole humanity 
and existence ae spiritually related* The social ethios 
aay thus he in need of sent eat in addition to the formal 
equality* The equality aay he maintained without feeling 
any affection or regard for the person who is so hold to 
he equal* Such hare equality, howsoever attractive it may 
he for a theorist of abstract polity, would not he of enough 
significance from the point of the ideal humanistic morality. 
The material content to the eoelal ethics in Sikhism is also 
provided from the same premiee of ‘spiritual unity’ which 
was used for pointing up human equality*

It is said that persons emanate from the same spirt* 
tuai continuum and to the same ultimate source they will 
all he returning* fhe whole of humanity, therefore, is 
hound hy a fraternal relationship. Guru Go bind Singh says, 
"As out of a single fire millions of sparks arise; arise

*Premaumarag. ed., Giant Randhir Singh (Amritsar:
Sikh History Society), p* 110*



in the fire* At from a heap of dost, grains of duet swept 

up fill the air* and filling it fail in a heap of dust * As 

out of single stream countless waves rise up and being 

water* fall hash in water again* So from God»s form emerge 

alive and inanimate things and since they arise from Him* 
they shall fail in Bin again."* this statement Is then

human brotherhood*

The purpose of going to the Guru is to learn from 

him the lesson that the fellow human being is not an ’other* 

Guru Arjan Bar says* "Meeting with the Guru* 1 have aban
doned the sense of the other."2 fhe other is in fast not

other but a co-sharer of the sonree of emanation

a part of tho same spiritual orders This brotherhood 

of humanity ie thus linked together by bonds deeper than

family or national affinities.

The argument of the Gurus seems to he that brotherhood 

is the reality but it is hidden from us by the 'Tells of 

houman (individuation or 1-am-ness and mlne-nessl which

makes us see a brother as an other* Ones this partitioning 

wall is felled ("kure tuts pal") the relationship would be 

visible elearly* The whole of the metal ethics of the 

Sikhs is oriented towards the demolition of this wall of
-wiiiwiinfill' ......................................... ...

4
Guru Goblnd Singh. Akal.-Ps.tafe* 8T•

Granth* Bhairo M*S» (i—29—42)t p* 1097*



separation; and the realization of ’wider and wider* identi

fication is indicative of the progressive realisation of the 

ideal. in order to bring to notice the oouuon bonds of 

existenss in the world, Guru Nanak says, "Air the guru, 

water the father, great earth the Bother: In the lap of 

two nurses, night and day, the whole world is brought up
f(or plays)#** fhe test way show not only the relation of 

nanklnd on a coaralo scale but also be a pointer that the 

mankind passes through common environment facing a destiny 

not unrelated with each other#

fhe brotherhood of mankind in torus of God being the 

ooauaon father is alee •tressed by Guru hhnak when he says, 

"Thou art the father of us ail ... all are the partners, 
thou art alien to none.*3 Gere, as in Christianity, the 

fatherhood of God is brought to lay down the noru of conduct 

in torus of ’brotherhood’. In yet another passage it is 

repeated when Guru Arjan lev says, "Thou art our only father,

381

vf* 3wfc * 10 PrO bO (wilOOw

The Gurus do not rest content with a uere proolauation

of the nous of brotherhood but also suggest practical measures 

to realize it. The ueasures are both negative as wall as 

positive.
. . . Wiiei i mu .Urn mi imim n—, i ramiii

*Ibid.. Japji, Shaloka, p* 8.



renunciation of slander of others (ninda tyag), and (2) 

renunciation of enmity (nirvair),

Positive measures* The positive measures are (l) altruism 

(parupkar) and (2) service of humanity {sera}.

It is held by the §urua that one of the great eause

of Mutual strife and bickering is the indulgence in slander*

This evil nay not only cause mutual distrust and suspicion

among the smaller social groups but nay also polslon the

social relations aneng muoh larger groups like different

nations* turn Arjan Dev says, "First I gave up the slander

of others, and then all the cares of my mind were dispelled

».* I have abandoned the companionship of ego, and, now the

friend and the fee are alike to ate ••* "* Hen too often

ferget the beam in their own eye but are keen find cut

even a note in others* This is the fane us saying in
■ 2

Christianity as veil* the slanderer may start a chain of

about
and unforgiving**

the function
n a'Mjr m is

that its deepest root is pride* It is an expression of the 
egoism that exalts the self ai the cost of depreciating 
others(Baphasis added.) The eonsequenoes being the



▼leious circle and thereby barn the social integration as 

well as take a person away iron the realization of the

spiritual unity of the huaanity. The social value of the
/-

own recovery

mi

disease among the other members of the society as well •

It is in vise of this moral evil of slander that Guru says,

conduct of 
8

slanderer is dirty* *

As pointed cut above the Guru says that after the

renunciation of nlnda (slander or backbiting) one would

be able to r ealizo the unlvereal brotherhood as the friend

and the foe would appear alike*
fit:

towards others

is a direct centra of human brotherhood• the first attri

bute of the Absolute, which men are required to Imbibe, is
$

the complete eradication © f enmity towards cthere and a

Gurda* says* *It is a common practice that men return good

"exclusion of those we Judge from f ellowship with us.* Georgs 
F* Thomas, Christian Ethics and Moral Philoaophy (Hew fork) 
Charles SeribnerTs §oas7i858), p. 68*



return gee# even for evil or who are goo# and kind even to

the evil doere.* Thus the person are required not to
/'*

0?il wttn ©▼11 but lo return ll wltb |oo«• 

thns can a fellow being turned into enemy be won over*

Love is the Ivan

it is to be done without any feeling of enmity 

other person. Eril whieh may be resisted without saturat-

it is 'easier

love even the
love as

sense that while discus Bing "ninda* (slander} we saw the 

dura laying before ns the need to look alike upon friend

levels of

refer to this

ones and unkind to

to the principle of justice* But brotherly love rises above

feme it that It becomes consistent with the spiritual

Cf., also, "Love of oae's enemies provides the sold 
test of whether onefe levs Isa perfect love like God*s or
Is restricted to those whom it is easy to love*" George,F.



It is to wreck vengeance on some one. Bat it ' pointed out
by Nand Lai that in ease any nan i sinjured it is the Creator

\

\who would be injured* The creator is the soul and life of
creation ("Kholiq khalaq ki jan be Khaliq dukhave nahin,

6?.i3: Bo Bitive neaeuree

Here absence of enmity and slander* however, ienot
enough for the complete realization of human brotherhood. 
It must he* according to theGurus, realized positively by

activities and social service. In a different
is pointed out by Dewey 

kind of self which is formed through action which is faith1 
ful to relations with others will be a fuller and broader 
self than one which is cultivated in isolation from or in

e *2

initiate the person to altruism. Guru
*Bhai Hand Lai , «Ath Tankhaaaaa" ed., Sant Saapurana 

Singh. op. Cit«. n. 80.•inir. os. »,», Rln.hart 4
Winston* Inc., i®32), ii, p. 213.



a me essence ox an knowledge” ("Vldya vi chari tan parup-
4

kari”). It in the complete socialisation of the person 

indicated through kin love and concern for the others* It 

is the test which dean Mouroux lays down when he nays that 

a person ^ newer authentic in any way other than linking
1> ’>! I|

and giwing himself to other person as with another self* 

fhe test is the same in Sikhism• One of the Most 

important and fundamental norms In the terms of which a 

person may be evaluated, is this giwing away of one's self* 

Bhai Gurdas says, *The sign of a good nan Is that he has 

always wslfare of others hut thebad man i s selfish* He 

does not do good to others.1 2 3* Jparupkar, therefore, ie the 

touchstone of moral dewelopmont,

Meed to avoid pity and pride la parunigir
■ f;

fhe altruism involves the help of the fellow hsings
t

hut there i s the danger that this help may la faot appear 

to degenerate into a sort of ’social pity’, fhe essentials 

of altruism, on the other hand, require that the altruist 
ought not feel an3^^©°j§?in it* fhe second possibility which 

an altruist must guard against is the pride (ho urn an) which 

would be amounting to a good action either arising out of 

evil motive (pride) or leading to the development of an evil

*Adi Granth. Asm II* 1, Chaupadas, p. 356.
2Jean Mouroux, fhe Meaning of Man. trans., A.H.G. 

Downes (New ICrki Sheed & War&,i952),p* 207.
3Bhai Gurdas. Wars. Stanza 12, %hr 20.



sentiment (pride). In order to guard against ail these 

pitfalls the altruist is required to regard his altruism 

as an opportunity for receiving divine sanctification, 

sines the greater is there in all creation* The need to 

take it as an expression of divine graoe is stressed in a 

moral code* The compiler says, "when the feed is ready,
e

pray for some needy parson to come and share your food so 

that your food nay he sanctified. It is further laid down 

that if a needy person turns up then consider him to ; he

287

your

case no one comes you ought to go out and seek out oneWF WiSpS usds

and if perchance none is available a t that time keep some 

food separately and then whpever a Hindu, a Muslim or a

food*

In this nay the person would be able to avoid the serious 

evils of pride and feeling of pity and the needy would 

command equal respect and dignity.

This ideal is also adopted in various other code

formulations* Chops Singh requires the Sikhs to constder 

help to the needy as a rendition Unto the Guru. ("Guru ka

fellow

euru
of one*s possession

MP

• I m

, p. 93*



treasury of the Guru and helping such a person would he a

step in the right direction. writing about such altruists

P.V* Kanai says, "Such men not only relish the joy of

disinterested service hut also get out of the corroding

worries of standing watch oyer their hearted hut fruitless

and thankless treasurers* Altruism is, indeed, the holiest
♦

spark in the life of a human soul.”

We may also refer here to the formulation of Hiai 

Daya Singh. He la generally occupied with the injunctions

conoeruing the regulation of inter-Sikh relatione* hut he 

too lays down, *fo any one who needs help, render it unte 
him9 (*Kisi ka karaj hove usko sware9).2 The quantitatire 

tens used by him in this ease IS klsl (any one) which shows

Similar views are found in the ethleal formulations 

of Bhai Hand Lai «Acoording to the eompiler of "Premsunarag* 

the seope of altruism is very wide and includes every kind 

of aesistance towards seeking the good of others* It lays 

down, *If someBody needs feed or olothes or is needy other

wise, share your earnings with him* If somebody needs your
Hhelp, de not tarry, leave your own work and go to his help*9



The author of Bhakataratnayali. a oontemporary of the 

tenth Guru Gobind Singh, reports Guru Arjan per, the fifth 

Guru, as exp!aining that there is a hierarohy of three 

levels of the gurnukh (ideal person) and three levels of 

the aanuukh (the Self-willed, the evil self).

The three levels of the gurmukh, in the order of 

ascendancy, (l) gurmukh, (2) gurnukh tar and (3) gurmukh turn,

(i) Gurnukh; A guruukh according to this description is

returns evil for evil*'* wesew- npi- • wee. w .ew* nusp* we* wuw nr “• w. w

4j% lees nv«*.4 lew 4:1% ^ eev4 «e4t* j% ■# 4** «4

standard of human relation. This norm nay be very useful 

but characterises an ethi cal nan still at a lower stage.

(2) Gurmukh tari A gurmukh tar is on* who has turned his 

back to evil deeds (kheto karaa) and hi s face is towards 

the teachings of the Guru. If sene one does even a single 

act of goodness unto him, the gurmukh tar would always 

(sadeev) do good to hin* The gurnukh tar would never forget 

his gratitude to his benefactor and would always be ready

to help his benefactor in return. He never prides bine elf 

for the good he dees unto others * He is always willing 

and ready to help if seneens needs hishelpl.

(3) Gurnukh turn? The stage of the gurmukh tun is the apes 

of hunan altruism. He |s full of wi<sdon also • He seeks the



highest stage of realization where the altruist is not

of friend and foe to
which we had occasion to refer earlier also. His aitml

The three categories of the uanaiukh (the evil ones) 

are also on Hie stall ar ethi cal pattern, nanely,

Maaannkhi Manaukh are tho se individuals who habitually

onto them but never forget the evil done to then. The scale 

of just loo here nay be soon to have be coae uneven in that

Mm is lower in

as hs always gives evil in return

tun: This is the lowest stags of ovil to which

a person can stoop down. In i ncluded

repeated good, they repeatedly return evil. 

They have no faith in the spiritual wordl* Their rationali

sation is that the spiritual word and tho good of 

is not fruitful

then to others always l eads to their own good



4
individuals are. perenially condemned ones.

The predominant idea in this classification nay be 

seen to be in terns of altruism. Sere doing good to 

Gibers always is identified with the apex of altruism, the 

guraukh tun. the gurmukh inn is not motivated by any 

personal good but the good of others becomes his nature.

It is a »rt of altrnlstio transformation of the whole self.

Another point which nay he noted about this hierarchy 

is that the general pc pula tion seat ter say be towards the 
middle of this classification, the extreme eases or the

tively much lees though in 1 iso If it may not thereby 

doersase the value of the ideal of the Gurmukh turn.

It may be relevant to add hare that la the above

of the lowest stage in terns of altruistic activity. Gene

rally, however, the term gurmukh is used very often to refer

ideal

«»■•«IU »

We may also refer here to the stage of the gurmukh'. 

Conduct of the person at this stag of as described by Guru 

Hanak in the Adi Granth. is that of the trader and not of 

the lover. Guru Hanak says, "Changge ohhanga kar mania 

mande manda hoi, ashak ehu na akhia Jo laikhe varte sol” 
(One who is good only when good is dome to him and in

VI * ..... ..................................................................



adversity beooraes adverse; (Sail. hi* sot a lover for be
4

trades in love*" The ideal in the Sooiai ethics of the

This highest ideal of the sooiai ethics of the Sikhs

is also stressed hy Bhai Gurdas• He says, "O, Rare is the

one she does good even to those who nay do bad, as the tree
ayields fruit even to those who nay throw stones at it*" 

The examples of the tree, the cotton seed and the chandan

tree are quoted very extensively through out his Vhr to 

bring out the selfless seeking of the other's good*

Altruism in ethers to attain salve.

Altruism even in seeking and obtaining salvation is 

stressed by the Gurus* In this the approach is similar to 

that of Mahayana Buddhism with particular reference to its 

Bodhisattava ideal, hike Buddhism in Sikhism also the

person does not entertain an individualistic ideal of salva

tion* During the course of a sermon in Buddhism it is said, 

"Just so a Bodhisattva, after he has accomplished the prac

tices which lead to the full enlightenment of Buddhahood, 

leads countless beings to Nirvana."

Evidence in this regard comes to us from two different 

passages of the Adi ffranth with Identical wordings except

*Adl Granth* tar Asa, Shaloka M.2 (1*21), p. 4T4.

2Bhai Gurdas, far, Stance 21, far 9.
3 ■E*A* Burt (ed.) The teachings of Compassionate Buddha 

(Hew Yorkj The New American Library, 1955), p. 181«



for the addition of one word hor which also

a Shaloka Guru Nanak says "Nanak to uukh ujjale keti
4ohhuti nal .* This passage is rendered as, "Glorious are 

their beings, Nanak, and they say© many." The next Guru

Guru
elsewhere in Adi Granth. but added the word "Hor* for the 
line to read as, "Nanak te aukh ujjale hor keti ohhuti nsl.*^ 

This nay be translated as, "Glorious are their beings, Nanak, 

and they save many others also." Here it way he argued 

that the altruistic reference could also he dearly under

stood in the ease of the first passage of Guru nanak* The 

question way he asked as to why this tern "hor" was added 

by Guru Augad Hew. The answer is not difficult to ieagine* 

Guru Angad Her hy the addition of this word quite clearly 

brings out ike extra-ordinary stress placed on altruisn in 

Sikhism even while seeking salvation.

against the prataik Buddha of Hlmayana as too individualis

tic an approach* The altruistic ideal of Boddhiaattava 
in Mahayana is the fruition of this protest*^

In Christianity also the suffering of Jesus Christ 

is a similar pointer in the direotftoa of altruia*.

*4ii..,Graiith> Shaloka, pi* S.

3Ibid., Tar of Majh, shaloka M.2 (2-18), p. 148*

p*
f.



The second posit tire step towards the real last ion of
human brotherhood is social altruism is
expressed through social service and this active help to 
the fellow beings occupies a central place in the scheme

of the social ethics of the Sikhs. Bhai Gurdas says, "Sacri
fice I am unto that person who sacrifices for others* Saeri-

*fice I am unto one who is happy by serving others**
Social service ought to be rendered in any or ail 

respects* it may be rendered by providing the material requi
site or by rendering physical service or it may be by

k

comforting the spiritual aspect of the other by reading 
out scriptures to him. It is claimed by Bhai Gurdas that 
"material, physical and spiritual service* like providing 

food or giving rest to the bodies of others or reading out 
the scriptures for their solace* is by far superior to the 
countless sacrificial fires and performances of ceremonies

3or mere meditation and common knowledge** According to him
3"The service of others is enjoined by the Gurus.*

Service, according to Guru Gobind Singh* ought to be
more of oppressed and they may be up
lifted and brought on the
service is the service of common/ people! X am not

iBhai Gurdas, Var, Stanza 5, Var 12.
aibid.. Stanza IS, Var 14 (*Giana dhaya lakh Jog sahad 

suhavanl ...*)•



inclined to aem othora of higher oastesj charity will 
hear fruit * in thia and the ne xt world if given to auoh

iwo rthy people a a these."

Guru Hanaic is of the view that one of the no at impor-
tant effeots of devotion and contemplation Ilea in the
attitude of the peraon towards social serrioe. Be says,
"When one dwelleth on the (Gurufc) word* one*a mind floweth
out to serve the othora and one practiseth contemplation

2and self-control by overcoming ego •"
In a similar spirit Guru Arjan Bov phi eea the servioe 

of creation immediately prior to the loving prayer. The 
favourite idlon ho use* is ’servant of the servants'.
$8eva kario 'das dasan hot ansk hhant tis kario"). The 
direction ia clear and unequivocal . A parson who has net 
fulfilled his aooial loyalties and noral obligations 
involved in social service is far removed from any spiritual 
realisation, it is one thing he eaneot ttt> without, the 
prayer is to ho preceded by the di soharge of sooial 
obligations in term ef help of the others,

*S«ru Gobind Singh* fhh..ad«^Mhro 15-175... . *■/
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cial service was given a oonorete form

social service centres apart from tin air foie of imparting 

spiritual instruct ion. Hoep itality and education are to 

be the watch words • The gurdwara buildings now in many 

cases house literacy classes as well as provide the necessi

ties of life to the ns edy. Sikh las, thus, closely resembles 

the general missionary fip irit of Christianity*

la order to mobilise the reaeuress for Meeting this
' ' ( . ... 1

obligation ’daswandh' (one tenth of onefs income) is required 

to he the voluntary oonfc ributlon by the Sikhs for the 
organised help, it is ssMSuhat on the linefhf •zakat* in

the members to partieip te in the organised social serrioe 

and thne weld then together in closer ties* It is a some-

and is specially exhibited in the altruistic activities

the Mennonite life there "the go ns c io us cultivation of a

disciplined brotherhood way of life rooted in a Biblileal

ethic has oontributsd cost effective y to this end."
4



In Sikhism, the node eoupiledby the central body of 
the Sikhs (S.G.P.C.) (see chapter 8. supra) directs that 

*the service is as important ingredient of Sikhism* In 
order to initiate and introduce the person to it pro vision 
on a small scale has been made in Sikh Gurdiraras • Its 
simpler forms in thie connection ares upkeep (cleaning, etc 

of the Gurdwara, service of the congregation with water, 
etc*, service in the community kitchen (longer), ducting

Here it may he interesting to point out tint a sect

almost exclusive emphasis on this moral tenet of the Sikh

ethics* Seva Das, the author of the hook of the seva 
pant his sect, says that "one ought to serve all per eons"
("sarbat live ka dasa hhav laivna*) because the "sants",

1Sikh aahit Marvada (s^rJPtCJ. (We have referred to it 
in Chapter b. aupraJT^

2 the sect of 'save pant his* (social workers) traces 
its origin from Bhai KCnahla, a Sikh contemporary of the 
ninoth and the tenth Gurus* He is said to have served 
water to wounded soldiers, both the Sikhs as well as those 
of the opposing army* When some one complained to the Guru 
against it he reported to have replied that ho was doing 
so in the true spirit of Sikh las, which requires not to 
distinguish between friend and fee* He was approbated and 
encouraged by thm tenth Guru who is believed to have given 
Ointment* to Bhai Kanahla for application to the wounded 
solders without any discrimination of friendly and oppocing 
armies* this episode is a subject of wide reference and 
is quoted very frequently in Sikhism as a model for conduct



the holy per so ns or teachers, are happy when the disciple
serves h 
the dura

person or
\

\\
he weald

not he regarded as the lover of God hat would be a selfish 
person. Seva Has explains farther that "one who is a lover
of God, ought to tales to God's attributes. And as God Is
kind to every one and serves all. neglects none, a person's 
union ** «o< noni, oni, «« .U W

In Sikhisa the Provider
attribute of God. Ban

^IH TWiRC B W n T T.n U

dyeing itself in the colours of the Absolute# Benevolence 
is generally described to be the no st required virtue in 
the present age. fhe tenth Guru, Goblnd Si ugh, in the second 
part of Gian Prabodh Granth. in an answer to Jivatma, 
explains that the practical philosophy of the world is four 
fold, nanely, raj dharaa, dan dharaa. bhog dharan and aoksha 
dharaa. this inclusion of benevolence (dan dharaa) as 
one of the four aspects of practical philosophy brings out

to overcome the disoriaits tory attitudes which characterise
%evs Bis# Asawarian (Dora I snail Khan: Bevidas 

Bhagwandas), p# 98.
2D.P. Ashta, "Gian Prabodh Granth", Brief Study of 

Works in Basaa Granth (New Delhi: Arua Prakashan, 19^9)tpp.
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the state of bondage • Before the distinct ion between the 

•elf and the Absolute is completely overcome the conscious

ness of the discriminatory distinction between the oneself 

and the other seifs wo aid have to he over come* * The semes 

of the others is a substantial contribution towards such 

an Ideal. Attainment of the spiritual integration pro-
*

supposes social integration, according to the Sikh ethics. 

And the social response of the person is to he maintained} 

though with a greater underlying affection and sense of 

mutual relationship, even after the Spiritual integration.

jg jl Qcl importance is

to the service of the Guru. Thusisthe Adi Granth this

occurs

the service of the guru is said to yield spiritual

A pointer 
8

in similar direction is given by

the thir d Guru aleo. Now

of gratitude because it is with his

are overcome

A question may be ashed as to who this Guru is whose

service has been stressed so very often in Sikhism• it may

*Adi Granth. Gauri Poorbi, 11. 5 (3-18-153), p. 313.

*lbld.. Dhanasri M. 3 (3-3 ), p. 664. 

aibid.. Aeavari M. 8 (i-2-158), p. 409*



Guru's Sab ad (Gum’s word) is the soul of tbs Guru and the 

holy congregation is tbs body of the Guru. Whoso servlee 

then can bs called tbs service of tbs Guru? Whose indeed 

if not of tbs congregation which is tbs body of tbs Guru? 

Thus tbs service of tbs Guru Is in fact tbs ssrvi ce of

or tbs Divine we nay

is given by Gum Arjan Dev in unequivocal terras. He says,

"God is intertwined with tbs servant like tbs wary and woof.

Is sustainsth bis serrant s , and gives then peace. I bring

water for bis servants, fan them and grind their corn, for
%this also is tbs service of God.*1 In this telling passage, 

the Gum hardly leaves any doubt as to whose service may be 

taken to mean the service of God. It is, as we have seen 

in the case of tbs service of tbs Gum, tbs service of bums* 

nity in whom God is reflected. In Existentialist ethics ws 

may see that, like Gabriel Marcel, dappers also affirms that 
"the love of one’s fellow men corresponds with the approach 

to Transcendence (God) Itself f and further that "perfection 

in human existence is measured by the accessibility of man



1to Sod aad to (lie fellow nea**

The Guru says la yet »nother place that wo ought oot 

to make distinction between the so called good or bad person 

oa the la sis of personal prejudice or nearness to one's

self for the purposes of rendering service* Any sueh dis-
* *

tinotIon is indicative of ourselves still being tom by 

duality (S', nine} and thy, thine)* the Guru says that 

when one has the Intuition of the Beality he nay see One 

alone, all over, and then all duality would disappear*

appro*

ml of one's service is stressed by Guru Awardees which
4

It is held by the Gurus that service, if it is to 

be worthwhile, ought to be without any consideration of

any reward is

lured by Guru Arjan Dev, "He who serves without desire for
egrewards, o he aleue attaineth to the God.*®

At another place Guru Arjan Dev explains that *we get

:
2

rgc F. Knell er, Existential i sm amm 
* *

plflei Shaloka Me3, p* Ii4?G 

■Ibid*. (2*27), M.3, p. 1247*
*Ihld*. Gauri Sukhnani M.5 (2-18), p. 286*



samaia").1 A difficulty nay seem to arise hare, that,while 

the servi oe ia required to he 'nehkam* (without desire for 

reward), as in Ihagayadgita, still a reward seem* to he 

promised* A p er so n while serving others a ay look forward 

to it* It may he submitted here that the Guru a wanted 

the person not to per fora sooial service only for the 

achievement of an objective as in that ease it would he 

seen to have hypothetical value and would not be valid for 

those who do not want to obtain any reward* Desire for 

reward here stay he taken to naan the desire for it outside 

and beyond the act of service. It nay he argued that as

the spiritual is not completely away and different from
*

the persons the set of serviee to follow boings is in itself 

the aet of realisation of the spiritual without involving 

any desire for the external reward. The external reward 

to whieh the Gurus seem to refer, and which they seek to 

forbid* Ought to he understood as social approbation and

iDle

The second important characteristics of the servlet, 

as envisaged in Sikhism, is that it ought to ho self-imposed 

and voluntary. An not of social serviee done under force—

sion has neither any equality nor is it of much help to any

1Ibid,. Gauri



one. An act of service done happily can only be called 

worthwhile* ("Badhi chatti Jo hhare na gun ns upkar, salt! 
khuai awaria Nanak karaj sate*.)*

Should a person cease to serve others after he has 

realised the ideal? la service dene merely for the sake 

of attaining the goal? Could there he a stage when it nay 

he renounced? The answer to all these questions in Sikhism 

is that acetal service ought not to he renounced at any 

stage, before or after the realisation of the ideal* Bha# 

Gurdas says, “Gursikh once seised by the thought of aoolal 

service continues it till end of life?*

Seva ftsa, the author of Asa ffanan. points out that 

one ought to keep on serving always• This is a reminder 

that the social participation and response ought to continue 

throughout the life-tine of the person* Self-realization 

or illumination does not nark an end to the social service* 

The above author quotes a couplet of Kabir in support of 

his argunent* The couplet means that one ought to serve 

till the Creator is there, that is, till there is the world 

and existence » Just as the Creator is not exhausted in 

providing for others, similarly, one ought not to tiro of

*Ibid.. Tar Suhi, Shaloka M. 3 (3-4), p. 787.

Sova Bas, Asa Warian, (Dora Ismail Khan: DevIdas 
Bhagwandas), p« 96f*



$

fhno we in the Sikh ethics there is a great

enpta sit on the Way of Martha as in Christianity, there is 

the need for being enouebered about auoh serving. However, 

it is harmonised and synthesised with the exalted Way of 

Mary also, who had found one thing needful and 'they here 

ehoosen that good ja rt which shall not he taken away froa

not preclude the other.

mint about the

recognise anyrmm yant ■ ’Per mgw ” •

relation with God? Mere it

examination, the proainent characteristio of the social 

ethics of the Sikhs which has appeared in bold relief is
i:ti tayni n t tinivaviAl i ftn and

praotioal soeial institutions. 

St. Paul's declaration, "Ttaere »

nan,

In a similar vein, Guru Nanak proclaims

Va,

net one so ess low to ae; For the Potter hath made an
2vessels; From His light is the light of the three worlds.'' 

Where is then no moral truth in the principle of inequiailiy*

*Bible. Gal, iii, 2®.



Here we nay refer to an Interesting study in inter*
individual and intergroup solidarity at Harvard University

* *

in Averina in 1950-51. While drawing eoncaiasions from the
dtseussion of the precipitation of friendship and enmity it
is remarked hy PitIran A. Sorokin, "Indeed, the very essence
of a friendship and loving relationship seems to consist of

ikindness and understanding between individuals .*
It is this troth, in terms of kindness and understand

ing, which appears to have been realised by the (torus in 
Sikhism in their uneempromisiag emphasis on altruism and

the ideal of eoelal ethics of the Sikhs, therefore, 
ie-universa! brotherhood—which includes equality and

thie universal brotherhood by praying for and seeking the good 
of all "sarbat da bhalla” .

A. Sorokin, wHynaaies of Interpersonal



SUPREME IDEAL

T.i: Prolegomena

Man, during his sojourn in socio-natural environments 

very often pauses to reflect on some of the problems which 

nay seen to touch him very deeply. The question of any 

ultimate purpose of life very often appars on the horisen 

of such an inquisitive mind* The question may sometimes 

be dismissed with the characteristic refusal to go beyond 

Just what a person has assured himself to he the truth* 

However, with some other person or with the same person at 

some other time, the inquiry may appear to be fasoim ting 

and alluring. It mqjr invite him to open his mind to possi

bilities which he had not heretofore entertained* He may 

then launch upon the adventure of seeking an answer to the

arrived at may be seen to have given rise to a wide variety

of theological and philosophical theories.

Hisfcorlealiy, in India, to mime extent, the ereden- 

tiais and bona fldes of all the systems and theories appear 

to have been accepted or rejected pre-eminently in terms 

of the answer to the question of the ultimate goal of human 

life. The role of other factors, however, also may be 

accepted in this regard* Mention may be made of a particular



example of a system whion sought either to remain non* 

committed In respect of this question or did not go as far 

as men may be tempted to go* Did this system, whidt we 

identify as Buddhism# succeed in avoiding the question for* 

ever? Was it allowed to sustain its non-committal attitude? 

Perhaps this earlier attitude, along with various other 

factors# may explain its partial eclipse in India * Again# 

we find that later Buddhists took up the question of the'Mj

ultimate ideal with all the gusto peculiar to an Indian 

mind generally in such matters?*

An average Indian today may feel that the question 

of the ultimate teleology has received too much attention 

in the past* Some such feelings in the near past may perhaps 

have been one of the conditions contributory to the fact 

that after Sikhism no major system has emerged in India 

during the last fern centuries, fhs present ideology appears 

to be generally parasitical in the sense that it tacitly 

accepts the truths averred by the earlier systems, without 

risking to venture into new vistas* Son* persons may point 

to this as meaning a lack of any strenuous mood among ths 

avsrags person of today* But this absence of new systems 

in itself may also bring to notice the inherent strength of 

the answer# gives by the earlier thinkers* A robust persis

tence of these solutions and truths say be cited in a way to 

emphasise their vitality and appeal*

Sikhism* which is the last major system to emerge in



India, appears to attenpt an an*war

an area e coal of life* We bare already

the chapter on Moral Standard. The ideal is to be a fully 

realised self or to he a saeiiiara. We nay now seek to know

the spiritual realisation of the sachiara, which is, in
ft tensed hy the <lum as the realisation of the *

also by various other canes in Japji as well as

other eonpositione of the Adi Granth. Let ne now proceed 

to esanine the view about the spiritual realisation or the 

realisation of the Ideal Self as found in Sikh Isa.

f .is Sikh view of spiritual rsalisatioa

While dieonssing the no sal standard we had sought to 

def ine the goodness and rightness of the nets in terns of 

their conduciveness to the realisation of the Sachiara-hood. 

Negatively speaking, this was described as the eonplete 

transoendenoe of the ago (hounaa)* We have also attenpted 

to see the application of thia standard In tens of the 

unity of the self , liberation fron imbalances and regulation 

of passions by virtues* An effort has also been nade to 

view the role of standard in social relatione, that is, 

liberation fron l-ness and nioe-neesl

We nay now take up the third inportant aspect of this 

ego-transeendenee, namely, the spiritual realisation* There 

are two aspects of this realization, (l) Jivan nukti, that 

ie, realisation in life, and (2) "Avan jan mite", "Avan Jan 

ehhute" or "chhuti", that is, cessation of coning and going



or cessation of transmigration and absorption in the Absolute

As the words suggest the first aspeet of this reali
zation refers to the self in its empiric*! form and the 
second is the stage after the cessation of the empirical

However* the terms muktl* mokh dear, moth and nirban
4 Oare also used* along with suoh other terms as param pad*
3 A 4* turya or

and the realization after life* Therefore, the sense in 
which any one of these terms is used by the Gurus earn only 
be known by analysing the particular context in which it

Some brief reference to the second aspect will be made 
but the text will be generally occupied with the firstvnamely 
jivan mukti, that is* realisation in life* as this has direct 
bearing on our exsmiiStien of the ethical theory of the
Sikh s •

*Adi Oranth. Sri Sag M.i (i-iO), p. 6f| Ibid.. Majh 
M*3 (6-ii-12),p.116; Ibid.. Sri Bag M.5 (3-37), p. 43;Ibid.. Bamkali M.9 (3-3"-81)7 p. 902; Ibid.. Bhagat Kabir 
(1-1-10), p. 97i and; Bhagat Hander (5-2-6;, p, 874*

Ibid.. Gauri Bairagan M.4(1-8-14-52), p* 168
3 • *

Ibid.. Thlttl Gauri M.5 * P*



7*3s Jivan aukti (realization in lifeI
Jivan mukti is viewed from two angles la Sikhism, 

namely, (l) Negative, and (2) Positive. Generally speaking 
the same term is used for hath bat the differences la mean
ing which It carries in each usage are very clear* We shall 
examine both of these aspects of Jivan aukti in detail*

Negative aspect of liven maktl 
We find that along with Jivan aukti the Gurus hare 

also used jivat marna, that is, die while alive, and other 
similar terms to denote usually the negative aspect of ego-
trane oendence?,

(l) the most common and all comprehensive negative 
description of this aspect is in terms of the riddance of 
the ego or the iraaeeendeaee of the consciousness of indi
viduation* Gum Nanak says, "Gall him a jivan mukta who

1is rid of his ego** this is repeated by Guru Amardas when 
he says, *Jivan mukta ... is not riddled with the malady of

has no eeeeetoneness of itself as separate from others and 
from the underlying source of all * l-ness and mine-ness is 
the end result of the consciousness of individuation and 
separation* When this separatum awareness gives way to 
unitive consciousness, by the expansion of conscious ness,
the self is said to have overcome the houman.

m

M»i (7-2), p* 1010, "divan mukta ee Jania
Jis vichon

, p. 1058, "Jivan mukta ...
houman rog i*a tahaya.*



(2) The jivan mukta has also dispelled ignorance and 
darkness (hinas jae sndklsr).* This, however, directly fo11- 
ows from the eradication of cons ciousness of the ego sines 
the person under the grip of the ego is declared by the Guru

2to be stark ignorant and this is overcome by the jiva mukta.
(3) Apart from the above ali-coaprehensive character

istic of the jivan nukta there is a mention of other noteworthy 
features* A jivan mukta is said to have erased all vices. As 
Guru Nanak puts it, "and erased is the vice of one's mind ... 
and one beeoneth a jivan nukta.At another place he repeats 
the same when he says, "The jivan mukta is free because he

4has got rid of the vice and hi s virtues redeemeth him." Such
a free one, according to the Guru, is rare. "He fersaketh the

8world’s evil, bitter to him they taste."
(4) The jivan mukta is aia» said to have complete

8self-control over himself . He is not effected by the dis-
p

1Ibid.. Dhanasri M. 8 (4-2-20), p. 675.
2Ibid., liaru M.i (7-2), p. 1010.
3Ibid.. Ranksli M.i (4-2), p. 904. "Durmut parhari 

... jivaa mukta gut anter pie."
4Ibid.. Ramkali M.i, Slddha Goshtt, (39), p. 942.
5Ibid.. Gauri M.l (l-ll), p. 224.
6Ibid.. Prabhati M,i (7-2), p. 1342. "dap tap sanjam 

jIvan mukta ja sabad sumaya.«see



f

(5) fhe ideal self-control of the jivan mukta is 

described in the traditional terns« He is said to hare

the capacity to regard "pain and pleasure, poises and nectar,
ihonour and dishonour, king and commoner, alike." He can

regard both shade and sunshine as the sane. Here we should 

not confess the jivan mukti with any pathalogioal state 

of apathy but it characterises jivan mukta »s capacity, his 

power of self-control and his ability to control and to 

regulate the seemingly powerful sway of all these attrac

tions and repulsions. In this the jivan mukta reaches the 

ideal state. Thus, jiwan mukta i s one who looketh upon
s"pain and pleasure alike” because he is more powerful than 

these attractive or re pul sive valances. A similar view 

about jivan mukta is expressed by Sri Sankaraeharya in his 

Atmabodha. Hs tails us, »A yogi, who is a jivn mukta, after 

crossing the ocean of delusion and killing the monsters of 

passion and aversion, becomes united with Peace . •. "

A jivan mukta is described as having risen above 

(three modes) in which, according to the Sankhya

iIbid., Oamri M.S (7-9), Shaloka, p. 278, "Jivan 
mukta soiHEaEave, tesa harkh tesa os seg."

2lbid.. Bamkali H.l (24), p. 932.

3Ibid.. Halhar H.l (3-S), p. 1253

5Adl Granth. Gaorl If.3 (3-7) , p. 232. "Jivan mukta 
gurmukh ko' hoi : .r. • treh gun mnite niraal sol,"



School of Indian Philosophy, the *hole world is entangled 
and to the operation of which every one in subjected, in 
rising above the operation of these gun as the Jivan mukta 
nay be said to be detached from the thlngqGf the world, 
though the Guru tells us that he does not relinquish his 
social participation. It is in this sense that Guru Nanak 
states that he has no fear of eoutamtKmtion in the house as 
was the action of those who renounced the household (sanyasa} 

Even Sankara was of the view that realization of the ideal 
is possible only in the fourth asraaa (stage of life), 
namely, sanyasa• Guru Nanak, however, points out that a

away from social participation* There is no such necessity
of leaving society and taking recourse to the Jungle, Aooord
ing to Guru Nanak such a man remains detached within the 

1house* This is a significant point of departure from 
the traditional division of life into four stages in the 
ethics of the Hindus in which the ideal could be realised 
only when the person completely renounces the social contest 
and proceeds to a life away from the humdrum of life and its 
vicissitudes. In Sikhism while the need for a change in 
attitude is accepted the context of this change is required 
to be social. The person is expected to continue to work 
for his fellow beings,

(7) Such a Jivan mulct a is humble and has not the

*Ibid,. Bamkali M.l, Siddha Goshti (39), p, 942,



slightest vestigs of pride in him. According to Bhai Gurdas, 

the jIvan mukta has roduoed hlnself to the duet of the feet
4

of others and baa thus died in life.

(8) The author of Gurpratap Surya aentionfthftt the 

capacity to face events with equanimity le a sign of having 

overcome the away of different valances (bhana aanana sun
g'thir kseje). This is one of the three important stages of 

the mukta. The eeoo nd state, namely, the removal from the 

Bind of the consciottsnesB of separation {tunhanta ko ride 

hi o*ono) has already been discussed above. The third 

aspect refers to the positive realization and will be dealt 

with when we take ap the positive aspect.

The positive aspect of 41 van aukti, that is, freedom
iB ^8 ^8 A mite hhh m8 iMa ms*while living m a

if-.-

!• s is the highest state a person can and

to realise while in the existential state

The 4iv*a mukta is identified ae a person in whoa 

the Gurus*s wisdom la awakened* He is said to he awake 

night and day which signifies the perfection of hie cons

ciousness* His intellectual apparatus is fully serviceable

a
tion on the Guru** cord*

*

ill, vhr 18.

, Adhyaya 68, ed. Kahan 
Gurmat Press, 1982) para 1019



In eontradiatlnotion to the person who Isis lost his
4thinking power the jivan mukta is all reflection* this 

reflection, apart fro* intellectual function, in wives 
reflection on the source of all consciousness and existence
namely, "Maa*« The Jivan mukta , according to the Guru, 
reflects on this universal consciousness Haw. Tho state
of freedom chile in the phenomenal body SI gnifies this 
vastness of cons oiousness which the Jivan mukta acquires

v

by his contemplation of the Ground of all consciousness*
This refers to the purification of mind as well as the ideal

2stats of consciousness which a self is eapabls of, and may
Absolute*

of cognitive perfection of the jivan mukta which ie alluded 
to by Kiel Guides when he speaks of the Jivan mukta as "wise

a

within hut innocent without." This is when he reaches the

The mukta is said to know himself because he knows
sthe soul ("Atma nu atma di parteet"). It has searched the 

deepest recesses within in order to know itself* The Jivan 
mukta is wise as this "essence of the self (atma) is known

2
•*f

t P* 
«>,

if w*

*Bhui Gurdae, VSr, stanza 17, Tar 4 
gAdi Granth. Shaloka M.3 (l-i2), p*



only by the wise in the Absolute. Guru B&nak asks, "What 

kind is the aan of wisdom?" Be himself answers, "Be who
mknoweth hieelf, kneweth alone." Guru Arjan Dew remarks

that "millions are seekers of God and roach it in their
«|very self and for sure meet it."

This knowledge, however ,is mot the knowledge of the 

self as an Independent and autonomous entity hut as the 
reality to he 'One1 ("Ek paechata").* The highest knowledge, 

therefore, is the knowledge of non-duality, la tbla we may 

recognise Sikhism to have ©lose affinity to the tradi

tional non-dualistio traditions of India.

(2) The seOEind aspect of this realization is the 

effective communion of the liven aukta with the Absolute!. 

This communion is identified as love (pros, prit and pyar). 

The Guru etresees this realisation through the use of 

symbols* Ho says, "la the sage of love, the parrot uttereth 
the words of love, and it peeketh at Truth fin the sense la 
which we hare defined truth earliest and suoketh neotar.

And idle a it flieth out, it

emancipation is6pened ante it."

not hack again, door of 

Be le said to "merge in

tl.g
1.1

vicchar,

» K»

, pf. paoohane bujhe
a
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, p. 1040. 
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4the Spiritual through love***

The stress on the love-realization is a very prominent 
feature of Sikhism. it may he traced to the devotional 
element in Sikhism. This love is noticed in a different

ealls it the love of the remote, which in his seals, appears 
after ttaelove of the nearest (altruism)} the love of the 
nearest in itself having transcended the self-love (egoism). 

According to him the "Love of the remotest seeks a different 
measure of efficiency, an efficacy which will last* It is 
Platofs immortal virtues**2 In Sikhism it is net the levs 

of the remotest a sit contributes to the theory of spiritual 

constituent in the self, though it agrees with Hartmann when 
the latter considers this love to he higher than self-love

The supreme value accorded to love as of the funda
mentals of the positive aspect of realisation, is seen 
out the Adi Granth. Guru Kansk says, "Of what avail is 
human birth when one loveth not devotion to one's God: Tea
fruitless are one's eats and wears if one be ridden with the
senes of the other /to God/.* In Christianity, in a similar 
vein, St. Paul proolaims, "And though I have the gift of 

prophecy, and understand all mysteries and all knowledge;

l&tix, Gauri M.i
Nicolai Hartmann

» P

2Adi Granth. Shaloka 
M.i, p* iii'i*.... left over from the Tare, Shaloka



and though I have all faith, so that I could remove mountain 

and have not love, 1 am nothing* And though I bestow all my 

goods to feed the poor, and though I give my body to be
4

burned, and have not love, it preflteth me nothing•* The 

accent on love in the passages cited from the Adi Granth 

and the Christian Bible shows some similarity of approach 

in the two traditions* A similar longing and realization

w W* A Wv f

Thou kno
V-

) Q P-f'

weight no more than the wing of a gnat compared with the 

honour which Thou hast shown me in giving me Thy Love, or 

that Familiarity which Thou hast given to me by the commemo

ration of Thy hame, or that freedom from all else which

Thou has vouchsafed to me when I meditate on the Greatness
oof Thy Glory.* A similar declaration by the Guru was noti

ced by us earlier* Be reiterates it when he says, nI seek

no dominion or pearls either, for X crave for nothing but
<§the love of thy lotus-feet.”

*St
Dietrich 
p. 49,

Paul, I C 
nho ef f er,

, 13.2
IthieB 3. tr.» adopted here from Fontanna Library, 1964)

^Edward G* Brown, A Literary History of Persian 
Literature under Tartar Dominican l265-1502 (Cambri<ige: 
Dniversity Press, 1920), Vol. I, p.4S&".

^Adi Granth. Devgandhari 11*5 (2-3-29), p. 534. Some 
times sotiolure render the word "muktn in this passage as 
salvation rather than as pearl, the term being liable to be 
understood as pearl, crown and also in the sense of mukti• 
But in case the term is to be understood in the last sense, 
it can only be taken to refer to the negative aspect of 
salvation, as love in itself is the constituent of the 
positive aspect of salvation or freedom. In Sikhism, the



What is this love, which appears to he m intense, 
so overpowering, so soothing and which is shown to he of 
great ultimate value? fhs answer to this question is not

the reals of experience* It is a feeling which cannot he 
explained by any one other than the wan who has experienced 
it and even in his ease the whole description ihriddled

with Mystic expressions, it is a Mystic experience of 

communion* We nay say, it is ’forward looking’, it is 

'lioking within* and ’looking up', alt of which expressions 
I eat painfully conscious, fail niserably in oo maun loft ting

And yet, it is not doubted it is
be the highly valuable experience, one which ranks anong
the ultimate pointed out by a scholar of Christianity,
element C.J. Webb, "Jesus, in the Gospel of Mark, in answer 
to the question as to which commandment is the first of all
replied as follows, 'Hear, o Israel, the herd our God, the 
Lord ie Gnej and thou Shalt love the Lord, thy God with all 
thy mind, and with an thiy strength*He have already

referred to the teachings of the Gurua
the ultimate, the positive aspect of those liberated while 
in existential life* The stress on it is seen in the Views

mere freedom ’from* is considered inferior and the scholars 
might be having this ’freedom from* in mind while rendering

above mukt 
i

j. w«iib, JaiCrtlaMtf.(Calcutta: University of Calcutta
%

^£|i£I*a$l£932), p.15.



of another Christiaa scholar who expl ains, "Love now becomes 

the superior ethos of the personal, which perfects and 

completes the inferior ethos of the purely real and insti

tutional.* Later,

Similarly the Guru says,
"When 1 see my loved God ..• and I utter, 6 Lore, 6 Love.*4 5 6 

We nay notice sene features of this lore as under*

been blest with the body and riches, thou lowest not 
4Giver." In a similar tone it is again said, "He who gars

are you not attuned to Hint?"

(2) However, this love is not for the sake of seeking

rewards* It any be bom out of a sense of gratitude but it 

is not *for* seeking things here or hereafter* A lore whim 

is the lows for gaining sonething Is,declared to be wain.

Guru Nanak says, "they who make business of their love, 0 
wain is their love."6

4
Dietrich Bonhoeffor, op. eit...» pp* 49-50.

6Ibid.. p. 50.

6Adi Granth. Tukhari M.4 (2-11-), pp. 1113-154•

Shaloka M.9 (7), p. 1426.
5Ibid.. Shaloka M.9 (8), p« 1426.

6lbid., Shaloka left from Wars, Shaloka M.l (21), 
p. 14ii.



(3) fiat demand of love nay he strenuous, it requires 

persistence <*and continuity. A person who is discouraged 

and distracted is not in love* Guru Arjan Dev says, "They 

alone love their God who turn not away from Sin Yea,

not the love-way."

(4) Love would demand atprene sacrifice and there 

is no hacking out for a person who loves in this mahhert.

It is his ooanitaent. Jesus Christ depicted the oonsuumation 

of love hy his supreme sacrifice* Guru Nanak also points 

out the need for being prepared to sacrifice all for this 

love. This involves a complete transcendence of the ego or

'• Guru nanak tolls us, "If thou art

zealous of playing Love, then enter upon my path with thy 

head on thy palm. Yea, once thou settest thy foot on this
away, then find not a way out, and lay down thy head." In 

a different background the need for sacrifice in love is

of the present for what is futnrs, uncertain! the eaerifiee 

of his life for another life, for one store valuable, but

one that is not his own*■ According to the Gurus, it is

*Ibid«. Shaloka M.5, p, 1412, Cf., also, "He, in 
whose heart abideth the Name, his Bind is.held, and eight 
and day, ha keepeth faith with his leva." Ibid*. Shaloka 
lS^(l*i4)» p» 353.

2Ibid., Shaloka* lift over from the VUre, Shaloka 
»*i, p. I4ii.

3Nioolai Hartmann, on* cit .* pp. 314-315.



It is simply ft committal towards the lore of the Spiritual.

(5) The gurus say that even worship is the lore- 

worship which is known as pr ema bhakti, again quoting Guru 

Nanak, “Worship through lore and hum thy sense of worldly

(6) fhe spirit in whioh the person in lore pro seeds
4 a tt-fed* awe Hinn 11 4 iiirsas iff. 'wPm la' iwalK Pfll - aL das M*.

has no pride of his aohi

appro aches the lore with the eonrletion that he has not

practised not meditation, nor austerity, nor self-eontrel.

Name, 0 lord, I know not a thing, for little is my wladomj 

Nanak prays to thee, 0 Sod, 1 lean on thee.* Such a 

characteristic is peculiar to Sikhism in contradistinction

to certain Sufis, who under the ecstasy (wajad) giro 

expression to a sort of fronsy. la Sikhism, while proceed

ing toward this loro as well as while in communion with it

a parson radiates humility

The expression as wall aspessesslea of equipoiss 
is strsssod throughout the Adi Sranth. Guru Anardas says,

*0 ohatrik, utter thou the word, in poise loring the true

word, and thou see-est everything within thee.* In a



similar tone Guru Ramdas says, "True is tbs loirs of the God- 

oouseious beings through which one attaineth one's true God,
4

and one is ever in bliss and mergsth in equipoise.*

(8) hove is said to make a person fearless. It Is 
this ekayaeterieiie (nirbhau) which we noticed in the second, 

chapter as well as in the discussion of virtues. We dis

covered the great stress laid on the need to be fearless#

Sere we find that this fearlessness arises out of lows#

Guru Nana it says, "If love is thy feed, thy doubt and fear 

depart} for when the Glorioue Lord standeth at thy door#

one * this lote thus dispels al

anxiety and fear of being overtaken again by the fallings

of the finitude* The radiance of the lore of the Spiritual/

makes a person face up to any event»

This love

self with the Spiritual. All

is true about wismad. it has an element of wonder, the 

wonder inspired by the va st ns as of the lore for the Spiritual

The Gurus, however, use interchangeably the two, love and 

aesthetic oommunion, in synonymous meanings;* The Guru aays
i

that every thing iswismad and thus identifies wismad with 

whole of the owleieaeo?# While oommentlng on this Sher

Singh says, " ... then God Is wismad, the world is wismad

Ibid., Shaloka M.4 (iO), p

3
Shaloka ii.i, p# ouw.



and the self is wisnad and thus ail the three merge into
i

the state of visaed.*

(to) We have already referred to *Naa* as the univer

sal consciousness. According to Sher Singh 'Nam * is the

*syapathetie and aesthetic communion of man with man and

environments.* He explains further, *Love and aesthetic
2appreciation fora its basis,* This nay lead us to conclude 

that judged from the affective aspect, love is the most 

important response, if ve may say soj the ultinate and the 

ail-conprehensive response of the jivan mukta which indicates 

his aesthetic ooanunion with the Spiritual. This communion

is expressed through *Liv *, which is defined by the above 

author as *the continuous feeling of Baity,*

Lastly, we may notice that according to the Guru love 

indicates the absence of an vices* Guru Arjan Dev says, 

*Yea, His love is so strong that it hath overwhelmed all ay
4vices.* This would, naturally, take up to the next part of 

our analysis, namely, the actions of the Jivan auktu*

We may now take for analysis the third aspect

of jivan aukta, that is, his realisation as indicated in 

his actions.

1Sher Singh* on. cit.« p* 239.
2Ibid.. p. 242.

2 Adi Granth. Basant M.l (6-4), p. 1189. *Aap paeohane 
rahe liv lage, Janam Jeet guraut dukh bhaga.*

4Ibid.. Kedara M.S (2-1-9), p. 1121.



of actions, according to the Guru, is the altruistic activity 

of the jivan mukta. This is oalled his rah it (the conduct )• 

Guru nanak remarks, "When one dwelleth on the word) onefs 

mind fioweth out to serve the ethers •.• feu# on hearing 

Guru's word, one becemslk jivan mukt« Sis conduct is pious 
(or true) and is ewer in bliss."1 In fact the test of the spi

ritual realization is in the conduct of the person, and this 

conduct of the jivan mukta is said to he 'sacha *, in terms 

of which we have identified the moral standard in our

8 is sain to m

through deeds. Guru Nanak says, "If one disciplines the 

mind ... and through deeds eon tenpin tee the true One, then 
he is ever detached."2 The contemplation ifthue not an 

idler's contemplation hut a contemplation of deeds. The 

stress on the practice is also quite prominent in the teaching 

of Guru Aaftrdas when ho says, "jivan mukt is one who prae- 

tiseth the word of the Guru."

(o) According to the Guru actions are reflected through 

the attitude of self towards others. Among others, the 

actions which he cells forgiveness, arc the characteristic
ewiiii i ii hi wn: ■! iewfu—iwmieiiipeisiii lewsiiciTimiimiiHimei^ mSiWiitii'imiei h nsesm11. n mmipwiiiawiii w 11 imiiiniiri   n

*Tbid.* Prabhati M.i (8-2), p* 1343 ("divan mukta ja 
sabad sunya, Sachi Rahit Sacha Sukh apaye").



of a person nosed by the Gum as emancipated.1 He has no 

taste for vengeance* Bis actions, therefore, are completely 

free from bitterness which a person may harbour if he does 

not forgive others* In a similar vein Jesus Christ had said, 

"Forgive them for they Know not .* This is the broad spirit

OX hue aOhiOiio OX. 1**1© J1T«m 1SI1& s*cl • XOOX lOrgXT©H©00

thm aotlons of ego-4ran©o©odeno©♦ A person riddled with the 

desire for vengeance is a person loaded with ego-oo n solo us nes s 

Actions of forgiveness are the same as thorn of charity. True 

oharity is the response of the person which implies over* 

looking the faults of others even when theme may appear to
have a hearing on him* It ie then that the actions of a

a parson charged with ego-consciousness •

(d) Actions (*kar*) of the realised self are, according

gto the Guru, in accordance with the universal will (hukm) 

which we had earlier described as good will or rather holy 

will as operating within him* At the Stage of final reali

sation actions of the self are declared to be in complete 

harmony with the hukm* The conduct of the mukta or the 

realised self,therefore, attains the highest moral perfection

We have seen that in Sikhism there ie a great stress 

on the moral aspect of human action* The Guru says that

*IMd.■ Oaurl M.i (1-7), p. 233,

(87), p. 8.



1a realised self can do no evil. We 

agree with the author of Preasuaarag

that at this stage the distinction between norai and immoral 

is also lost« While discussing the final stage, which he

calls sehaj yoga, he says if any (hoi) woman so desires 

the person in the sehaj awastha should not hesitate to

enter into sexual eonsi ! li ! ::

advice of the compiler to the person himself If he is so 
moved by kam8 (sex urge), this writing is clearly un~Sifch

the Gurus are very
chapter on motivation that

through married life

Inst, is required to be overcome* The citation above,
it

that the realized self can do no evil, is an unequivocal 

indicator that such a moral laxity as suggested by the author
Mi the q> irit and moral 

t for this reason that

Bhai Kuhan Singh has not included the last chapter of

The possibility of this part having been Interpolated at 

some stage cannot alec be ruled out*

Ibid.. Gauri Sukhmani M.S (3-8), p. 272("Braha® Giani 
te kaoho'o bura na bhaya**).



The self, or 4iron nukta, is, t hereto re, realized
X aUu «0|IVv«0 • l ilf 'WiMTW wwp" vo® iliiA'? |#f|jripU BP* A ojr

namely, cognitive, affective and 00native reflect this 

realization.

ff*4s divan nukta anal Bliae

We may now ask the question whether or not the jlvan 

nukta realises bliss. The question is necessary because

the feeling of pain and pleasure, and we nay like to know 

whether he rises above even biss which is generally distin

guished from sensual pleasure and pain. In case lie trans

cends eren bliss we nay conclude that the 4Ivan nukta is 

ushered into a void.

However, we find that according to the durus the 

realized self is Bliss and thus 4ivan nukta does not inhabit 

any abandoned land of void and nothingness, on this point 

Guru Nanak says, "When the s>ul realises the Absolute, it
is t-lise..**

4
It nay be proper to add here that as all these aspeeti 

reflect the ultimate realization, and all of these partici
pate in the highest attainment, the Gurus sonetines nay 
refer to any one alone in terns of the highest realixation. 
From any such reference we should not form the idea that 
the Gurus regard any one particular aspect, so referred 
to, as the only clue to the realisation.

*Adl Granth. Ifaro M.i (7-1-18), p. 1039.



The realization of Biles is due to the fact that the 
Absolute is Bliss and when the jiva realizes the Absolute, 
it itself is unfettered Bliss, Guru Ramdas expresses this 
▼lew when he says, "Those who know the true Guru, know the 
God to be One alone, and see Him, the Blissful to pervade
all, all over, and they know their self and attain unto

1 - supreme Bliss," Guru Ran Bus also repeats, "Lord, the
2Bnbodiment of Bliss came into my heart," Similarly Guru

Arjan Dev says, "when I examined myself, I revelled in
&felicity," All this points to the fact that according 

to the Gurus the Absolute is of the nature of Bliss and 
as the self in essence is not different from it, on reali
zation it is Bliss too. This Bliss is also described as

Aequipoise.
Bliss, indicates as well, the realization of the love 

According to Guru Bamdas, "True is the love of the God- 
conscious being, through which one attaineth one's true God

sAnd one is ever in Bliss and mergeth in equipoise," Bliss
reflects the transformation of the ego1try will by the

Auniversal, good will ,

*ybid.. Ifaru Solhas M.4 (15-i), p. 1070,
2Ibld,. Sorah M.4 (2-7), p,607 
aibld,. Gauri M.5 (2-38-107), p, 187.
4Ibid,. Shaloka M.5, p. 1425*
^Ibid,. Shaloka M.4, p. 1422,
6Ibid,, Shaloka M.5, p. 1425,



This view of Sikhisa distinguishes ft froa Nyaya school
4

of Indian philosophy. However, a similar view of bliss 

as the realization of the jivan mukta Bay be found in the 

teachings of Sankara when he says that the "jIran aukta

f.8* Realization after destruction of the body .■

Ultimate Realization, that is, Realization unencumbered 

by the body, is viewed in Sikhism from two a specie. Speaking 

negatively, it is identified as cessation of transmigration. 

It is also variously described as end of coming ami going, 

or overcoming the round. The positive aspect is called

of light in light (loti Jot sanana or wilai). It

is also oalled union (Sanjog).

Guru Amardas says, "The true fare is God's true 

for through t he true Name one gathsreth 911 ss • And so

One."

*

3

one liveth eternally and is not east In the womb 

And one's soul wergeth in the Over soul of the True 

This passage quite elearly points out to the two 

of this realization. One is that a jive is not

is that it i s united with God and thus realizes its supreme

8.K. Maitra, op. pit♦. p. 320.

^Adi Granth. Suhi M.3, p* 769.



life is a continuation of liberation experienced by the 

jivan mukta is fortified by a declaration of dura Aaardas.
He says that the one who dies while alive /Jivan mukta/, is

w mm" mum w

blessed, because he cherisheth truth in the heart through

the Guru's word* It is further said that truth is the feed

of such a God-cocs oious being, and his life is stainless,

his mind is devoid of evil* He is an ocean of virtue*

Consequently, he Cometh not, nor goeth and he is bom not
ito die again* We may, therefore, say that the path of a 

person from jivan mukti to the mergence in the over bight 

marks a continuity, it is perhaps due to thie fact that the

the Gurus to designate realisation even uhen the person is

living an embodied life* thus we find Guru Nanak declaring,

”If the soul of men merges in the over Soul, and the mind
2is attuned to the higher mind *..,* also, * ... then one’s

light mergeth in the all-Light ,.. and one is filled with
2ecstasy for he hath wisdom to love * In a similar

tons* Guru Aaardas says, *And my light merged with the All-
4bight and my mind was happy**' now certainly in all these

* f

ft
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passages, the Gurus are not referring to realisation after 

leaving the body, because then the reference hereto wisdom 

and the mind being happy could simply not he understood • fhe 

only alternative interpretation is that the Gurus in these 

passages are referring to the realised person chile embodied 

(divan mukta). fhe above passages, however, make it dear 

that for the Gurus the most important characteristic is the 

communication or unian—the seme which is expressed as 

Mergence of light in bight1* And once the jlva realises 

this communication or union, the self transcends the ecu* 

soiousness of ego and emerges as jivan mukta. fhe factor 

of body, then, is immaterial • And as both the aspects have 

this important characteristic, namely, ego-transcendence common 

to them, the Gurus refer to them by the same expression, of 

'light merging in Light '*

We find direet reference to the realised self when 

it is said that, "contemplation of thy blissful God releaseth 

thee from the round of births ana deaths** Guru Ramdas

332

In this Sikhism may he seen to have close affinity 

with the traditional view in India, such as,the one expressed 

by Sankara. According to him also, «On destruction of the



upadhis /condition#/ he, the contemplative one, is totally

absorbed in Vishnu, tbs All-pervading Spirit, like eater
#

in eater, space in space, and light in lightIn Sikhism, 

this ultimate light is not identified as vvisbnn* which is 

the name of a Hindu deity, but the Absolute is simply 

termed Light as in "dot! jot samaaa" or "milna"* It may,

however, be argued that Sankara did not have that partisu- 

lar deity m mind when he used the name "Vishnu" but that 

he was siaply providing a faniliar name for the Universal 

Foot or Absolute, It is a tragedy of huaan fraility and 

ego that too great stress is laid ou names and too little 

on the spirit* The moment one finds that the universal 

principle is being referred to by the name, as current in 

some other religions, the ego or separativeness surges 

forth accompanied by a sense of rejection of the notion so 

named. The Gurus, in Sikhism, therefore, appear to be 

anxious to avoid the arousal of this resistance and rejection

by, either using the neutral terns like tight or by using
V<1

names which were current in all religions, without accepting 

any division of gods or deities* The stress is on One 

Absolute, In terms of which every one is related and

*Sri Sankara charya, on, cit.. p, 209, In Sikhism, 
also the same expression is very often used, for example, 
■as water asrgeth with water, so doth his light nergeth 
with All-tight* Adi Granth. Gauri Sukhmani, M.5 (8-11^,
P«*. 2f®,



*

7.6: Path of spiritual pro area*: Various Khan da
It la interesting to notice the process of realisation

in Sikhism as described by Guru Hanes at

generally rendered as 1 erel s or
for the understanding of ethl co-spiritual progress

the proper attention which it deserves*. The echo infs 
generally emulate each other in hurriedly referring te the 
Khanda, without pausing te analyse then or the spirit of

these Khanda are taken for granted without examining the 
possibility of any other explanation* Description of the 
Khanda has consequently suffered at the hands of these 
sohoiars who in their hurry to arrive at some conclusion

to thus* The deseription In theee Khanda, however, my In 
a way he explained as the broad sums ary of the ethical 
process which we have been discussing so far!*.

Incidentally, it nay be Mentioned here tint in Buddhisn 
we find the various stages of spiritual progress, namely, 
•Bhuais*1 (which are four and eight* in Mshayana and Hinyana, 

respectively)* In a way, asraaadharaa of the Hindus also 

describes the various stages of spirltuel progress* The 
difference in this respect, however, lies In the fact that



in Sikhism the Kh&nda do not stand for * control a* as in 
Buddhism, nor oan they be described as ’division of Ilfs* 

as Implied in asramadharraa.

Let us first make preliminary observations about the 
khanda and then follow them by their analysis to discorer 
their real nature*

The process of realisation desoribed in those 
is a five-dimensional movement* When we add to it
dimension1 movement, mentioned by Guru Nanak, in the passage 
preoeding their description, the total dimensions appear as

fio name is given to it by Guru Nanak, but it is the most 
crucial one as it denotes the spirit In which the seeker 
ie to proceed* It is somewhat on the pattern of pre-bhumi
(stage) in Buddhism; (b) dharam khand-generally rendered as 
region of customary or conventional morality; (o) glan khand, 

the reflective dimension, alee called knowledge dimension;
(d) earaa khand, the aesthetie dimension; (e) karam khand, the 

action dimension, and (#) each khand, the Integrative apex, 
(the Truth}.

Thus we can see that the field of realisation is six
dimensional «

But then it may be possible for us to discern that 
the first two and the last one may not he called ae ’dimen- 
sions' in the sense in which the remaining three can be so 
named* The first, namely, the *pr e-dim ensional * is a pointer



$0 the spirit of progress and while it may he very orucial 
for the progress, it is in itself not an independent dimen

sion. Again the second, namely, dharaa khand as the field 
of customary morality—as it is described hy Sohan Singh—* 

is an urgent reminder that a person mast accept the duties
i .

of the situation in which he is placed, before he embarks 
on the voyage of Self-Realization. We shall refer to it 
later also hut here we may only submit that it denotes the 
contextual requirement of the person who is to set out on 
the trail of spiritual progress* We must concede the great 
importance of this requirement aim) hut may as well notice 
that in signifying the necessity of performing duties, it may 
not ho taken as a dimension of progress* Thus while 
acknowleging Its mention as a khand and a very important 
khand, it may not he necessary to regard it as a dimension 
of spiritual progress if it signifies only the ’’region of 
conventional morality* as referred above*

We may now elaborate the earlier remarks about the 
apex, namely, Sach Khand. it is the ideal which a person 
is to realize* It may he mentioned here that Guru Nanak 
does not speak of it separately but joins it with the karam 
khand which could be taken to mean that it is not an 
Independent dimension hut stands to represent the Integra* 

tion of all the three aspects, namely, the knowledge- 
dimension, the aesthetic dimension and the action—dimension*
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The provision of ibis Saeh Khand shows that all these are not 

isolatory but are integrated• The Saoh Khand thus is the 

apex which Indicates the integration and harmonisation of 

the three-“-eognitiVe, affective and conative dimensions of 

progress* As the indicator of the colligation of these all, 

saeh khand stands for continuous progress* It is a sort 

of collet in which these three are held* In terns of context 

Saeh Khand is not any transcendental region hut denotes our 

familiar field of human drama and endeavour, that ie, in our 

own present context* In terms of perfection it is the 

highest sines it Is described as the ’abode of the Absolute* 

(*Vnse Niranker” }• It is not a separate dimension of 

development but represente a unifying or integrative state, 

binding together, in xenith, the three-dimensional progress* 

We are consequently left with three dimensions, namely, 

gian k&and, earam khand and karam khand, which, respectively, 

are ’Knowi edge-dimension’, ’aesthetic dime ns ion* and 

♦actioomf-dimeasion’* With this preliminary observations
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7*7s Pre-khand stage

’Pre-khand*, as noted earlier in this work, is a very 

important aspect of the ethieo-eplrltual progress in Sikhiss• 

dure N»nak, just before the cowmen cement of the various 

khanda, bays down the attitude in which the moral agent Is



to proceed* It demands a certain view point or achievement 
from the person setting out on this journey of aoral trans
formation. It requires the acceptance of somebasic truths 
vhleh may purge the aoral agent 's mind of certain wrong 
notions and create la him a certain receptivity* This is 
the stage of initial aental renunciation, the renunciation 
of I-ness or mine-ness or the efficacy of certain things
which ene aay have long been accustomed to.

#
According to Guru Nanak, the aeeker ought to accept 

at this stage that "it is not in our power to speak nor in 
eur power to keep silent* It le neither in cur power to 
seek nor in our power to give* It is neither in our power 
to he horn (or to live) nor in our power to die* It is not 

in our power to have consciousness, knowledge and reflection. 
The way to cross the sea of existence is not in our power*
He (referring to the Absolute) hath the power and He dees*

into a challenge, "He who regards that he is power behind

of the whole passage* The seeker i s commencing the journey 
and when he has been asked to renounced certain false no tic ns 
he may not he asked to go back to empirically validate it*
In fact the disciple here is already taken te he prepared 
to traverse the journey of spiritual progress and reach the 
apex* The term "Jis", therefore, is used here for the

to be against the spirit



None is high or low.* The Guru here requires the seeker to 
accept the $lrit or notion that it is not within his power

tain laws which nay he cal 1 ed Divine grace* None is high 
or low for this grace. We will discuss the Sikh view of 
grace in karam khand. Sere it suffices to say that the 
person undertaking this journey accepts the belief that the 
whole of ethico-spiritual progress shich he is about to 
undertake is a matter of divine grace and not alone due to his 
own power* There is no room for pride here* The notion 
that 2 hare the power is a false belief *

We find a similar requirement, in a different back
ground-in Buddhim, for example, the seeker is required to 
shed this false notion in the "Pre-Bhumi* stage, that is, 
the stage prior to the commencement of the Spiritual Progress* 
A Puthullana is defined in ths MaJihlma Nikaya as *©ne who 
labours under the delusion of *1-0088" and iCine«>ness** Wot 
knowing the true law, he develops attachment to things which

4he should avoid** Likewise, in Sikhism in the pre-khand
stag®, the seeker must accept his insignificanoe in ths
total scheme and realise that the whole universe is working
according to the laws identified as divine grace* The

2renunciation is that of the efficacy of ego or any claim to



an exception fro* * the working of the law* This pre-khand 
stage, therefore, must he considered to he a difficult one 
as the seeker has to re-orientata his attitude. In spite 
of its great importance this stage, however, has not received 
the attention it deserves. This stage is, to a great extent 
the turning point, central and key, to the whole Journey*
The person who may entertain any pride, whether of secular 
power or spiritual power and consider himself higher and 
others lower, is, according to above description, a person 
who is not yet fit to commence even the first stage of the 
progress* Another thing to he noted is that the seeker 
may he accepting this truth at this stage on the testimony of 
the teacher, though in the gian kh<*nd he may see directly 
that every thing is working according to certain laws,which 
are called fey me *Divine Grace* and which laws do not 
permit exceptIons*

We may now commence the analysis of the next dimension,

T*8s Hharam kbaad
We now come to the first khand nenttoned as such hy

€

Gut* Nanak hy the name *dharam khand *. The term *dharaa *
is derived from the root dhri which signifies *tc sustain 
or uphold*. Historically we see that the word Is used in

I niiiBifci I ■ nulli im—imwi> ■ wa—n i     . i

*Ihid.. Japji (84), p« 7.



period another tern Rita was also used end this oarried 
some moral sense as well which appeared to he lacking in 
the case of the word dharaa. Rita not only indicated the 
set and fixed course of natural events and objsets like 
morning, evening, noon and sun hut it came to acquire some 
■oral reference also when it cane to he generally accepted 
that any violation of Rita was an evil or sin. Gradually, 
however, the notion of Rita w«s superceded and the tern 
dharaa came to acquire the norai content of Rita also*
The development in the notion of dharaa and its gradual 
expansion in connotation is witnessed as such in the period 
of Brahmanas and Uoanl shads.

Now when we come to Sikhisn, dharaa appears to signify 
both the meanings, namely, the laws according to which the 
objects of nature are working in their rythmic uniformity, 
as well as perf ormingthe function as exemplified in the

be seen as the pefformance of function which is given a 
moral context. In the etansa where dharam khand occurs 
in the Adi Qranth (Japji), the background is that of various 

forces of nature working with regularity* fDays, nights,

*V.P. Varaa, studies in Hindu Political Thought and 
Its Metaphysical Foundations (Banarae; Motl Lai Banarsidasa n.d.) 
pp. BlMjT ' "The *&*air significance that it (Rita) had was . 
slowly attached to the concept of Bharma which by far became the



taxi in which dhartl

oreatures •

Singh, we had earlier called it the region of conventional 
■oraiity. We nay .now slightly nodify it to ' any 'that her#

functions. It is a sort of a moral situation in which

examined earlier in Chanter ©

The dharam khand, therefore» way be spoken of as 
the' norai con tart in which all of ns are noraally residing* 
In itself it is higher than the stage where a pereon does 
not aeeept and fulfil hi* role as voluntarily elected by 
kin * But it is lower because here the person is Merely 
accepting the Morality as already determined for him through 
the eoadnef of others and he is yet to r efloot upon it*



chosen to play he transcends the ego to Mate extent in 
foregoing none olaim to e xception.

We may ask if there are any specific duties mentioned

social envlro 
to lay gown a

r.



• til

performs hi# function to tho boot of his ability bat hai 

aloo aa eye to the progress. The pointer to this latter 

requi reaent ie given by adding “Gaya jap&i jae* («he‘ who

Ban is able to perfom his aotions and proeeed further, 

the statement of Grace in the very first 'Stage also denons-

In fact this determines the spirit in which the whole pro-



pay attention to this very laport&nt provision hath in pre- 

khand as veil a* in dharaa khand, look for the provision of 

Grace at the fourth stage* nanely, karam khand taking 
shelter under the dubious word kayam, to whloh we will 

refer in soae detail when we take: ap its analysis. The 

speelai emphasis here on this aspect is with a view to the 

sentreverting of the interpretation of thoeo eoholars of 

Sikhism who appear to alee 'Nadri* (grace) here and then 

present.it in the dimension known as karaa khand, reducing 

the letter entirely to what they sail 'Region of Graee1*

We are here eeatiinaouely seeking to point out the stress 

on the need for the spirit, iaplied by the notion of Grace, 

in which the moral agent is to pressed^ let ne mow take

to seek 'tri-dimensional • realization. These throe kbanda

are gian khand, earam khand and karam khand", whloh respect

ively, are dimension of knowledge, aesthetic and aetlon.

All these three are to he carried to their ideal ends in 

an integrated masser* It is a simultaneous process of 

gradual realisation in all respects. Aetion without 

knowledge and aesthetic feeling would he blind just ae 

knowledge and feeling without being translated lute aotion



would be

with action. But, in so far at the realization 

ideal of ail these three is concerned, they nark

»

deration this eery lwportant fact or sural taneonc realisation

led to a strange

They give the ispression that the seeker on his Journey

liait, while not paying attention to the aesthetic and the

defect of the emotionally a lire and we 
•e«, saran khand). The

t \

v

"V

seeker first finishes up knowledge and then enters the region 

of feelings, let us see whether this notion can he coneeded• 

He may submit that this interpretation in tome ofdise- 

aatisfaction with the defect of intellect stakee the stanza
ftiiMWSSSsMpilMnNSiiStgiii^^



he proeeeds further* The scholar disalsees gian khand, the 

dimension of knowledge• But the seeker cannot do without 

knowledge and, therefore, Sher Singh is obliged to inter

ne does so by taking support from the fact that the Guru 

mentions some Glues to knowledge in saram khand and karam 

khand so as to interhlend and harmonise the three aspects 

of realization. But let up tee whether in the first ins

tance it is necessary to declare the fruits of this dimen

sion of Knowledge (gian), as merely negatived

In the first instance it may be submitted tint this 

undue stress on the negative is against the whole spirit 

of the stanza* According to the Guru, the seeker acquires 

the knowledge of the various traditions and reflects upon 
it* ("Koto siddha'budh natha kete koto devi vesa, kete deva 

dansra asm kete kete ratna saaunda«). This indeed is ths

is

as
suggests hut shall realize the futility of

tone- is thus not predominantly negative in respect to 

knowle dge and intellect but is pre-eminently positive^



It «ay also be as!ced whether the scholars would be 

prejn red to say that a student who reads eel cnee and history 

of philosophy, and further developments in it, would regard,

such knowledge?Does not such knowledge Involve the use 

of intellect? hid not Guru Nanak hiaself undertake Journies 

to various places to learn and discourse about the various

notions? Would the author be willing to 

is defective and therefore requires to be

Surely the scholar do

D

that the seeker first

ens of 'feelings*' and then te the next. A floseshat slailar



book* under reference. Surindar Singh Kbhll also talk* 

of transition froa one region to other. He says, »This 

realisation takes him into the neat region, l.e. the region 
or Effort (saraa khand), wherein he beautifies and purifies

4
his mind and' intellect .* The meaning of the expression 

'•takes' him into the next region* coues alaost to the sane 

position as already discussed in ease of Sher Singh, fn

»and-aiso». Here progross is not being conceived in terse

implication^ it may alas he submitted tbst 1 

is not depleted in this manner by dura Nanak 

the other hand it may ores be argued that he

apex, Sash Kh&nd, which is already seen to he the indication

.on

’linear-horiasental *, In the latter view, the impression



fully and then begins the stage of aesthetic ab initio,

described as *saoh khand*. We Bay also see that the khanda

»

£dht.

that of the ♦stage*1 or * region® * for rendering the tri-4 iaen-

f

rather than eaploy any syebol in tems of 'llnear-horisontal»

us
■*

e



of this dimension, tolls the seel* r about the ♦▼astness and 

depth* of everything• He learns that there are many kinds 

of wind, water, fire* this is indicative of varieties of 

geographical regions with different climates eto. There 

are many worlds of men and many are uninhabited low lands 

and mountains* There are even many solar systems. (»Kete
inda chanda sura kete kete mandala des*).1

learns

many traditions and various kinds of learning. 4 scholar 

divides this second pvt into two aspects. Ho shows that these 

are: *(i) the religious traditions of people with which their

Detain their efforts
1

to ©over the

as
One thing whi ch may loom very in this

dimension of knowledge is continuation by the Guru, of the
pm •MMMMWM.



the fact that la this stanza the term "Kete" and "Kate Kate* 
('many * and 'many many*) occurs el even times.' the whole

end to knowledge
gain is in terms ©f knowledge and wisdom, and is a very

becoming aware of the futility of egoism when faced with each 

yastness of possibilities la respect to knowledge• There le
t

eveiy thing in terms of 'many many* and when the person 
compares himself with such a yastness the individual ego 
pales into insignificance, The ego as motive which led to 
narrow-based actions is seen directly to be based on the 
wrong conception that *1' was something more important than 
others* The gurmukh (seeker) here knows that there is 

not one *1 * hat countless *l's' strong together in terms of 
existence* The proper ethical attitude, therefore, is not
&K1 Vi bllf ’i

not to be attached to any particular social group but is for
ths whole creation* The has inter-: a

The whole effort of the khand is to serve the dual purpose of 
removing the narrow egoism as well open up the panoramic vista

which obstructed from his view the scientific, cultural and
spiritual efforts of diverse countries and habitations come



with the socio-physleal environments . He is able to the

the Owe running through this panoramic rest no as • He is
' / then filled with "wusic, bliss and aesthetic enjoyment*.

The mention of this aesthetic realization also in the last

line of the stanza stows that the ideal end reached in this

dimension is intertwined with the a esthet ic aspect, which is

realization of the ideal end in the dimension of knowledge! 

This joy and bites nay also be dne to his adoption of a 

comprehensive point o f view from where the individuation 

of the self is seen to be a falsehood (share pal"), Hers 

the good of all cease* to be distingui ahable in essence from 

the good of the seif*

The need for the aesthetic realisation

by dura
khand.1 *

the word "saram" to have been adopted here* Those who 

regard it ae having been taken from the Sanskrit term "shram* 
(meaning effort) describe it as a domain of spiritual effort,3

3Adi Qranth. Japji (36), p* 8. (The word "Saram* has
also been used In the 3.8th stanza),

3Shabadarth (Lahore: Shabadarth Gurbani Trust, 1944#* 
tol, I, pTrTnote 29. Another scholar, Surindar Singh 
&>hll» also follows this meaning.



as a

Sharaan ’} which a sans

of tbi s

tualiy real!m his error.

the Sara farther provides the elue that the aeathetio 

realization is not in terns of sensibilities alone, because,



man toudh ... sura sidha ki sudh'1). fhe allusion Is ait# 

aade to the mede of beauty which cones from the *discernment
m

of those whoa people call gods and perfected persons. A 

question may he posed as to shy the Guru adverts to perfec

tion in cognition and intuition in the dissension of aesthetic 

realisation. An answer could be that realization is a 

harmonious process and the reference to the fashioning of 

intellect and intuition In the dimension of aesthetic 

realisation, therefore, is to bring to notice this fact

of ’togetherness1 la tha realisation of the soaksr. Also, 

it can too argued that, but for thi s sent ion, the aesthetic 

realization would haws appeared to be merely e matter of 

feeling* The dimension, as depleted by the Guru, shows it 

te be a fusion of the cognitive and the aesthetic aspects. ' ' 

the siewe of Guru Nanak as expressed in saram khaad, thus 

may be taken to indioat o the fusion of truth and beauty in 

their realization by the self . The seeker has realised: net 

:only knowledge hut alee the discernment of beauty, in the 

sodo-physioai environment with which he is in perfect 

harmony.

Which then is the correct interpretation from out of 

these examined in the Initial stage of the khandf It may 

be seen that fundamentally there seems to be -no serious



truth, Guru

stanza in the very first line when he says, "The a edits*

rup.* "Bup*
♦

of aesthetic

aetion. What about

t #a

or Otoauty*). This dimension, therefore* seen* to toe that

V seeker would too
8

z ♦

***** smm,
to the third dimension of this 'trl

dimensional* progress of the seeker, namely* "karam khand". 

This is a very important dimension in the sense that in a
^ m*,n arin — mi.i



However, before proceeding farther, it may be neat toned

that ♦Sikholoffista* or the scholars of Sikhie« are net

agreed upon calling it a dimension of ♦action *« We will 

examine in detail the confifating views in this regard after 

first making ourselves convereant with the contentb of the 

atansa which contains the description of this dimension.

In our analysis of the saran khand, we saw the fusion

completing link of thie inter-linked journey of tri~dinen~ 

sional progress*

Aecording to Guru Nanak, the medium of this dimension 
is energy, strength, or power (*&raa khand ki ban! Jor».)4

jodh mahabal but*). He is said to be 'Saturated with Bam* 

("Tin aaha ram riha bharpur”)• The selaction of the symbol 

•Baa1 is more m aningfnl than has hitherto been noticed*

It may either mean ’•God1* or it may seek to convey the 
ehameterlstie for which Bam as a deity is known in Imdia*

conviction with aotion*. One may die but not abandon the



in n different perspective

while eacamining the virtu# of courage
m. 4 mini 4tSk viekAtt m K 4 m

is no distinction of halne1 and fothers *♦ Spiritually too

tuaiiy related. This realization of universalis* is 

refloated in hie actions.

One alee finds that this region is reached not only 

by aen but is equally open to woaen. So we find that here 

"Site Site*, is the syabel need for the ideal woaan. In 

fast *Sita • is always held high as the ideal wostan in India, 

Sene Sikholegists, however, interpret this line, "Tithai 
Site Site wahiaa *ah, ** as "there they dwell in Bis glory

However, the inter ore tat ion of' "Sito-Sita" in the sense of

•'d



realization, which was, seen as an important aspect of the 

sooiai ethics of the Sikhs* this interpretation, therefore, 

could be presented as appearing to he 'Store apt and trust

worthy.

Technically too, the terst 'Sito Site* refers to some v> 

person here. The line which contains this reference occurs : 

as the first line in a pair of two and the whole sehsstc cf 

the passage consists of pairs of two lines each, the first 
cf the lines referring to a subject (a person) and the 

second containing some additional predicate about it (him).

F©r example, after the first pair of two lies* which describes 

the title of die dimension the next pair declares, "There art 

braye and mighty* in the first line and in the second line 

it says, "In them is filled the essence of 'BamV* The 

-first line of the next pair says, "There are Sito Sita enveloped 

in glory* and the second line adds, "there state cannot he 

described/.* And again hie first line- of the next pair 

declares, "They die nor are cheated," and the - second line

schase is followed in the next

/*

It is, therefore, clear that in the first line in



which *Sito Sita* occurs the Guru is referring to sous

the ’ideal woaan '• fhe use of two words ’Sito Situ1 however, 
eould possibly indioate both *aen and women1, Ait then* it 
also eould merely be to euphasise the expression. However,

this
s wav

as

*

o
r*sita it



dimension of ’Action

Broadly speaking the views concerning the 

this dimension oan be divided into two groups: 

which take it to mean the dimension of ’action'

examined in

It may also he added here that for the most part the 

controversy is regarding only the title of the khand, since 

the contents of the stems* are almost universally interpret 

ted in terms of ’power, strength and energy1 of the realised 

self, suoh as ham, who is known for his ’action’«



tbit view is expressed by She# Singh when he says, 

"The fourth and the filth stages" - by which he means, the 

karan khand and the aacfa khand - "in the development of on#

men tel outlook hare respectively the divine grace and the 

true divinity itself as their obj acts." A similar view 

is expressed by So hen Singh when he writes, "Force or power

is the rale of the legion of Grace." Gopal Singh in hie
. • ’ i

translation of the Adi Grant fa. holds the same opinion when
a ■he writer, "And then ie the Domain of Grace.* Another

scholar, Snrlndar Singh Kohli, also renders it in

remarks, "These efforts lead

next region i.e. 'the region of Grace'."

1I

been expressed, on the ether hand,

it in this Bis translation reads "The character

.*8
ptiMMMMP mm

fSher Singh, on. cit.. p, 253. 

Sohan Singh, op. eit.. p. iOO

» 2JL 4k
Surlndar Singh Kbhli, op. eit,. p. ««».
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tions of karaa teheed, in terns of «etion9 era rather old

gee any student of
nay intri- 
of the

they prefer to interpret it as they do in their writing** 
NerertheleBB, the question is oruhial aa a deoision in this 
regard aay dotoralne the role of praetioe or action in 
Sikhisn* The question assunes greater signifioanoo from

Max Arthur e....... ................, Vol, I, pby the real* ©f action he naans
any view point in detail )

i i p.
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question of the right Interpretation of Imres khand in 

detail and nee if we can arrive at nose conclusion in this
r6£&rde

Let ns analyse the problem from four angles: (f) 

examine the possible meanings of the word Especially in teams 

of its different usage in Sikhism; (2) adduce some technical 

eridenoe, if available, to determine its usage here; (3) 

advert to the spirit of the stansa to see whether it throws 
any light in this regard! and (4) dismiss (a) whether there 

is any need for interpreting it in terms of grace and (b) 

whether this interpretation of grace would be in harmony 

with the general notion of grace in Sikhism.

feasible meanings of karam 

A student of Sikhism would find that la ram has been 

used in various meanings in the Adi Granth. the principal 

scripture of the Sikhs. Therefore, care has to be exercised 

when we base an Interpretation on the possible meanings of 

this word. We must attempt to understand the sense which 

it occupies in any particular context. The torn is used 

prominently in the following meanings in the Adi Granth:
(i) * *hsram* is used in the sense of law of retribu

tion, for example, in "Karam dharti sarir jag enter Jo bije 
so khate.** It is in this sense that A.c. Ewing uses it 

when he says, "The law of Karma is a principle of Justice
cmeSSmSmbmpWllBieililimii'^  ̂ nc—n. . .

*Adl Ora nth. Sri Sag M.5 (5-1-4), p. f®.



MS.

decreeing that all shall tea rewarded and punished In proper-
4tion to their good and tad deeds.” j

(2) *karftm* in the sense of works Ilka liturgical
sacrifices, oereaonlals and rituals, Some tines, the .
Gurus also use the compound tern ’tearam kand* to convey
this meaning of *rituais and sacrifices ’. At some other
times, howelrer* the simple term ’tears** is employed to
convey that sense of liturgical sacrifices, ceremonials

2and rituals, per example, "Karaa Kaod boh kare a char* and

(4) there is yet soother sense in which this term 
•lay*** is used in the Adi Grant h. In this sense it stand* 
for morel action or proper acts. The example is provided 
when Guru Arjan Dev, while con denning an evil person, says,
•llpaplwSaPiifiMNMNNtsNwiii^^

4A.C.Ewing. »Awareness of God* The loiarnal of Royal InStitttte of Philosophy. Vol. XL, Eh • 151, Jan .196$. p*14.
3Adl Grantfa. Gauri Guarerl M.3 p. 162.
3Ihid.. Gauri Kabir ji (4-6), p. 324.
4Ibld.. Majh M.3, p. 109.



earlier said, "Act io ns a ad practice is the creeper, the 

God’s Name is the fruit.* ("Kara® kartoot hail bistari
R&anaa phul hua*),^ Sere the creeper is a symbol used to 

convey the ’way of climbing or readying’ because the creeper 

climbs a tree or a wail.

In an unequivocal manner Guru Gobind Singh had dec* 

lared, *Gh Grant me that x may never avert from moral

rituale and ceremonials as moral seta and duties. Histori

cally, cut of the schools of Indian Philo so phy, Purvaaima- 

sakas, and particularly the Bhatta school of the Purvamima- 

sakas appear to have taken this position, This school, 

according to S.K. M&itra, "represent the extreme externaliStic 

conception of morality and accept eeremonialism in all its 

arbitrariness,* According to them "the sacrificial acts

Guru Gobind Singh, Qasam Granth»

4



con stltut e dharata •

We find that thi s view is controverted and rejected 
hy ether sehool s of Indian Phi lose phy. Thus, while discues- 
log the attitude of Sankhya and Vedanta toward karaa, in 
the sense of ♦rituals*, Bal Qangadhar Tilak states, "Although 
the Non-Dualistio knowledge of the Brahnaa aentioned in the

"Law of Karaa, whereoy one is hound to reap the eonseqaenses
of one *s aotions life or in

"oo n test

and penances as "for them an ant in essentially action that
he morally qualified."4

mm* MOMMAS*

S.K. Maitra * P e wm e

Tiiak Brethere t P

■WfU. "t ' W 'W*S* w A —---Yo X e LXI11 A]pjp a
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deny this nexus between net end sacrifice nod ritual and 

ceremony. The Guru says that one's ritualistic conduct 
is condensed* It is also said to lead to ego .* (»Khraw hand 

boh hare aehar bin Nave dhrig dhrig ahankar.*) Guru Arjan 

Dev also appears to reject this type of works when he says 

that the nore one takes recourse to these acts, the wore is

actet for ot herwise thesc would be co ntraaletory to th e view 
of nets as expressed in (d) above while discussing possible

i ■

meanings of ha ran. However, Guru Gobind Singh makes it 

clear that one ought not to avert fron moral actions as 
already stated (*Shubh Herman te habhun na tarun. *)

important role and moral qualification...... ■

It was generally held in India that actions bind a 

man in the sense that he is tlsd down to the world and is 

not able to obtain salvation. Guru Arjan Dev puts this 

problem in the form of a dilemma. He states, "If one deeth 

deeds, one ie bound; if not, one is slandered: and thus
o

one ie ever attached In mind and keepeth full of care.* 

what is then the solution offered by him. He hints at the

*Adi Granth. Gauri Guareri M.3, p. 163.



possible solution at the same place and It consist* in,

seeing God within every heart." One may take this to mean 
that the acts ©an he understood as binding if these are 
motivated by hopes, passions, fears and egoism, But these 
are not binding when done for righteousness to realise

given by Guru Gobind Singh that one ought not to avert frou

Secondly, according to Guru Arjan Bev, the karam ought
i 1

to be done without any desire for the fruit. He says, "And
*

doth the deeds ("karam*)but cares not for the fruit thereof,
such a vaishnarafaith is the pure faith
fruits for the deeds he doebh
isttir withA’ Jm “ -Jf WW'JU w M

this position has simila-

It is
was better than total Hennaelation." We have referred

such acts would not bind him. Guru Arjan Bet says, "And 
then I surrender to Him, meditation, austerity and religious 
observances, and ell acts of dharma, i offer to HI* fire and
f orsake my ego



Ana iii the New Testament also, we meet * similar view 

when it is said, "Whether therefore fee eat, mr drink or 
what so ewer ye do, do all to the glory of God."* this 

♦doing all ,.* * is what we have been calling ♦doing aots ... 

without desire for fruit♦, which aots ought to be done and

m i #

t

act which gives rise to ego leads not only to the loss of 

:lte moral significance but is a positive evil in itself.

Guru Arjan Dev explain s it this way, »i was devoted to the 

aots /"karam and dharaa|/ and was puffed up with «go /garbh/ 

and loved not God for a moment, and all this was of as avail*** 

Guru Amsrda* similarly warns the seeker of this danger when 

he says , *He doeth deeds and practiseth righteousness,

piety and self discipline, but within him is ♦greed and

him not*"

..* *) ♦ The proper aots or moral aots, therefor©, are so 

only when aoeompanied by a parity of motived

to please others and obtain their goodwill or to play to 

the gallery to manifest ego. Guru Arjan Dev tells us, " f

*11*1.. M. fML, 1 Cor 1031.

%dt Granth. Dhanasri M.5, Ashtapadis, p* 687.



show up to others, or pi ease ot hers, one leaveth this world

371

sad and in sorrow.*

o Guru
deans such a person when he says, "He instruoteth others

, f .n

paohchana.") this onequivocally indicates that ail that

And without stash S practice in ‘acts * other realisation in

That would only be a 

la view of this 

and action, wo nay be

m

the general tewper and spirit of Sifchlesu

titles of those
iMMfiNieMiisi MS

♦



of Guru NOoak.

Id this connection we see that darn Nanak has used the 

tities of ail th* khaada ("dharaa, gian, saram, karan and 

saoh") from the Sanskrit language. It seen, therefore, nost 

probable that karaa khand which occurs iu the side series 

itt between "saram khand* aid "each khand* is also being used 

by Guru Nanak in the sense of its Sanskrit usage* According 

to this usage *kara*» means act or what Bal Gangadhar filak 

has eaiisd *snsr*isn*«.

Now, there seems to be no special reason for singling 

out laran khand to interpret it in terms of its neanlng in 

the Arabic language, while the rest of the four are under

stood by the Sikhologists in terns of their usage in the 

Sanskrit language*•Wnpw

this indireot technical evidence would thus favour 

its interpretation in terns of the Sanskrit meanings of the 

term ♦karan*, that is, act or practice*

regarding the nature of this dimension

We nay new refer to the general spirit as reflected 

by the contents of this khand to determine the question of 

its title and characteristics* fhe principle medium of 

karam khand is in terms of “Power or energy* ("Shram khand 

ki bani jor") • Now it nay be Mid that *eaefglsm* and * karan" 

in the sense of *a©ts * harmonise excellently* We have 

already referred to the rendition of karam as "energise*



(in the sense of nets) toy B&l Qangadhar Tiiak, while analys

ing the doctrine of the Bhagrade!ta.
Seeondiyt we nay also submit that one of the a cholera 

of Sikhismf referred to earlier! who call a karam khand the 
"domain of grace" while analysing it a content* concedes that 
the seekers in this khand are persons of "awakened courage

4
and great deeds.* He further admits that "then the universal
spirit flows into and fills the devotee it toolIds in him such
a strange strength! it creates such tremendous springe of

2energy in him! that he becomes a man of great deeds." So

he khand are concerned it is Interpreted in terms of deeds 
and acts even by those who otherwise eall It the domain of 
grace. But if we are going to interpret its contents in 
tsrms of acts and deeds will it hot he only appropriate if 
we also call the khand as (dimemsion of acts or deeds*?

Thirdly, ws notice that even the general notion of 
Hod in terms of 'BamS mentioned in this khand, is to stress 
the deeds or acts since Ram is acclaimed in the Indian tra
dition because of acts and deeds. Bam is understood both 
in the senae of God as well as the socialised eoncept of an 
active and ideal man of deeds* It is generally conceded that 
when Bam is used to denote God it is sought to convey this 
latter eoneotatioa of socialised great deeds and acts.



in

harmony with the general notion of grace as understood in

mXJKBI SHI e

(a) Let ns first take ap the question of any neoessity 

for interpreting it as ‘grace *.

The protagonists of the Ties that kanus khand is the
m f\t &**SLi%*i Im A

a major 

of the :

appear rather forceful•

ffe nay* however, submit that nothing has been said 

here so far to deny the truth of the importance of grace*

In fact, our whole attention was directed in the *pre-khaad* 

stage to ewer that the devotee, in order to proceed on this 

journey of ethico-epiritual progress, must accept the belief 

that everything he is able to do is due to the grace of Hod* 

That is a fundamental assumption or pustulate of the whole 

life in Sikhism* Again, while diseuselag ‘dharam khand* a



Similarly, we had stressed, la the chapter on the 

Moral standard, that the spirit of the whole progress lies 

In the awareness on the part of the person that he is bumble 

and that, in this spirit of htmHitp, he ought to surge 

forth for the realisation of the Ideal Self.

ties been given to ;graee as determining the. very spirit in 

whish the devotee traverses this whole ethioo-splritnal 

journey, there appears to he no necessity to interpret 

hara* khand again in terns of grace. We nap even say

f

khand are traversed in the Mst underlying spirit of hunillty 

and belief in grace, there seems to be little justification 

or neeessity then to interpret ha ram khand |tt terns of

intirpretation of *karam khand* in terns of grass weald be



fundamental spirit in which the whole of the progress is
by the devotee

,1
#

tows I net the Guru• »* the first step then
also find that Guru Arjan Dev devotes s

i Guru
Nanak at yet another plane completes this pro ness and says 
that "Union* is also hy grace.3 the *Saeh*, whioh is the 
ideal is ales r ealised with grace.4 Guru Bandas alee saye

Howeverf we get a very olear indication of the think* 
ing of the Gurus on the subject when we find the deserip*

in the cloBing stansa of "Japji" lamed lately after the

a smith heating gold to turn out the final product* The

*Adi Qranth. Maru M.i (2-2-ii), p. 1084 (*»adar kare 
te Qurulsiiai• J and of. mim Ibid.. Vadhans M.i (3-2), 
p* 558 ("Nadri hukam bujhia hukam rihia samaya").

3 Ibid*. Gauri Sukhmani, (8-6), pp. 270-271.
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seif In this description undergoes the whole process of 

fashioning and shaping* Towards the end of this descrip

tion Guru Nanak stakes a very important observation which 

may be central to our present discussion.*He says that 

all this process of realization, however, is an aet of only 

those who hive been favoured by grace (w«Jin ko nadar karam 

tin kar")* This is rendered by Sohaa Singh as, "However, 

only these who receive the favour of Bis Grace may conduct
4

themselves in this way."

This shows that the tenet of grace in Sikhism, which 

dstermiitea the spirit in which the whole progress is 

carried on, ought to ho understood as a sort of simultaneous 

coneomltance of the whole progress* Each and every amt from 

the beginning is performed with the belief that graee is 

a constituent of the act* It makes the act a totality* Be 

may also name such an approach as a coeval theory or simul- 

taneous concomitance theory of grace and aetiett.

View of zraec entailed if karam khand Is.
interpret^ ab domain '/eg iimew*

bet us now see the type of theory of grace entailed 

if we regard karam khand as the demain of grace* The view

OWEWw JPH

khanda—that is, pre*»khamd, gharast khand, gian khand, 

saram khand—and when he reaches karam khandt grace suddenly



a WS aftjr B«|f

theory of grace1 hare o

in earner
Such a view ean he sees cl earl y to cilitate against 

oar earlier conclusions regarding the general vies of grace

or ’co-aval * theory of grace*

In vies of this we cannot help hut conclude that an 

interpretation of karam khand as the domain of grace would 

conflict with the notion of grace held in Sikhism*

7.13i Survey of the results of the analysis of karan khand

that karan khand should he taken to mean the dimension of 

action* Its provision as a necessary dine ns ion serves the 

purpose of a continuous reminder that all this progress is 

to he judged functionally* It expressly provides against 

any lack of contact with the socio-physical or the soci-

■oral
mystic intuition could have swung the ps rson entirely from 

his socio-moral environments and lured him away from chat

this realisation does not permit a self to turn away free



as the region of grace argue elsewh «re that the practice 

ie the ultimate teat* Bhai Jodh Singh as mentioned earlier, 

regards karaa khand as the domain of grace and nrrltes in 

an essay, "And new 1 come to the last point* Beligion is life*

going to accept truth from you if he sees none of them 
exemplified in your life."'*’ (Emphasis added.) This scholar 

clearly egresses his tacit acceptance of the need for the 

dimension of action.

Another scholar, €.H. Loehlin, in the Sikhs and their 

look, appears to protest against this comingling of grace and 

act. He says, “It is sign!fleant to note that Guru Arjan 

at times breaks through the bonds of Karma and in accordance 

with the Mew testament teaching gives grace full place ae 

when in the Sukhnani he says *ly grace all may he saved *,*

It may he submitted here what the author terms "at times break-

" is in race non *ae %%

our examination the Gurus are seeking to synthesise the two

essential aspects of the act,this synthesis,perhaps,is misoon

Book Shop,
SiOPl f 'gHMtitsa)* pc iste

2C.H. Loehlin, fhe Sikhs and their look 
Lucknow Publishing House19581','" p*'"54*"



certain passages stress one aspect depending on the special 

point under discourse but the whole doctrine has to be

take into account tho se passages also where this general 

spirit is quite clearly stressed?.

There is another eonjeoture hasarded by the sane 

scholar in regard to the notion of graee in Sikhisn where 

it may not ho possible to agree with him. Loehlin suggests 

that "it is possible tint Guru Arjan 1 earned this iron the 

Hew Testament teaching, as there were Christian theologians
iand teachers in many parts of India in 1600.* Hero it is 

dear that, while no one nay question the faet of the 

various influences traceable in the doctrine of Sikhism 

in general, in itself the eonj ecture hasardsd above may 

not be conceded to. Firstly, the notion of grace, as we

posited by the founder of Sikhism, namely, Guru Hanak Dew, 

and was carried on by the succeeding Gurus. How, Guru 

Arjan Dew cones as the fifth Guru in the order of tsapors! 

succession of the ten Gurus in Sikhisn* Thus, Guru Arjan

Guru, was continuing the tenet of grace as
i

pro claimed from the first Guru onwards. Secondly, it nay

he added here even the notion of prasad in

to which the above schola r refers in Sukhmani of the fifth 

Guru, apart from its being used by the first Guru as well,



was known and proclaimed toy Baaanuja (llth Century) who,

Therefore, for the reasons advanoed above, it would

view of C.H. Loehlin that 

Guru Arjaa learnt it in the year 1800 and introduced it into 

Sikhi sn«

we nay conclude with the etoserystisn 

that the tenet of grace ia synth eeized with the necessity

practice or act of the person himself. The two

stand in contemporaneous relationship and tore essential

seeker* It is the

in terns of 'gian, saram and karan khand *. The self is 

described as taving realised each khand. He nay, therefore, 

toe deseritoed as *saohiara». This was the ideal which we 

referred to in Chapter 2 (Moral standard/ Supra.) This 

is the ideal of the jivan mukta and constitute# final 

realisation.

*S, Hadhakrishnan, Indian Philosophy (Londons 
George Allen & Unwin Ltd., 1948), Vol.""if, 703.



we are told that the perfected celt finds hers the 

vastaees of knowledge {"Tithai khand nandaia varhhand, je 

ko kathe ta acta na ant"). He has the direct intuition 

of this vast ness, in gian khand, also, we had found that 

the knowledge was deeerlbed in tens of fastness * or 

'expanse*• the devotee has learnt about his outer and 

inner oBViroosenta* It is an impact of 'vastness1. Here

knowledge and intuit* an undesoribahle unified vastness 
(Tithai loa loa akar").

the adept views it, contemplates it and Is filled with 

Joy. **Kar kar vekhe aadar nlhal •.. vekhe vigase kare .

terns of direct intuition. It is an experience of realising 
"Hi ranker" (the Absolute), The * elf has both the intuitive 

knowledge ("lathe*) as well as sue* ("nlkai" and "vigase"). 
How about the will and the act, it nay be asked. According to 

Sum Nansk, the will and the act also siaultanaously realise 

the ideal as there is here a perfect honogenity of the will 
of the saohiara with the universal will which is good (Jiv 

jiv hukan tiv tiv kar"). this stress on the act say be 

due to the fact that the Absolute itself is described as 
'dynamic', "Khr kar” (acts unabated). What else would be



terse. Gum Naaak ends hy Baying that to d escribe it in 
rather difficult ("Kathna karara sar*). But we have had 

sufficient clues te fora sene general notion about it* this 

then is the ideal depletion in the description of the differ-

MMi m*mp*

eminently an integrated doctrine, recognising the great 

importance of the perfection of will and action as the 

executive aspect of the ’tri-dimensional * progress of the 

self* The spiritual realisation is included in this progress 

as well as in the apex* This view highlights the need for 

realising in practice whatever is realised by the self as a 

whole* This practice ought to he continued until the last 

moment of existential life and thereafter the self would 

merge in the All Light, All Bliss and all Activity (*Jot,



If *0 are required to na*e such an approach we nay 

©all It "Integrative Spiritual Practic&liem*. But then, 

on second thought, it nay occur to us that ©von the nane 

Sikhi sn nay serve the an* purpose, if ve unde ret and it 

in the afcovs context. We nay, therefore, ©all it Sikhisn 

in the sense of "Integrative Spiritual Pr&cticalisn*. It
4 i

is a progress with roots i nt ertwi ned and Branches inter**



in human conduct.

what systematically the values in h

by the Gurus in Sikh lam.
i

Wa have discovered a humanistic moral standard viewed 

in spiritual context* It is the realisation of the Ideal 

self, called sachiara. Wherefrom has this notion aachiara 

boon derived? it was noted that this ideal was derived from

Absolute in Sikhism is conceived as Activity (Karta), The 

self-realization is patterned on the nature of the Absolute. 

The self, through its cognitive, affective and conative 

function, is to proceed to its ideal realisation.

How ever, the moral agent proceeds with the notice and 

in the spi rit that realisation is not to be through his own 

conduct or effort unless it is simultaneously aooompanied by 

grace. Thin provision of grace determines the whole spirit 

in which the activity of self realisation is to he pursued. 

Nevertheless, the accent on moral actions as the necessary 

factor in self-realisation brings in broad relief the atreaa 

placed in Sikhism on value* in human conduct *



||Q»

rely by the pursuer through their Inculcation in his

self-realisatlo n is an ethieo-psycho logical question. this 

question is also conjoined with the requirement of spiritual 

realisation in terns of devotion (bhakti)• 4s in the ease 

of the ethioo-psyehological question in bhakti, also, the

problem is raised whether devotion is possible with an
r ' 'lnpure heart. ^ Devotion, in a way, is a natter of attitude

tion of this a
\A fi r* Bt Ilihl*9* dfr A mBF Hr W&.mmmm

and the devotional

ooncluslon by stressing the need to control and 

conquer different passions and propensities recognised by
■)

8

of different passions in their ethioo-spiritual nontext by St. 

fhouse Aquinas, ties is also expressed by the Stoics that

life activities and Should not says in under the inpaot 

of gruesone forces of passion and evil propensities.



noteworthy distinction between action and passion mads by 
Spinoza finds a ready parallel to sane extent in the autonomy 
and the heteronomyof the will ae Tisualised by Khnt«

'/In Sikhism, also, great stress is laid on the need 

to overcome these insstoijs and evil propensities for the 
emancipation from these oppressive evil forces and also to
realise the unity of the self* ' this emancipation alone can

. » ,

ensure the autonomy of the self* The self under the may 
of these passions is very frequently called nunaukh*) The

the moral agent who does net conquer them and thereby

s to ensure
referred to similar views as held by the different schools 
of Indian

a

to be sublimated, by virtues, as the springs of action 
rather than by physical torture or recourse to asceticism

, relieved from the oppressive influence

/

person
to this question is in the negative



*»ed in the present dissertation includes visdois, truthful-

of virtue*

with hoth the Westera as well as ' 

the question of virtues . Xa this

ail persons. Slkhl 

notion of virtues.

virtues which every 

similar is the view

virtue sueh as eowrag*
i India

he a

warrior caste. These virtues are. thus ideatified as the
y,.- •

imperatives for different castes. Sikhism, whioh breaks

through this actio a of the specialised virtues, is sonetiues
\

itself referred to as the warrior class created for the

! stress ie Sikhisn is laid 
Virtues aad Sikhism is not a



y.- ^

of communal or national guard. The general impression which 
appears to lay emphasis on the martial aspect of Sikhism thus
commits a fallacy of substantiating an abstraction. Whatever 
are the historical or political reasons for the popularisation of 
this one-sided image of Sikhism we can say, on the basis of cur
disooveries in the present dissertation, that the moral approach 
in Sikhism is that of all-comprehensive cultivation of virtues.
At times the stress on eon rage in Sikhism is meant mostly to 
awaken the sense of authenticity in man but it would be wrong 
to interpret the whole of the Sikh approach to life in merely 
these martial terms. Our study here amply provides against such
an exclusive interpretation which otherwise seems to be popularly

/

accepted on the basis of insufficient evidence or as illicit

advised to cultivate these virtues and that ail persons are/required to cultivate all of the virtuesRaza as the moral 
principle of duties envisages the performance of one *s function 
to the best of one's creatively progressive ability and Xtahit 
apart from relating a person to the organisation, also stress 
the role of moral duties. ]

We have also discovered that apart from: treating virtues as 
personal moral traits,the persons are require# to qualify their 
social acts by moral principles, the principle of equality may 
thus be seen to be intimately connected with the virtue;of justice. 
We also find that the metaphysical notions of Sikhism arc direc
tly applied to social relationships. It is conceived in Sikhism
that all seifs are spiritually related* There is an underlying



influence of cons clous ness of individuation (houman) wo
foil to discern this unity of all• The
opp ear to
©Ver
the foot tint the acral trouble lies in the human failure

MWW&W

in broad relief• 
lu reality* It

of the acral agent he is required to direst hie attention

in all** However, in what Sikhim nay be said to differ 
froa similar approaches, is in Its stress on the need to

out that sometimes even those ideal!Pile syeteni which are 
aeelaiaed in India as contributing to the theory of univer
sal im in fact tacitly or openly were go nst rained to pern it 
the perpetuation of practises which in conduct nearly is 
tantamount to the denial of this universalisa. The 
institution of easts eyetea in 'India has proved to be the 
acid test about the aooeptanoe of universalisa, the ainiaua 
of whieh may be said to be indicated through tint aooeptanoe



!

of ©quality. Sikhism fulfill s the requirement of this acid

which it had to pay fur this rejection of inequality hy 

provoking the wrath of the privalaged persons is a natter

esteen in which tlhie equality is held hy the Gurus, and 

the extent to which they were willing to go for accepting 

the logical implications of their univer sail §t ie approach.
I A

But it nay ask whether the social relatione ought

as a minima this equality is a necessity hut the social 

relatione are required to go beyond this nere equality.

The ethics of the Sikhsirequlres realising In conduct of the . 

tenet of the universal brotherhood of nankliiG. Apart from the 

eonquerring of those passions and propensities which nay 

hinder this realization we also notice the sirecs laid on

conduct is a step toward the extension of the sphere of the 

moral end spiritual activity. It is shat nay be called 

Applied Spirituality.

Is social conduct not binding? Ought not a nan renounce 

the social involvements and oonnitnents by tuning recourse 

to a life of seclusion? The answer of the Gurus, as we have



found, is In the negative. In Sikhim a complete embargo

. i

ascetics who have left their hones for their apiritual

would prove not helpful to the persons 

to aurge forward spiritually etna while

social

various problems along with the performance of the1 spiritual 

funotloci of worship. In these group the self learns to 

associate itself with the larger social groups and thus relieves

!*

of taste of class* thus we nay discern that apart froa 

refusing the permission to abandon the soeiai context, the 

Sikh ethics also seeks to weld all together sad thereby



di scovered that Sikhism has adopted the traditional termi-

aad emphasis is laid on both these aspects of realisation*

realises* It marks both freedom from as well as freedom 
to* It is freedom from bondage to individuation, the 
separation and alienation of man from man and of man from

consciousness of alienation, dissolve in the unitlve exper- 
ience of the self* this unitiv# experience is roallned

with grace—and the realization also is reflected through 
cognition, af feet ion and conation of the self* Sere' the 
person dees not cease good aotiona We amp imp that his

The world seers hare

great humanistic world traditions of Hinduism, Christianity,

which may so incapacitate the person that he does not



394

for an honest answer. Ewen an oeeasional authoritarian

dogaatlai la oontrary to the noral tradition which stresses

a hell of superstition. An open »ind and an upon heart 
©oup!ed with the strenuous mood in the spirit of hiiasful

I *
*
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