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Semiotics and Discourse Analysis

1.1 Introduction

In semiotics we move from grammatical constructs to conceptual constructs. The words of our
language are taken as concepts which constitute a semiotic or conceptual universe. In Nanak
Bani we move from anthropologically articulated texts to cosmological discourse. The simple
words of daily use of the farmer, the artisan, the trader are transformed into signs and figures to
conceptualize a universe that is cosmological, that is universal for all times and spaces. In other
words, in the semiotic discourse of Guru Nanak, we move from the grammar of language to the
philosophy of language.

Linguistics is the scientific study of any language whereas philosophy of language
investigates the connection amongst language and reality. Particularly, the philosophy of
language studies issues that cannot be tended to by different fields such as semantics or the
psychology. Major topics in the philosophy of language incorporate the nature of meaning, to
clarify what "meaning" is, and what we mean when we discuss meaning. Inside this region,
issues included are the nature of synonymy, origin of meaning, reference, the structure of
sentences, ideas, learning, and thought. Another subject of investigation for the philosophers of
language is synthesis i.e. the topic of how important units of language are made out of minimum
meaningful parts, and the significance depends upon the importance of its parts.

“The philosopher may use linguistic data, found by him or borrowed from the expert, but he
will go beyond these in establishing conclusions of an entirely logical status. The philosophy of
language is an investigation of conceptual knowledge based upon the general theory of language,
which is the theory in descriptive linguistics that represents the fact about linguistics structure
common to all natural languages. The linguistic data giving the structure of a particular natural
language are a fruitful source of genuine philosophical insight. A philosophy of linguistics
comprises philosophical reflections on such linguistic universals as meaning, synonymy,
paraphrase, syntax, and translation and a study of the logical status and verification of linguistic
theories.”!

“Linguistics, as it has been emphasized, is an empirical science and its findings, the rules of a

language, are contingent truths. Yet this is only half of the story. We have to add that a rule, as



such, has a normative as well as a descriptive function: it describes the correct performance. It is
in this normative aspect that the rule becomes a constructive principle of the conceptual
framework of a language. Now some philosophical statements are nothing but expressions of
necessary connections emerging within this conceptual framework of a language.”2

There are differences between the linguistic philosophers and the philosophers of language.
Linguistic philosophers are interested in solving complex philosophical problems by analysing
terms in language use, whereas the philosophers of language are interested in relation between
linguistic and non-linguistic, in other words between language and the world. The philosophy of
language is also known as philosophical semantics.

Rather like scholars of the late Middle Ages, twentieth-century philosophers have studied
philosophy as linguistic analysis, that is the attempt to discern the logical structure of reality
through the formal structure, the superficial or deep grammar of the language in which we report
or think reality. “Philosophers are particularly interested in certainty, in necessary truths as
opposed to mere chance events. Nineteenth-century formalist mathematicians, similarly, honed a
sense of mathematics as syntactically grounded in formal language or in a consistent set of
linguistic conventions. Since philosophers conceived of their enterprise as a search for helpful
logical truths (philosophers do not do experiments), twentieth century of philosophy became
logic-linguistic analysis. Hence, philosophy of language became, in short and for much of the
past century, linguistic philosophy. Linguistic philosophy was not just seeing the features of
language that revealed the world’s categorical structure but also seeing by language perhaps
misleading surface features.”

When we attempt to comprehend the philosophical thoughts of Karl Jaspers about the
powerful objectivity of a dialect, we come to know that for the semiotic reading of a text he
follows the following three steps:

1.1.1 THE FIRST LANGUAGE

The Direct Language of Trancendence: To follow this first step, it is truly substantial
presentation, an individual heard and understood in general. “Experience as “sense perception” is
to have a thing before me as an object in space and time. Experience as “living” is my existence
as I become aware of it. A “cognitive experience” is the current outcome of methodically
developed, deductive-inductive research; it is a trying out of what I can make and what I can

predict. The experience of ‘thinking’ is the consequence of my consciousness of the execution of



thought movements. An “intuitive experience” is the sensing of the whole of a present reality in
its situations, with my ability to hit on what is crucial for me and others as the criterion. It takes
all these experiences to give rise to the metaphysical experience. There I face the abyss and feel
the desperate shortcoming when the experience remains simply one in experience. But there, too,
I find present fulfillment when the experience becomes transparent, when it turns into a cipher.
This metaphysical experience is the reading of the first language. Its reading is not an
understanding, not a key to what lies underneath, but a real, personal involvement. Nor is it just
rational ascertainment. It goes beyond that: it makes being transparent in existence, beginning in
the most primitive existential immediacy; and even when this transparency is conveyed in the
most sublime thoughts, it is never a thought but a thought-conveyed new immediacy.”
1.1.2 THE SECOND LANGUAGE
Generalization in Communication: In the second language, the content form that is heard in
reality and created as an image, thoughts, a narrative myths, a form, a gesture etc. “Myths relate
events said to have determined the ground and the essence of existence. They serve to resolve
existential tensions, not by rational cognition, but by telling a story. Myths unveil by veiling
things anew, and their figures, the anonymous creations of scores of centuries, continue to be
effective. In a superhuman world man sees what he is. He beholds, as an act of divinity, what he
does not yet reflect upon as his own being and doing, although in fact he regards his being and
doing as determined by that what he beheld. The myth changes its meaning. It is no equivocal
logical structure, nor will exegesis exhaust it. It is always historic, yet its eternal truth remains
even if it is recognized and distinguished as a myth. What the myths mean, however, is revealed
only to one who believes in the truth to which they lent the peculiar form the vanishing as truth.
Whenever myths are interpreted, the result is a false simplification; their historic content is lost,
and the interpretation becomes an inversion: what looks in it like knowable necessity is not

supposed to be known as necessary in the myths at all.”

1.1.3 THE THIRD LANGUAGE
Speculative language: When an individual’s thinking takes aim and he interprets the language
for himself, and penetrates it to the source, in the form of symbol or meta-physical speculation:

As a result, it has now become communicable or the language of philosophical communication.
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“Speculation is a kind of thinking that attempts a contemplative being with transcendence. Since
it remains without cognitive results, it is indeed essentially different from all other thinking,
which it presupposes, employs, and dissolves. It lets the other thinking evaporates in its own
thought movements, in which no object remains solid. In the place of ever-vanishing objectivity,
speculation puts a nonobjective function; its intrinsic involvement is a realization of the thinker’s
absolute consciousness. It is not yet in acts of intellectual thinking, therefore, that we understand
speculation; we understand it only as we go through those acts, as the absolute that can be gained
in them will come to mind. Speculation is a thinking that drives us to think the unthinkable. It is
mysticism to the intellect that wants cognition, but it is lucidity to a self-being that transcends in
it.”0

During the last few years a fascinating doctrine has been developed by Chomsky and his
associates. They claim that humans are born with an innate device of language acquisition, which
predisposes a child to the rapid learning of any natural language, in as much as all such
languages exhibit the same basic features. In addition to the psychological evidence, they can
appeal to the fact, usually taken for granted but really surprising, that all natural languages are
intertranslatable with far less difficulty than one would expect. Again, “all natural languages are
subject to the linguist’s study, that is to say, are describable in terms of the same linguistic
universals. As mentioned above, the linguist engages in an empirical investigation of a very
special sort: he wants to find out the rules of a language. He knows what to expect, and his
expectations do not fail: he finds phonemes and morphemes, sentences, constituent structures,
and transformational relations. Of course, all these facts could perhaps be explained by assuming
a common origin of all languages. However this may be, it seems to be true that all human
languages share some basic features. This important question, for our present purpose, is the
following: do we have to restrict the philosophically relevant aspects of a language to those
shared by all languages. In view of what is said before, there is no necessity to do so.
Philosophical statements mirroring some idiosyncratic aspect of a particular language are no less
true than the ones corresponding to some common features.”’

1.2 DISCOURSE

In linguistics, discourse is a discipline of semiotics. “Benveniste’s choice of the word
discourse is itself significant. To the extent, that it is, above all, linguistics of language,

linguistics tends to turn speech into a mere residue of its analysis. Benveniste chooses the term



discourse [discours], preferring it to speech [parole], in order to point out the consistenciy of the
object of his study. In considering the different levels in the architecture of language, this great
Sanskrit scholar introduces the distinction between the fundamental units of language and of
discourse: the signs and the sentence respectively.”8

Discourse analysis is a term within semiotics and cultural theory. In general, discourse
means, language in use, but in linguistics, its meaning is, connected speech or writing, beyond
the level of the sentence or utterances. According to Encyclopedia of Semiotics (1998), Zellig
Harris was the first to argue that the formal methods of linguistics could be used to describe
connections between sentences rather than just the structure within sentences.

“A discourse is constituted of propositions, which are always expressed in the form of
judgments, or, they are composed of signs or groups of signs, without any liaisons amongst
them, and in that case, these are ideas of all types, but they do not represent judgments.”™

The study of discourse is essentially a linguistic exercise. Normally in linguistics, a
sentence as a grammatical construct is considered to be the highest unit of study. The emphasis is
on phonology, morphology and syntax; in other words, how a sentence is constructed in
grammatical terms. When we move from a sentence to discourse, our main objective is to see
how different sentences are interrelated to constitute meanings over and above a given sentence.

As the purpose of this study is the concept of alienation on Nanak Bani, we follow
different short composition or shabads to analyze and discern different semes of alienation.
Generally, alienation refers to estrangement, discord and disharmony in the domain of cosmic
Truth, Order and Nature. To begin with we have selected thirty-three shabads in Siri Rag. Each
shabad 1s a meditation on a specific aspect of alienation. These are all different semes or
different forms of signification leading to the seme, discourse. These micro texts and these micro
discourses are integrated in the overall discourse of the cosmic alienation that is the main
concern of Guru Nanak.

In semiotics, when we consider words as concepts, we also realize that these concepts are
abstract and ambiguous. In philosophy, it is always stated that a concept or an idea of a thing is
not the thing itself. A thing or a concrete object has a definite form and physical reality. A
concept, on the other hand, is abstract which means that it has no given form but it can explain
all real forms which are based on these concepts. In classical philosophy, one of the examples

given is: Socrates is a man; we know how he looks. We can talk to him. However, when we use



the term, man, it refers to the concept or the idea of man. This is applicable to all men, that is, to
what is common to all men is highly abstract. But this abstract concept helps us to understand the
humanity, immortality, rationality and other characteristics of human beings. This is exactly how
we attempt to comprehend the very abstract concept of cosmic truth in Guru Nanak. This cosmic
truth consists of different aspects of anthropology and cosmology. It explains the truth of each

action, event and system, whether it is physical or cosmic. Guru Nanak says:

AY e goT J &t ad waE Jaret'

In other words, for Guru Nanak, it is the cosmic / conceptual truth that decides what is
pure and what is polluted, what is just and what is unjust, what is right and what is wrong. This
aspect of truth applies to the anthropological world, the world of real men and women. However,
Guru Nanak’s concept of truth Sach, covers all aspects of the cosmos. For Guru Nanak, Sach is
the fundamental principle of all spheres, all earths and heavens, all stars and planets. As it is a

comprehensive concept, it covers both the anthropological and cosmological universes.
1.3 SEMIOTICS

Generally speaking semiotics is considered as the study of signs. However, there are
several definitions of semiotics. Umberto Eco says that semiotics is concerned with everything
that can be taken as a sign. In a way, semiotics refers to signs in everyday speech that stand for
something else. This is also the basic definition of sign in seventeenth century Port Royal
grammar. In the context of semiotics, a word does not refer to its literal meaning alone but to its
conceptual meaning also. As such, a word is a sign or a concept. The relationship between a
word and the object is not direct. The word refers to the concept of the object and from this
concept we go to the object itself.

In the language of Guru Nanak, we find this semiotic organization operating at every
level. At anthropological level, words have a direct reference to the object. Guru Nanak makes
use of these anthropological words and transforms them into concepts in his cosmological
discourse. This aspect of Nanak Bani will be discussed in detail in the fourth chapter.

There are several theories of signs and symbols. Here, we will present the most
significant definitions by Ferdinand de Saussure and Charles Peirce.

According to Saussure, “it is possible to conceive of a science which studies the role of

signs as part of social life. It would form part of social psychology, and hence of general



psychology. We shall call it semiology (from the Greek sémeion, ‘sign’). It would investigate the
nature of sign and the laws governing them. Since it does not yet exist, one cannot say for certain
that it will exist. But it has a right to exist, a place ready for it in advance. Linguistics is only one
branch of this general science. The laws which semiology will discover will be laws applicable
in linguistics, and linguistics will thus be assigned to a clearly defined place in the field of human
knowledge.”"!

For Saussure, semiology was a science which studies the role of signs as part of social
life. It is Saussure who is considered to be the father of modern linguistics. He emphasized the
distinction between synchronic and diachronic or historical linguistics. However, his major
contribution lies in the study of signification. For him, a sign is the reunion of the signifier and
the signified. With this definition of the sign, the signifier and the signified are not two very
distinct entities. Signification is a highly complex affair. It refers to form itself as a signifying
entity. Sign as such functions as a gesture, as a pure form. This understanding of the nature of
signs takes us back to the philosophical traditions in the western history of thought.

For Charles Peirce (1931-58), who worked quite independent of Saussure, semiotics and
logic are interrelated. “Logic, in its general sense, is another name for semiotic (sémeiotiké), the
quasi-necessary, or formal doctrine of signs. By describing the doctrine as ‘quasi-necessary’, or
formal, I mean that we observe the characters of such signs as we know, and by a process which
I will not object to naming abstraction, we are led to statements, eminently, as to what must be
the characters of all signs used by a ‘scientific’ intelligence, that is to say, by an intelligence
capable of learning by experience.” '*

Peirce and Saussure are regarded as co-founders of semiotics. They established two
major theoretical traditions. Saussure uses the term semiology for all linguistics and cultural
studies. The term semiotics refers to the tradition of Peirce.

Linguistic structuralism is derived primarily from Saussure, Hjelmslev and Jacobson who
stated that language is a purely semiotic system. The study of signs, however, must take into
consideration other semiotic structures, such as architecture, dress or cuisine. Saussure argued
that this exercise should lead to an analogous study of other semiotic systems. Following this
definition, Levi Strauss studied mythologies, kinship system and tokenism. Following the same
linguistic model, Jacques Lacan stated that the unconscious is structured like language. It means

that events take place in a linear progression, one by one. But for our understanding, we go back



and forth to correlated events which do not necessorarily occur in a linear order. This is also the
method of the study of the text and the discourse. A linguistic text is constituted in a linear order,
one word after another just as one sentence occurs after another sentence.

The first reading of the text follows this linear order. In the subsequent readings this order
is ignored to establish that signifier which has a direct correlation. This reading of going back
and forth is called paradigmatic reading. This paradigmatic reading enables us to comprehend the
discourse of the text. Discourse, as such, refers to the universe of significance which the text has
constituted.

Semiotics being the study of signs, linguistics can be seen as that sub-discipline of
semiotics which is particularly concerned with the nature of the linguistic sign. What is of
relevance to linguistics within the discipline of semiotics are its findings about signs in general
which are applicable to linguistic signs. The process of making and using signs is called
semiosis. “The term ‘semiotic’ originates with the American pragmatist philosopher, Charles
Sanders Peirce (1839-1914), and the discipline owes most to him, although in Europe, Saussure’s
contribution was better known for a considerable time. Saussure called the study of the life of the
sign in society semiology, and considered the sign relation dyadic, consisting in the relation

13
between a concept and a sound.”

1.3.1 ANCIENT SEMIOTICS

The term Semiotics comes from ancient Greek. Modern etymologists believe that “the
word sema, from which the verb sémainein (“to signify”) and the noun sémeion (‘‘sign”) are
derived, is related to a hypothetical Pro-Indo-European root dhya, which is found in Sanskrit

dhyati (“he thinks”).”"*

The Greek Heritage: The two great figures in Western philosophy are the Greek philosophers,
Plato (429-347 BC) and Aristotle (384-322 BC). It is often believed that all subsequent
reflections are nothing but footnotes to the theories of these thinkers. Whatever may be the
significance of such assertions, the fact remains that the scholars in later centuries were the
followers of Plato, in some form or the other, like the neo-platonic Christian philosopher of the

fourth century, Saint Augustine, or the philosophers of the medieval period, like Pierre Abelard

10



of the twelfth century and Thomas Aquinas of the fourteenth, who were equally influenced by
the ideas of Aristotle.
Let us describe the salient features of these philosophies.

Plato made a distinction between the sensible or the perceptible world and the world of ideas.
The domain of ideas deals with the universal, absolute truth. The knowledge derived from the
sensible world is only its reflection. The true, scientific, philosophical thinking can take place
only in the world of ideas where the mind is not required to refer to the sensible world. This is

the universe of pure ideas or pure forms. Plato postulates a hierarchy of knowledge as follows:

1.3.1.1 Iusions that concern the images or reflections of things.

1.3.1.2 Commonsensical opinions.

1.3.1.3 Mathematical reason based on assumptions and deductions derived from the images of
things.

1.3.1.4 Philosophy or dialectics based on universal principles entirely free of the sensible world,

this is the world of pure forms.

Plato’s student, Aristotle modified this theoretical framework of the dualistic universe.
Aristotle presented a theory that emphasised the importance of a link or relation between the
physical and the metaphysical world. For Aristotle, physics is based on direct observation and
demonstration by syllogistic reasoning. Metaphysics is a speculative mode of inquiry that goes
beyond the direct observation of physical phenomena to investigate the essence of things.
Metaphysics is contemplative. Physics is experimental. Aristotle rejected Plato’s view that the
world of forms is transcendent with respect to things and images. He believed that the former is
immanent in the latter. Aristotle was more interested in investigating the nature of the
relationships that link the material world with the world of forms.

1.3.2 MEDIEVAL SEMIOTICS

Semiotics can be considered as the study of signs in all their forms and varieties. In
medieval times or the middle ages, it is generally referred to as doctrina signorum, the doctrine
of signs. This study embraces the universe as a whole - the world of nature as well as the world
of culture. In other words, it covers the anthropological as well as cosmological understanding of
the universe. There is always a tension between these two points of view. A reader moves from
one to the other depending upon the discourse of the debate. At times, a sign is a relation, at

others, it is a liking, an image, a concept. There is a correspondence between the sign and the
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object of which it is a sign but a sign is never identical with the object. Saint Augustine, the first
and the foremost thinker of the fourth century in this tradition, states that the likeness or the
image of the object is never the object itself.

“A decisive moment for medieval semiotics arrived when Latin authors began to face
directly the problems raised by the second part of Augustine’s original definition, according to
which a sign is distinguished by always bringing into awareness something other. The sign
vehicle requires always the conveyance of content distinct from itself as the object signified.
This distinctive feature constituting any sign as such is one point of common agreement that
emerges across all the discussions of signs, ancient as well as medieval or modern. Whatever
else it might be, a sign is, in every instance, something relative. Medieval Latins found
themselves in an especially privileged position to discuss this part of the notion of sign for not
only were they heirs of the ancient Greek discussions of relation, but this ancient discussion had
been given a decisive new twist in the Boethian translations of Aristotle’s work on the categories
according to which we speak of being as thought to exist in its own right.”"

With Saint Augustine’s definition of a sign as the division into the natural and the
cultural begins the eternal debate throughout the medieval times. The first question is how is it
possible for any parity, in any sense, between the inferences based on the casual relations of
natural signification and the equivalent relations imagined between cultural symbols and their
objects? In the definition of Augustine, two elements are important: the sign as a material
structure accessible to the senses and the differentiating manner of making something other than
itself, coming into awareness. Thomas Aquinas (1225-1274) believes that Augustine is speaking
only from the point of view of what is true of intelligence precisely considered as dependent on
the senses for its material object rather than from the point of view of intelligence as such. This
distinction between the intelligence due to senses and the intelligence due to mind, intuitive
intelligence, is very important in the religious discourse, however philosophical it may be. John
Duns Scotus (1265-1308) and his followers, the professors of logic, point out that the essential
function of sign seems to be fulfilled by bringing into awareness of an object other than the sign
vehicle, regardless of whether the vehicle of that awareness is sensible or not. The essential
function of the sign is realised transparently by the passions of the soul whether conceptual or
emotional. A sign is anything known that serves to make present in the awareness something

other than itself, regardless of whether that pre-cognised thing is itself an object of sense or not.
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If the sign has for its vehicle a sensible object, it should be called an instrumental sign. If the
sign has for its vehicle a psychological structure that is not sensed outwardly but merely felt or
experienced inwardly, it should be called a formal sign. What is essential to the sign is not how it
is experienced, whether by sensation or feeling or purely by intellect, but that it makes present
something more than itself, something else. The sign does not refer to something sensible but to
something cognised. This distinction brings semiotic consciousness to a new level. The sign
transcends not only nature and culture, as for Augustine, but also the distinction between inward
and outward experience. Augustine’s original definition is the cornerstone of the whole debate.
A sign is distinguished by always bringing into awareness something other than itself. The sign
vehicle requires always the conveyance of content distinct from itself as the object signified.

According to Encyclopedia of Semiotics (1998), “Thus, the classical medieval definition
of relation as “that whose whole being consists in a reference or being toward another,” intended
to convey Aristotle’s idea of relation as verifiable under a distinct category of physical being.
The medievalist circulated a distinct name to memorialize Aristotle’s statement that even those
types of being that are not relations in this sense (namely, individuals and whatever
characteristics of individuals there are besides relations, such as quantity, quality, and the rest)
are relative in their existence and in their potential for being explained. This profound sense of
relativity reaches to the very foundation of finite being, called relatio secundum dici or relation
according to the requirements of bringing to expression in discourse.”"®

According to Encyclopedia of Semiotics (1998), the later medieval philosophers were
heavily influenced by Aristotle and his categories. Aristotle’s notion of relation was the most
discussed concept. What truly exists as an individual was classed as a substance while whatever
exists in nature as some modification or characteristic of an individual is classed as an accident.
Amongst the accidents, Aristotle included relations. In actual existence, every substance and
every accident is maintained by the realities of circumstances. Relation thus is not a distinct
category of physical being but rather a condition that applies to physical being in every category.
An entity is always explained with reference to something else.

The medieval period also saw the development of Logic as a science of relations among
things as they are thought of, as distinct from the things as they are in themselves. Categorical
relations are supposed to be relations among things existing independently of our thought.

Logical relations exist only in and as a result of one thought and hence are found even among

13



imaginary things. The medieval period called these relations, relationes rationis, and relations of
reason. In this context, the medieval philosophers debated over whether in the physical world
there were only transcendental relations, with categorical relations being only comparisons made
by the mind in the consideration of objects.

The Thomists and the Scotists held the view that the so-called relations of reason or
mind-dependent relations while essentially relative are distinct from any being essentially
relative in a categorical sense. The medievalists were more interested in the difference between
the physical being and the logical being, and the distinction between mind-independent and
mind-dependent being. Since a sign in every case imports something relative to something else,
what precise meaning does relative have in the semiotic sense? Is the sign to be identified with a
being relative in the transcendental sense or in the ontological sense. Ultimately, there is nothing
which leads to the cognition of anything else which cannot be reduced to some sort of sign. The
objects known become signs of one another as new relations among them are imagined or
discovered. And so, in the end, the universe as a whole, in terms of medieval semiotic theory,

comes to be surcharged with signs, even if it is not exclusively composed of signs.

1.3.3 ANTHROPOLOGICAL AND COSMOLOGICAL SEMIOTICS

Anthropology: “Anthropology, like philosophy, is multifaceted. It studies the physical, social,
cultural and linguistic development, of human beings as well as their material culture, from
prehistoric times up to the present, in all parts of the world. Some anthropological sub-fields
have strong ties with the physical and biological sciences, others identify more closely with the
social sciences or humanities. Within cultural and social anthropology, differing theoretical
approaches contend against one another about whether anthropology can be regarded a science
or not. The question of how it is possible to understand cultures different from one’s own, and to
transmit that knowledge to others, is central to anthropology because these answers determine
the nature of the discipline. Philosophy of anthropology examines the definition of basic
anthropological concepts, the objectivity of anthropological claims and the nature of
anthropological confirmation and explanation. It also examines the problems in value theory that
arise when anthropologists confront cultures that do not share their own society’s standards.”"”
Cosmology: “The term ‘cosmology’ has three main uses. At its most general, it designates a

worldview, for example, the Mayan cosmology. In the early eighteenth century, shortly after the

term made its first appearance, Christian Wolff used it to draw a distinction between physics, the
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empirical study of the material world, and cosmology, the branch of metaphysics dealing with
material nature in its most general aspects. The usage remained popular into the twentieth
century, especially among Kantian and neo-scholastic philosophers. But recent developments in
science that allow the construction of plausible universe models have, effectively, pre-empted the
use of the term cosmology in order to designate the science that deals with the origins and
structures of physical universe as a whole.”"®

The medieval semiotics was concerned primarily with the concept of sign as a relation,
image or concept. There was always a point of departure in the physical world but in the
discussions which followed, the sign was considered an abstract entity. It was perceived, at
times, as a pure thought, at others, as a pure logical relation. In anthropological semiotics which
is also called materialist semiotics, the focus is mostly on materialist conditions and their
influence on human society. This approach was first inspired by Marxism but it this was
followed by modern anthropologists and philosophers such as Claude Levi-Strauss and Michel
Foucault.

For Marxists, the medieval approach was idealist and historical. Signs and codes are not
considered outside time and space. The anthropologists examine the ways in which sign systems
and socio-economic systems influence each other. Within the American pragmatic tradition, the
model of Charles Peirce implies that the historical conditions of a community are responsible for
the social discourse. Early Marxists were inspired by this model but later scholars such as
Voloshinov from Russia tried to merge the semiotic concerns of subjective structures with the
Marxist concerns of historical materialism. Even though Voloshinov was primarily concerned
with language, he avoided subjectivism. These Marxists rejected the methodologies which
emphasise the purely autonomous subjectivity of the medieval semioticians.

“This is a significant modification of the traditional Marxist understanding of ideology
because, for Voloshinov, language communities do not coincide with class categories. There is
no Marxist reductionism in terms of which language and sign systems in general are
comprehended in only one-on-one relationships with class. Rather, different classes use the same
language or sign system. Hence, language and signs become sites of struggle. In this sense, signs
and meanings are dynamic and may even be contradictory. Voloshinov builds the notion of
dialectic into his understanding of sign systems, but it is not a materially driven dialectic in the

strictly Marxist sense. For Voloshinov, class struggle does not determine language use, as it does
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in the orthodox Marxist concept of ideology; instead, class struggle takes place within a shared
sign system used by a single community of users. In fact, the sign itself becomes a site of class
struggle. Social contradictions can manifest themselves in sign systems as surely as they can in
economic systems.”"

Voloshinov was a Marxist but he belonged to the school of Mikhail Bakhtin. He deviated
from the traditional strictly materialist approach. In his study of language, subjects and objects
meet or interpret each other. For Voloshinov, the sign is where the social world and the psychic
world intersect. Sign remains objective. Voloshinov tries to study the subjective from a
materialist point of view. His ideology is neither a pure consciousness nor a subjective reflection
of the economic base. In fact, he interprets ideology as the way in which society enters the mind
through signs within a particular context. There is an important modification in the traditional
materialist ideology. Since, for Voloshinov, language communities do not coincide with class
categories, His searches therefore imply different classes use the same language or sign system.
As such, that language and signs become the space of struggle. Sense, sign and meaning are
dynamic. For Voloshinov, class struggle does not determine language use which is the
cornerstone of traditional Marxist approach. Class struggle takes place within a shared sign
system. Social contradictions can manifest themselves in sign systems just as they can in the
economic system. Voloshinov’s semiotics, as opposed to Saussure’s semiology, is a dialectical
structuralism that is concerned with material as well as subjective structures.

The second milestone in this Marxist approach is that of Georges Lukdcs. In his History
and Class Consciousness (1971) Lukdcs believes that capitalism has destroyed the subject-object
totality of a humanised world. Under capitalism, human beings are treated as commodities, they
are objectified. It results in human alienation, leading to linguistic alienation. Capitalism controls
the means of production and thereby human relations. As a result, the capitalist mode of
production controls the linguistic exchange and the sign systems. Capitalism decides how and
what can be communicated. There is a direct co-relation between economic exchange and the
exchange of signs within linguistic structures.

According to Eric Louw, Materialist Semiotics, Encyclopedia of Semiotics, the third
major figure in the Marxist approach is that of Louis Althusser. He proposes to detach
ideological state apparatus from the economic base. Within this model, human thought or

consciousness can be formed independent of economic conditions purely as a result of the
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interpellation of people into subjective structures. Althusser believes that at any historical
conjecture, there are multiple and complex inter-relationships. He uses the term over-determined
to describe this complex structural reality. This theory is based on a decentred hierarchy of
practices, where at any given time, one of the structures is dominant. Even a subjective structure
could dominate a given state. This approach is obviously a major departure from traditional
Marxism where economic exchange is the only determining factor.

“The Althusserian approach to materialist semiosis differs significantly from the
Voloshinovian approach precisely because of the implications of the notion of “decentredness”
as also because of the granting of autonomy to subjective structures. In fact, the Althusserian
approach can be seen as no longer strictly materialist. By detaching subjective structures from
material structures, Althusser effectively moved into the realm of free-floating subjectivities and
thereby opened the door to what Marx had objected to about philosophy, namely, its
subjectivism and idealism. Ironically, Althusser’s philosophy is subjectivism without an active
human subject. By ignoring the humanist strand and the subject-object dialectic within Marxism,
Althusser succeeded in transforming the most reductionist aspects of Marxism’s materialist
determinism into subjectivist determinism. He collapsed ideology as false consciousness into
determining subjective structures.””

Althusser differs with Voloshinov and even with Lukacs with his theory of decentredness
and the way he grants certain autonomy to subjective structures. However, with these reflections
on the nature of language and the exchange of sign systems, Althusser leads the way to a new
theoretical movement in structural, semiotic studies, followed by such thinkers as Jacques
Derrida and Michel Foucault.

1.4 METAPHOR

In the most general sense, a metaphor is a word where one perceives a similarity between
two different objects. A metaphor is used to explain things which are very different from each
other in reality.

“Metaphors are figurative forms of language that link concrete to abstract conceptual
meanings. For instance, in the statement ‘The debate was heated’, the term heated is used to
indicate high levels of emotions; in this instance, it does not literally mean hot or warm (as in

physical temperature).”*!
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“Metaphor is defined from ‘classical’ perspectives as a figure of speech in which one
word is used to indicate something different from the literal meaning, so that one thing or idea is
likened to a different thing or idea. In a sentence such as He had a heart of stone, the word stone
is not used in its normal, physical sense; rather, it conveys the idea of insensitivity, by likening
this moral attitude to the hardness of stones. The classical view confines metaphor to ornate,
flowery language, and assumes that the interpretation of any metaphorical use of language can be
wholly reduced to literal meanings, which is its ‘real’ meaning (the ‘real’ meaning of phrase of
stone in this context is ‘insensitive’). Conventional, automatic metaphorical expressions like the
foot of the mountain are thus regarded as established literal meanings of words and cease to be
metaphorical - they are called ‘dead’ metaphors.”*

1.4.1 Metaphor in philosophical and religious discourse

Metaphor is a linguistic phenomenon but is equally important in other domains also
because of its various aspects regarding its functions in language acquisition and communication
of knowledge. In a broader sense, there are different types of uses of metaphor in philosophy as
well as in poetry. Philosophers always deal with metaphor for conceptual clarification and
comprehension regarding philosophical thoughts and insights, whereas, the study of metaphor as
an aesthetic device belongs to rhetoric and poetics.

In addition, the term metaphor in its extra-sentential and situational contexts should be
understood at the sentence or pragmatic level rather than the word level.

The most influential book-length study on metaphor is undoubtedly George Lakoff and
Mark Johnson’s Metaphors We Live By (1980). Lakoff and Johnson argue that metaphors are a
far more pervasive occurrence in everyday speech and writing than has been acknowledged
hitherto. According to their view, “the essence of metaphor is understanding and experiencing
one kind of thing in terms of another”, and therefore, such utterances as “she attacked my
proposal”, “your claims are indefensible” and “if you use that strategy, he’ll wipe you out”
exemplify manifestations of a single conceptual metaphor.

One consequence of Lakoff and Johnson’s views, anticipated in various contributions to
Metaphor and Thought, is that metaphor is no longer seen as an exclusively verbal phenomenon.
Indeed, “Metaphor is primarily a matter of thought and action and only derivatively a matter of

»23
language.
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By definition, a metaphor is an exchange of significance since it is the result of a
semantic interaction between a metaphorical term and its context, both in intention and
extension. Metaphor is primarily conceptual and cognitive and, thus, a part of ordinary language
and thought.

Metaphor makes it possible for individuals to understand new, complex and abstract

domains. Fundamentally, metaphor is a matter of thinking rather than mode of language. It has
been argued that everyday language, in terms of which an individual thinks, behaves and acts, is
metaphorical in nature and also shapes the way of an individual’s thinking and behaving.
There is also a broader sense of categories of metaphor. “Lakoff and Johnson’s book presents the
most extreme form of constructivism, one of the two broad categories into which theories of
metaphor may fall, the other being non-constructivism. According to constructivism, ‘the
objective world is not directly accessible, but is constructed on the basis of the constraining
influences of human knowledge and language’. As per this view, metaphor may be seen as
instrumental in creating reality, and the distinction between literal and figurative language,
including metaphorical, tends to break down. According to non-constructivist viewpoint, reality
exists independently of human knowledge and language, and can be ‘precisely described through
the medium of language’. The language used for describing reality precisely is literal language
which is clearly distinguishable from tropes such as metaphors, which are at best ornamental,
and at worst, misleading.”24

It is therefore important to discuss different types of metaphors such as conceptual
metaphors and metaphorical expressions. Conceptual metaphors may be expressed by all types
of linguistic and non-linguistic terms, however, some may have in-built metaphorisation, for
example, ‘sad’ originally meant “full of food”, but metaphorically it stands for ‘full of
sensation’. The conceptual metaphor “People are containers for sensations” stands for the fact
that human beings are full of joy, sorrowful etc.

In linguistics, conceptual metaphor alludes to the understanding of one idea or concept of
human experience for another idea or concept. Conceptual metaphors are used to comprehend
speculations and models; they utilize one thought and connect it to another for better

understanding.
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Richards propounds the tensive theory of metaphorsation. According to him, the success
of a metaphor depends on the tension or interaction between two parts: the tenor (topic) and its
vehicle.

In the tradition of analytic philosophy, specifically in the philosophy of language,
metaphor does not fit in with acknowledged truth-contingent semantics and the conditions which
decide whether an announcement is valid or not. For example, 'Juliet is the sun' (from Romeo and
Juliet) is false, yet, taken metaphorically, it is important and might be valid too. However, in a
sense it is far removed from reality. The correlation hypothesis of metaphor declares that truth
value of a metaphor can be communicated by posting all the regards in which the two terms are
indistinguishable or comparative, for instance, Juliet resembles the sun since she imparts to it
qualities such as, brilliance, splendour, the way that she makes the day and that she gets up each
morning. Since it can clarify the reality of metaphor by decoding it, the correlation hypothesis
has limited uses.

The language of Guru Nanak is largely metaphorical in nature, that is, the universe, in
which he thinks and acts. Guru Nanak’s theory is primarily conceptual, conventional and part of
ordinary system of thought and language; he utilizes major and indispensable part of customary
language in order to conceptualize the world and links it to another concept, beyond the

transcendental universe. For example:

“HE THI fagrret sger ATH Ursl 35 9317

The above example can be called a metaphorical statement, or (equivalently) “JT&t
fagATEr SIEt AGH YTl 35 83~ can be said to have a metaphorical sense in this context. The

noun “H&” will be called the subject in the metaphor, the metaphorical predicate or term,

whether noun or adjective, will be called the modifier. Every metaphor consists of or can be

analyzed into these two parts. In this sentence, the predicate “J&l fITATEr ST AIH Ul 35

¥3" is used to indicate something different from the literal meaning, that is it links to another

different idea. Its literal or physical sense is related to farming in the fields, but in its
metaphorical sense, it conveys the idea of meditation, reflection and recitation of the true

‘Naam’.In another example:
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‘“wrfe 79 garfe AY, & JAT 3t A9

This Sach can also be understood as a Metaphor for the universal principle. As a
metaphor, it is abstract; it does not refer to a thing but to the concept of a thing. Metaphorically,
Guru Nanak’s concept of truth can cover a very large canvas of the semiotic universe.

We can conclude by stating that there is a connection between language, thought and
reality. Therefore, in order to understand the philosophical notion of thought, it is imperative to
take into account the phenomenon of language. The philosophy of language studies semantic,
syntactic and phonemic structure of words and sentences. The discourse transcends the material
aspect (sentence or utterance) of language. The text is manifest, formal. The discourse is
immanent, conceptual, in other words, one can not read discourse but can only understand the
discourse. The theory of discourse itself is not developed by linguistics but by logicians and
epistemologists, who occasionally pay some attention to literary criticism but more rarely to the
linguistics that the linguists themselves engage in. From a philosophical point of view, semantics
deals with linguistic meaning, symbol and representations which have an intimate relation with
the philosophy of language. On the other hand, semiotics studies the differential nature of signs.
Semiotics explicates how the phenomenon of significance originates from the differential play of
signifiers. It deconstructs the very notion of identity which constitutes the very core of western
philosophical tradition. Further, this section explores various aspects of semiotic discourse at the
anthropological and cosmological levels. Guru Nanak’s language is always metaphorical in
nature. A conceptual metaphor reflects ordinary language system in which an individual thinks
and acts. The words of this language are derived from the anthropological universe of the farmer,
the artisan, the trade. However, in constituting the cosmological discourse, Guru Nanak
transforms them into semiotic signs of cosmic, conceptual significance. This study attempts to
discern all these constituting steps. In each case, each Shabad or composition, we follow the
phenomenon of transformation and slowly and slowly we arrive at the overall discourse of
alienation. These micro Shabads are interrelated and complement each other. They are like
different bricks of a conceptual edifice.

To discern the discourse of Japuji of Guru Nanak, The inaugural and fundamental
discourse of the Adi Granth, we have followed, what may be called the architectonic structure of
this composition. Guru Nanak has presented his cosmic vision in thirty-eight paurian or steps.

There are individual steps or meditations, and there are sets of these steps, as in sunie, listen in,
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manie, believe in, or in khands, the different levels of consciousness. There is formal and
conceptual interrelation within specific steps and within the sets of steps. We follow the
conceptual architectonics of each step in form and content. It is integrated with the next step in
ascending order of comprehension. Finally, it leads to the overall discourse of the cosmic vision
of Guru Nanak. This semiotic method is diametrically opposed to the general eclectic method
where there are citations in isolation to prove one point or another. The integrated, semiotic

method of discourse analysis has never been applied in earlier studies.
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THE CONCEPT OF ALIENATION

2.1 NTRODUCTION

This chapter attempts briefly to explore the concept of alienation in contemporary societies; also
why the concept of alienation becomes so important in the great philosophical tradition
beginning with Hegel and Marx. The problem of alienation is a pervasive one in the writings of
Western as well as Indian traditions/societies. It is becoming increasingly one of the greatest and
common problems confronting present human conditions. Alienation is a central feature of
human existence. Creativity is one response to it, commitment another; and sometimes alienation
entails further alienation. There are many forms of detachment and involvement, and creativity
can be indifferent to social problems, while work in the social sphere can be, but certainly need
not be, relatively uncreative. There are many paths, but all involve estrangement. Life without
estrangement is scarcely worth living; what matters actually is how to cope with alienation.

The concept of alienation has proven useful to different thoughts / areas of study, such as
science, philosophy, sociology, psychology, religion as well as in law, for describing and
interpreting social as well as spiritual life of human beings. The concept of alienation has a
proximal place both in the history of sociological thought and in contemporary studies of human
relations. Focus on alienation stems from a basic concern with the responsiveness of society to
its materialistic needs. Both social scientists and mental health professionals, while sharing this
concern, have begun to see widespread alienation as a major element in modern life. What are
the social components of alienation? Who are the alienated?

The term “‘alienation” has different meanings in everyday life. For instance, in law, it is
the transfer of property from one person to another. In psychiatry, alienation refers to the
deviation or change in normality, that is, insanity.

For many contemporary sociologists and psychologists, alienation is often used in the
same manner as reification; the act of transforming human values and relations. Many
philosophers argue that “alienation means “self-alienation” or estrangement: the process through
which man becomes alien or strange to himself/herself.

Walter A. Weisskoph in his Alienation and Economics (1971) used the term repression
which is related to alienation. Alienation, estrangement and repression imply that human

existence and essence is split and left out, neglected, suppressed and repressed.
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According to Encyclopedia of Philosophy (1967), the concept of alienation was first
philosophically elaborated by Hegel. Some writers have maintained that the concept of alienation
found its first expression in western thought in the Old Testament. Still others have maintained
that the idea of self-alienated form can be found in Plato’s views. As exploration continues, it
gets established that G.W.F Hegel, Ludwig Feuerbach and Karl Marx were the three thinkers

who first gave an explicit elaboration of alienation.

2.2 The Linguistic and Intellectual Background

The English term, “alienation”, as well as its French and German equivalents are alienation and
Entfremdung: The term Entfremdung occurs in Middle High German literature and “alienation”
goes back through Middle English and Old French to classical Latin.

“The Latin origin of “alienation” is alienation. This noun derives its meaning from the
verb alienare (to make something another’s, to take away, remove). Alienare, in turn, derives
from alienus (belonging or pertaining to another). And alienus derives ultimately from alius
(meaning “other” as an adjective, or “another” as a noun).”"

“The term ‘alienation’ is a French derivative from the Latin term ‘alienatio’ with the
cognate verb alieno (to alienate, to sell, to estrange) and the adjective alienusa-um (foreign,
contrary, hostile, averse etc).”2

“Alienation is a state of mind in which man feels estranged or dissociated from external
nature, other men, his self or world at large. In other words, alienation is a relational concept
which presupposes a situation in which there are at least two entities involved (person and an
object, person and other persons, person as an essence and person as existence). For it would be
an incomplete statement to say that A is alienated unless, we specify as to what A is alienated
from.”

“Alienation occurs when an individual perceives an absence of meaningful relationships
between his status, his identifications, his social relationships, his style of life and his work. As
such, situations often arise, alienation is a recurrent phenomenon.”4
“It is an accepted truth in sociology that modern society is characterized by a historically

emergent form of consciousness. A core component of this consciousness is a sense of

. . 35
alienation.”
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A psychological or social evil, characterized by one or other type of harmful separation,
disruption or fragmentation, alienation sunders things that belong together. People are alienated
from the political process when they feel separated from it and powerless in relation to it; this is
alienation because in a democratic society one is a part of the political process, and as a citizen it
ought to belong to you. Reflection on your beliefs, values, or social order can also alienate you
from them. It can undermine your attachment to them, because you feel separated from them, are
no longer identified with them, yet without furnishing anything to take their place; they are
yours, faute de mieux, but no longer truly yours: they are yours, but you are alienated from them.

The term ‘alienation’ gained currency through Marxian theory, and is used with special
prominence in Marx’s manuscripts of 1844 (which were first published in 1930). Marx derived
the terms Entausserung and Entfremdung from Hegel, who used them to portray the ‘unhappy
consciousness’ of the Roman world and the Christian Middle Ages, when individuals under the
Roman Empire, deprived of the harmonious social and political life prevailing in pagan
antiquity, turned inward and directed their aspirations toward a transcendent Deity and his other
worldly kingdom. For Hegel, the unhappy consciousness is divided against itself, separated from
its ‘essence’, which it has placed in a ‘beyond.’

Marx used essentially the same notion to portray the situation of modern individuals,
especially modern wage labourers, who are deprived of a fulfilling mode of life because their
life-activity as socially productive agents is devoid of any sense of social action or satisfaction
and gives them no ownership over their own lives or their products. In modern society,
individuals are alienated in so far as their common human essence, the actual cooperative
activity which naturally unites them, is powerless in their lives, which are subject to an inhuman
power—created by them, separating and dominating them instead of being subject to their united
will. This is the power of the market, which is ‘free’ only in the sense that it is beyond the
control of its human creators, enslaving them by separating them from one another, from their
activity, and from its products.

“The German verbs entaussern and entfremden are reflexive, and in both Hegel and
Marx, alienation is always fundamentally self alienation. Fundamentally, to be alienated is to be
separated from one’s own essence or nature; it is to be forced to lead a life in which that nature
has no opportunity to be fulfilled or actualized. In this way, the experience of ‘alienation’

involves a sense of a lack of self-worth and an absence of meaning in one’s life. Alienation, in
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this sense, is not fundamentally a matter of whether your conscious desires are satisfied, or how
you experience your life, but instead focuses on whether your life objectively actualizes your
nature, especially (for both Marx and Hegel) your life with others as a social being on the basis
of a determinate course of historical development. Their view that alienation, so conceived, can
nevertheless have historical consequences, and even be a lever for social change, clearly involves
some sort of realism about the human good: it makes a difference, psychologically and socially,
whether people actualize their nature, and when they do not, this fact explains what they think,
feel, and do, and it can play a decisive role in historical change.”

“The basic split in human existence caused by consciousness is the source of what one
can call existential alienation. Alienation is akin to what Christian theology calls estrangement,
and to what Freud calls repression. It implies that certain aspects, traits, inclination, drives and
potentialities of man are cut off from realization. Thus human existence is split in two, into a
manifest and a hidden sphere; one actualized, the other suppressed.”’

An inanimate thing or an animal cannot be alienated from itself or from objects.
Alienation is peculiar to human beings only. “Since man is a conscious being, he has the power
to identify, classify and distinguish himself from others. He has the capacity to plan, will,
anticipate, and create space between himself and the object of his perception. It is because of
man’s power of conceptualisation that he can make the blue-print in his mind before actually
proceeding to make anything. Through conceptualisation, he can link his past, present and future.
He can imagine himself in a situation in which he is not and in which he could be. He has the
power of conceiving contra factual situations which are different from the actual situations
obtaining in the world.”®

The alienation of human being is not necessarily from a person; it may be an object, an
institution or may be a group etc. Consciousness of alienated being is an important necessity in
alienation. Due to this we can meaningfully talk about the concept of alienation only with

reference to human beings.
2.3 Types of alienation
The breakage of relation occurs in a variety of forms such as following:

2.3.1 Alienation from God or Alienation in Theology
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Alienation has its origin in both classical philosophy and Christian theology. Christian
theologians understood alienation as the estrangement of individual soul from God, with the fall
of humanity.

“Alienation, in theology, refers to the idea that the relationship of the worshippers to God
may be analogous to the alienation or estrangement between human beings. The word implies
that a closer relationship of affection, family, friendship, or another close tie has been broken,
often with detrimental effects on the psyche. The disorganization of the self, worries about guilt
and loss of identity which the breaking of a long and very close bond between people may bring
are all familiar. The idea that man, by his sin and indifference, may similarly alienate himself
from a loving Father is a distinguishing feature of the Judaic and Christian religious traditions.”
In the Christian tradition, the most important Christian philosopher of the fourth century is Saint
Augustine. The very first sentence of his book Confession is our heart is restless, until they rest
in Thee. When one is not in tune with the order of God, when one is caught in worldly desires,
one is estranged from one’s creator. The love of God leads to an honest and sincere life. On the
other hand, if one is led by passion and uncontrolled desires, one is estranged and alienated from
God.

2.3.2 Alienation from the world of Nature

In the modern industrialized world, man is alienated from nature. Most of the old forests
and the animals who are inhabitants of the jungles are vanishing. This nature of trees, rivers and
mountains was the friend of human beings. When there is no cover of the natural phenomenon,
there is no fresh air, the atmosphere is polluted and man has to live in artificial environment.
This alienation from nature has disastrous consequences for human life.

In the religious discourse, alienation is conceptualised as man’s alienation from Nature or
the Creator of Nature. It is an existentialist, individual experience of disharmony and discord
with the cosmic universe. In this discourse, the human being aspires to be in tune with the
cosmic rhythm, with cosmic harmony. We have already seen this phenomenon in Guru Nanak
and Saint Augustine.

2.3.3 Alienation from one another or social Alienation

Social alienation is generally considered as an important feature of capitalist society. It refers

to power relations between the capitalist who owns the means of production and the workers

who are exploited by the owners. In fact, even the feudal society was not very different. There
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were some who had most of the land and the common men worked as labourers. They had no
personal interest in their labour. This estrangement is analyzed in terms of Marxist principles of
economy.

There is also the alienation of man in the social and normal cultural order. Men and
women have to follow the centuries old social and religious dictates. There is no personal
freedom. This estrangement has been emphasized by social scientists as also by existentialist
philosophers. In terms of existentialism, human beings are being led on as animals. To be
human, in existential terms, is to be able to make a free choice. Man is supposed to be
responsible for his acts. In philosophical terms, an unexamined life is not worth living.

In social sciences, the concept of alienation is primarily a matter of economic
discrepancies. In Marxist terms, man is alienated, for he has no control or even participation in
the means of production. He simply follows what is decided by the capitalist master. He has
absolutely no role in the decision making process. He is simply a commodity. The social
scientists in general are inspired by this Marxist concept of alienation.

Melvin Seeman, in his article, On the Meaning of Alienation, in Automation, Alienation,
and Anomie 1970, has discussed different versions of alienation as developed by the social
scientists during the last century. He presents five types of alienation: powerlessness,
meaninglessness, normlessness, isolation and self-estrangement.

Powerlessness is the closest to the Marxist understanding. It has been developed further
to include individual and social alienation. The individual begins to have some role as in the
works of Weber. For Weber, “the soldier is equally separated from the violence he is supposed to
be engaged in. The same is true of the scientist from the means of enquiry and the civil servant
from the means of administration. Herein, the conceptual framework is still Marxist but it has
been enlarged to include workers in different fields. The classical Marxists insisted only on the
worker in the factory and his wages. It emphasises the “expectancy or probability held by the
individual that his own behaviour cannot determine the occurrence of the outcomes”.'’ From a
strictly economic concept, we move on to a social-psychological view.

The concept of meaninglessness leads us further into the individual’s psychic response.
He is unable to find any meaning in what is going on around him. The prevalent ideology forces
him to believe in all kinds of dictatorial commands. The social structures, the ethics, the norms

of beliefs make the individual’s life meaningless or, at least, that is what he feels. It is not simply
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a question of power relations in the Marxist sense, we are here in the domain of existentialism in
the social context where man is completely helpless and cannot understand what is going on. He
regards his life as meaningless. With a new political or economic order, a new rationality is
presented which the individual cannot grasp. As a matter of fact, he is not supposed to think or
find meanings in what he is told to do or believe in. He is simply supposed to adapt to the new
order.

The theme of normlessness can be understood by referring to Durkheim’s description of
anomie. It refers to the conditions of normlessness. Generally the notion of normlessness refers
to the breakdown of norms in the social system. It emphasises the social disorder. Already, we
move from the strictly economic deprivation referred to Marx to social conditions of society.
When the social order changes, when the traditional values no more hold good for every
individual, there is restlessness. The traditional norms of behaviour can no more set up the right
and wrong of social behaviour. The individual is lost, not knowing what to follow, what to avoid.
“Anomie is the sociological term in which common values have been submerged in the welter of
private interests seeking satisfaction by virtually any means which are effective”."!

Alienation also refers to adaptation, conformity and deviance. “It may occur where the
disciplining effect of collective standards has been weakened. It also implies that when there is
imperfect coordination between the goals and means, there is alienation. The victims of this
contradiction between the cultural emphasis on pecuniary ambition and the social bars to full
opportunity are not always aware of the structural sources of their thwarted aspirations”."?

The theme of isolation refers generally to the intellectual’s isolation from the standard
norms of society and culture. The thinking being feels isolated from his fellow citizens, for he
wants to trace his own path. There is a certain disdain of the prevalent, the actual. “The alienated
in the isolation sense are those who, like the intellectual, assign low reward value to goals or
beliefs that are typically highly valued in the given society. This adaptation (rebellion) leads men
outside the environing social structure to envisage and seek to bring into being a new, that is to
say, a greatly modified, social structure. It pre-supposes alienation from reigning goals and
standards”."?

The final theme of alienation in this framework is that of “self-estrangement”. It is more

existentialist than what is generally the concern of the social sciences. It refers more to the self

awareness than to the socio-economic facts. It refers to a sort of self realisation that what a being
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is doing has no meaning, no fulfilment and no mental satisfaction. One works to earn enough
money to feed the family, one does all the household chores to somehow keep the family going.
There is no existential engagement. There is only boredom. Life itself loses all significance. To
live is to earn, to feed, and to sustain.

After discussing these five types of alienation, one may refer to the more recent
developments in this discourse of alienation. We have now the questions of race, gender and
caste. Feminism, the human condition of the dalits, the colonised past are frequent themes in the
present day discourse. In fact, whenever there is discrepancy of one type or another, there is the
awareness of alienation. It is an important concept to describe human condition in different

historical times.

2.3.3 Alienation from ourselves or self-estrangement

The concept of alienation from ourselves is traditionally traced to the story of Adam and Eve.
They were supposed to have eaten the forbidden fruit from the tree of Knowledge of Good and
Evil. This interpretation leads to the intellectual and philosophical activity of man. The mere fact
that human beings ask questions about the so called forbidden topics/subjects is supposed to
bring alienation. In other words, the very fact of philosophical reaction leads to a kind of
estrangement. This estrangement or alienation can be interpreted in many ways. Philosophers
like Kierkegaard and Sartre reflect over human beings in an existential space of alienation where
humans are helpless. They are supposed to be leading false existence. Alienation is a matter of
consciousness. If human beings follow the established socio-economic or religious order, there is
no problem; on the other hand, if human beings become conscious of their deprivation, they ask

inconvenient questions and suffer. This is the basic theme of all existentialist philosophies.

2.4 Theories of Alienation in Different Traditions: Western and Indian

The discourse of anthropological and cosmological world is a product of two factors:
inherited religious and ethical conceptions which are included under philosophy. The linguistic
origin of the word ‘philosophy’ is from the Greek word Philein, ‘to love’, and Sophia, ‘wisdom’;
means love of wisdom. It is something intermediate between theology and science. Theology

consists of speculations on matters, whereas in science, it appeals to human reason rather than to
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any divine authority. When the word philosophy is used, it generally means to point out an
essentially important and relevant idea. Philosophy deals with general problems or statements
raised by human experience; these problems of human experience are philosophical and these are
not fully helpful unless defined philosophically.

So, a general introductory note on the meaning and definition of philosophy may be
further helpful in delineating our field of research and distinguishing it from other types of
inquiry.

According to the Introduction to comparative philosophy, the important philosophical
traditions of the world are four: the Greek, the Jewish, the Chinese and the Indian. But for the
proposed dissertation, we focus on the study of Eastern and Western Traditions pertaining to
alienation and major philosophical inputs in each tradition would be undertaken. The Jewish
tradition is included in the Western tradition.

Each tradition has been elaborated from a unitary point of view and according to a single
plan. The objective that a researcher belonging to any one tradition should get an understandable
impression of another tradition can be achieved only if both the traditions can be presented
according to a generally common plan and common concepts. The present study undertakes to
do this by introducing the western and Indian philosophies.

The available literature on each tradition has a wide range. When one studies both the
traditions from a philosophical point of view, one finds the most impressive and existing creation
of human activity. In theology, the metaphysical faith becomes most powerful while man ignores
reason, experience and action. In philosophy, life, mind and spirit have meaning and
significance. In humans, all aspects should meet and integrate. Philosophy has to clarify the
nature of this integration and provide proper guidance and motivation to humans about their
thought and actions.

The discussion of religions is also considerable in this analysis because in the beginning
religious ideas are always the philosophical thoughts. In western civilization, where on one side,
faith affected reason’s clarification of the existence of God and harmony with Him, on the other
hand, reason objected to God and, thus spiritual values suffered. In contrast to this, Indian
philosophy lays emphasis on spiritual values and generally ignores the ethical. However, both

spiritual and ethical values are equally important for human beings.
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That is why, there is a real need now, however difficult and ambitious the task, to present
both eastern and western philosophies together, not merely their outstanding characteristics but

their traditions and connections with life.
2.4.1 Alienation in Western Tradition

Western philosophy is generally studied under four periods: Ancient or Greek, Medieval or

Christian, Modern and Contemporary period.

2.4.1.1 Ancient or Greek Philosophy

The beginning of Greek philosophy was strictly scientific and derives its values from Greece,
Rome and Palestine. Western philosophy, on the whole, is first and primarily rationalistic and
intellectualistic; and it has the most diverse and complicated development. Thought, Action and
Faith are the three components of western tradition. It is predominantly aesthetic and the method
of Greek philosophy is strictly scientific or synthetic in nature. The important philosophers of
this period are Thales, Anaximander, Anaximenes, Pythagoras, Heraclitus, Parmenides, Zeno
Empedocles, Anaxagoras, Democritus, Protagoras, Socrates, Plato, Aristotle and Plotinus.

In Greek philosophy, there are two important periods : the Pre-Socratic and Socratic. In
the pre-Socratic periods there are several important philosophers. In the 7th century B.C. we
have Thales, who considered water as the origin of the world. In the 6th century B.C. we have
Anaximander, who thought that the origin of the world was Indefinite. In the same century,
Anaximenes thought that the air was the source of the world. These philosophers were followed
by Pythagoras who tried to explain the origin of the universe in terms of mathematical equations.
The different elements of the universe had numerical relations. Pythagoras and his followers
gave importance to reason against senses. Truth can be understood with the help of reason and
logical propositions. For Pythagoras, reason is higher than sense. In the fifth century, the next
most important philosopher is Heraclitus. He maintained that change is the source and essence of
the world. His most popular statement is that one cannot step in the same water twice.

In this section we will deal with three main theoretical propositions around the concept of

alienation in the Western tradition.
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The first important step is that of harmony and discord in Plato in the fifth century BC.
The second step is with Saint Augustine of the fourth century AD with his neo-Platonic theology.
The third step in this direction is that of existentialism with Soren Kierkegaard, Karl Jaspers,
Martin Heidegger and Jean-Paul Sartre in the nineteenth and twentieth centuries with the primary
notions of anguish and absurd.

Plato 427-347 BC: Harmony and Discord

The idealist, rationalist, and the most prominent, thinker of western philosophy was born
in approximately 428 BC at Athens in an aristocratic Athenian and politically powerful family,
from father Ariston and mother Perictione. Plato an enthusiastic disciple of Socrates and teacher
of Aristotle, came under the influence of Socratic Conviction during his youth in 407, that virtue
is knowledge. He also came in contact with the followers of Pythagoras during his journey in
367 from southern Italy to Sicily and was inspired by mathematical knowledge and moral
concerns. After returning to Athens at the age of 40 in 387 BC, he established an academy- an
institution devoted to research and teaching, often considered the first European university in the
history of western civilization.

Plato’s proposition of Harmony and Discord is based on his theory of mortality of body
and the immortality of soul. The body/soul opposition is the basis of his understanding of the
affairs of the universe. Let us follow Plato’s argument for the immortality of soul in his dialogue,
Phaedo. The human body is born and dies. Before the birth of the body, the soul is already there.
It enters a new body. According to Plato’s theory of “recollection”, the soul often remembers the
events of the previous birth. It has innate understanding of things. The body operates only at the
sensuous level. All its understanding is based in senses. The pleasures of this world are the
pleasures of the body. It follows its greed, its passion. It does not have the faculty of
discrimination.”'* The soul is pure. Its essence is divine. It follows the divine order. It
understands the eternal forms of goodness, justice, beauty and truth. These forms are eternal and
sublime. They are not corrupted by the temptations of body. Human body is the greatest
hindrance in comprehending the nature of the universe, the ultimate criterion of good and just.
The human body is deceived by the senses. It cannot transcend the physical forms. The soul can
acquire the knowledge of absolute truth, absolute goodness, and absolute justice because in
essence it participates in the essence of the Supreme Soul. When body dominates, when human

knowledge is based on senses, it is deceptive. It is an illusion. The absolute pure form of truth is
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eternal. It is beyond any sensuous or physical understanding of truth. Such a form is not a
physical form. It cannot be seen by the human eye. The soul comprehends it because it can
perceive and follow its sublime image. This image is a mental construct, a conceptual construct.

The purest forms of knowledge, according to Plato, are acquired by mind alone. The very
light of the mind in its absolute clarity is able to perceive the right form of truth. When the body
infects the soul with its senses, the soul also gets lost. There are two basic tendencies, the
tendency of Harmony and the tendency of Discord. The passions of the body create discord. The
soul, in its purest form, creates Harmony. The human mind is estranged when it follows the path
of greed and passion. There is discord and anguish. There is pain and depression. There is
conflict and confusion. On the basis of senses of seeing, touching and feeling, one cannot arrive
at truth. The truth of this universe can only be apprehended by the pure soul. The pure forms of
truth, justice and beauty are perceived only by the pure soul.

According to Plato, the body is a source of endless trouble. As long as the soul is infested
by the evils of the body, the soul’s desire for truth cannot be satisfied. Whenever mind, intellect
and soul try to comprehend the eternal forms of good and justice, the body stands in their way.
The pleasures of body, the evil designs of greed and passion hinder all intellectual progress. The
impure can never reach the pure. The physical can never perceive the spiritual. The Creator of
this universe, God, is the purest Supreme Soul. The human soul and the Supreme Soul are of the
same essence. This is why the approach of the soul is for harmony and unity. The evil infected
body brings discord and disharmony, conflict and confusion. Infected by the impurity of the
body, the soul is unable to reach the purity of the eternal, sublime forms. The purificatory
process begins when the soul is more and more detached from the body. Then the pure soul can
perceive the pure and eternal forms of good, just and beautiful which is not possible as long as
the evil desires of body continue to pollute the pure soul.

These eternal forms are universals. With senses, the body can see and analyse only the
particulars. The body can apprehend their physical, individual existence. The universal
characteristics and forms cannot be the object of sensuous experience. The soul alone can reach
the unknown and the eternal. These universal forms are not subject to any change. They are not
affected by the normal, evolutionary process. According to Plato, particulars are imperfect. They
can never be the models of eternal forms. A particular good or justice or beauty has a given

physical context. It cannot be generalised as no two things are ever identically good or just or
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beautiful. It is only through the mediation of the abstract idea or the image of the good, the just
and the beautiful that we arrive at their universals, their true forms. According to Plato, man is a
compound of body and soul. The body belongs to this world. The soul has an affinity with the
eternal forms. As such, the soul is also eternal.

In his theory of knowledge, Plato makes a distinction between belief (doxa) and
knowledge (episteme). They represent two different states of mind and as such they refer to
different objects. We may compare the state of mind of a man looking at a reflection or a
shadow. There are two ways. He may either look at the copy for its own sake as a painter may
study reflections in a stream or may look at it as a copy.

The relationship between the copies and their originals is like the sensible world as a
whole known by belief (doxa) and the eternal forms known by reason or thought. Material
objects are copies of their originals. The world of sense is fleeting, always in flux. It is full of
differences and contradictions. By reflecting on these fleeting copies, one cannot gain true
knowledge. Doxa, belief, is different from knowledge because it is concerned with different
objects. Doxa is concerned with copies, at times, inferior copies, and thought, the soul, with the
original forms.

In his dialogue, Republic, Plato describes this situation with the similes of the Sun and
the Cave. The sun in the visible world is like the form of the good in the mental image. As the
sun is the source of life and light, so the form of the good is the source of knowledge and of
existence of all things. The simile of the cave illustrates how educational advancement can be
made. Prisoners are held in a cave. In the prison they see shadows caused by the fire outside.
When they are led outside, they realise that the shadows were only copies. The real things are
quite different. All human beings are like those prisoners who take the shadows for the real.

The relationship between body and soul is as that of the tune to the lyre. If the strings are
in a certain relationship, the lyre is in tune. When the strings are broken, no such tune or
harmony exists. In other words, if the body follows the insights and the judgements of the soul,
there is harmony. If the strings are tightly stretched, there is no tuning, no harmony. There is
discord. There is estrangement. Man is alienated in his own world. This universe is like a
musical instrument. Our soul is capable of putting it in right tune by adjustments, by proper
correlations. The purity and the sublime nature of the soul can bring harmony in this universe

with the knowledge of pure and sublime forms of goodness, justice and beauty. If there are no
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such correlations, if the body is stuck in greed and passion, there is no harmony. There is no
music, no rhythm. There is discord. There is alienation.

Another point to be noted here is that Plato’s eternal forms are not universals in the
ordinary sense of the term. They are not just common to all particulars, they are the ideal forms.
The things of this world are poor copies of the Platonic forms. Plato’s forms are eternal and
sublime. They are of the same essence as God himself. They are derived from the absolute good
and the absolute just. Only the soul in its purest form, without any infection of the body, can
apprehend these forms. The pursuit of knowledge, for Plato, is the pursuit of these forms.
Knowledge and Harmony are in perfect correspondence. The knowledge of these eternal forms is
the true knowledge. The knowledge based on senses is false and illusory. It is like the knowledge
of the prisoners in the cave. Moreover, Plato argues that all that really exists is a number of
motions. The apparent reality is illusory; in Buddhist terms, always in flux. Knowledge based on
this temporary, illusory reality cannot apprehend the reality of this universe.

The concept of harmony is explained further in Plato’s dialogue, Symposium. In this
dialogue, different speakers reflect on the nature of Love. According to Phaedrus, love is the
eldest and the noblest and the mightiest of gods. He is the chief author and giver of virtue in life
and happiness after death. A distinction is made between the love of body and the love of soul.
Human body is unstable and mortal. It indulges in greed and lust. Love, based on such transitory
elements, is vulgar. The love of soul is pure love. It is life long. It becomes one with the
everlasting. There is dishonour in the love of money, wealth or political power. The love of the
soul is the way of virtue. Plato distinguishes between virtues and vice, between honour and
dishonour. The true love is based on honour and virtue. On the one hand, there is the love of the
youth and body. On the other, there is love and pursuit of knowledge and wisdom. The god of
love is all powerful. He surveys all men and women, all cities and countries. The god of love is
universal. His empire extends over all things, human and divine. The approach of love is like the
harmony of music. In music, there is the reconciliation of the opposites like the harmony of bow
and the lyre. Harmony and rhythm are common to both love and music.

Our atmosphere, our natural environment also follows these principles. The elements of
hot and cold, moist or dry attain the harmonious love of one another. They blend in temperance

and harmony. They bring to men, animals and plants health and plenty. The love that is
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concerned with good and which is perfected in company with temperance and justice has the
greatest power. It is the source of all happiness and makes the friends of gods.

In this dialogue, there is also a reference to a myth of androgynous form of the human
beings. In the beginning, man-woman formed one body, androgynous body, like the Indian myth
of ardhnarishvara, half man-half woman. This form in ancient times was very strong. The gods
were afraid of its strength. So they divided this body into two parts, man and woman. The love
for the other part, man or woman, is to attain the older power and strength. If men and women
come to their original, natural form, there would be harmony and strength, and the gods will be
defeated.

In this dialogue, Love is presented neither as mortal nor as immortal. It is supposed to be
in between the two states. It is a great spirit, and like all spirits, it is intermediate between the
divine and the mortal. Love interprets between gods and men, the prayers of men, the sacrifices
for gods are presented in their natural order. Love is the mediator that covers the chasm that
separates men from gods. Love unites men with God. It is through love that the dialogue between
the spirits of good, justices and beauty and the mortal men is carried out. The wisdom that
understands this phenomenon of love is spiritual. All other wisdom is mean and vulgar. If human
body is not polluted with evil, with passion and greed, it can see the true forms of beauty, justice
and good. In this correlation, there is dialogue, there is communion. Men become friends of
gods. There is harmony and rhythm. The discordant notes give way to the music of the spirit.

For Plato, the primary conflict is between body and soul. Body is mortal. It lives only at
the level of senses. At this level, the body is blind to virtue and love. It leads to discord. The soul
is immortal. It is of the same essence as that of the divine. In its pursuit of the knowledge of the
universe, it can perceive the eternal and sublime forms of beauty and justice. This perception

leads to Love and Harmony, to Music and Rhythm.
2.4.1.2 Medieval or Christian Philosophy

“Man was indeed isolated from society and nature; nature was little cared for and was
condemned. But the isolation brought about by external adverse circumstances created a sense of
alienation from nature and society, produced loneliness and despair. This could be removed only
by a sense of companionship with God, the inward Ultimate, from which man could expect help

and derive hope, which Jewish-Hellenistic thought and Neo-Platonism supplied and Christian
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philosophy tried to work out in its own way.”"

From all the medieval philosophers, St.
Augustine (born 354) is the greatest philosopher.The second concentrates on the notion of

estrangement or alienation in the writings of Saint Augustine in the fourth century.
Christian Theologian Saint Augustine 13™ Nov 354-28"™ Aug 430

Saint Augustine also known by the names of St Austin, or Saint Augoustinos, and
Aurelus Augustinus, was born on 13t November, 354, from a pagan father and a Christian
mother at Thagaste in North Africa (now Algeria), near Carthage. He is the first great Latin
speaking Christian philosopher, theologian and transitional thinker from classical antiquity to the
middle age, who lived in Roman Africa province. The general background of Augustine’s
intellectual and spiritual development was the meeting of the worlds of classical antiquity and
the New Testament doctrine of the incarnation of God in Jesus Christ. His writings were very
influential in the development of western Christianity and philosophy. Augustine was greatly
influenced by Manichaeism and the Neo-Platonism of Plotinus.

At the heart of Augustine’s philosophy is the belief that only through faith can wisdom be
attained. He saw both philosophy and religion as quest for the same thing, namely, truth. The
philosopher without faith could never attain the ultimate truth. He maintained that rational
thoughts were the servant of faith. One of Augustine’s favorite texts, quoted from Isaiah, held
that unless thou believe thou shall not understand.”"®

The heart is restless until it rests in Thee sums up the discourse of alienation of Saint
Augustine. The fourth century Christian philosopher was heavily influenced by the Neo-Platonic
ideas of soul and body. For Augustine, harmony and balance could be achieved by a proper
correlation of Faith and Reason. Following the divine revelation of truth in Jesus Christ and the
Bible, all search for Truth must be based on faith. But for Augustine, faith is only a point of
departure, a beginning, a first step. It is, however, a passive step. It must be followed by reason
and intellectual enquiry. This is the activity of the soul. According to Augustine, “all knowledge
is the work of the soul. The soul is defined as a substance endowed with reason that rules the
body. The Platonic soul/body dualism is ruled out. For Augustine, there is a substantial unity
between the two. Man is a rational soul making use of a mortal and material body. Man is
restless, disturbed, confused until he finds rest, peace, harmony in “thee” (God). As opposed to

the knowledge of Truth, alienation or estrangement is ignorance of the divine Truth, the
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harmonious and the just order of the universe. It is through this knowledge that man has the
vision of God’s beatitude.”"’

The vision of the divine beatitude is the state of blessedness. With body, with senses, we
become aware of this world, says Augustine, but with the rational soul we acquire true
knowledge of the divine order. This unity of body and soul is quite different from the Platonic
idea that the soul was imprisoned in the body. For Plato, soul was exiled from its true home and
was held captive within a material and temporal body. What needs to be emphasised here is that
even in the case of beatitude and blessedness, Augustine insists on the radically intellectual
character of this self realisation. For Augustine, the happy life lies in wisdom. It embraces a
growth of insight and understanding. This happiness has itself a deeply intellectual quality. Faith
alone is not able to discharge the function of Christian philosophy. According to Augustine, to
believe is to think with consent. Faith has no rational clarity. It is based on the authority of
someone else. It acquires wisdom and logic to reinforce its authenticity. Understanding is the
reward of faith. Seek therefore not to understand in order that you may believe, but to believe in
order you may understand, says Augustine. Belief is inferior to reason. It is a blind assent.
However, rational understanding is a kind of vision, an intellectual insight. Faith requires the
work of understanding to bring it to its fully human stature. As a theologian, Augustine takes the
help of all intellectual disciplines. In a way, for Augustine, there is no opposition between
science and religion. Logic and philosophy are used to understand the mysteries of faith. Even
the awareness acquired by sensuous data is of direct use in the development of our
understanding. Thus for Augustine, soul and body work together. They are not opposing forces
as we have seen in Plato.

For Augustine, there are two types of knowledge. The first is acquired by senses, by
human body. The second functions in the intelligible world. It is known independently of the
experiences through senses. It is perceived by the mind, by the rational soul. Self knowledge is
the mind’s discovery of itself. It is purely an intellectual quest.

For Plato, the soul is immortal. It resides in the body as a captive, as a prisoner. Soul and
body are often in conflict. Soul is of divine essence. It alone can acquire the knowledge of the
divine. As long as the body follows the insights of the soul, there is harmony. If there is conflict

between the two, there is discord just as a discordant note spoils music.
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Augustine is inspired by the Neo-Platonic ideas but as a Christian theologian, he follows
a different path for the pursuit of knowledge and truth. At times, Augustine equates soul with
intellect and wisdom. Even though faith is incomplete without intellect, the function of
intellectual enquiry is to prove the truth of faith. In other words, what we believe, we must also
understand. Human alienation is due to the fact that we are separated from our Creator. Our heart
is restless. It will remain so until it finds rest and peace in Thee, the Sublime God. Wisdom leads
men to the vision of God, to His beatitude. In this vision, there is peace. There is blessedness and
there is harmony. Both Plato and Augustine use the same simile of the harmony of music.

There is another difference between Plato and Augustine. For Plato, body is inclined
towards greed and passion. Our discord and alienation is primarily due to the desires of the body.
For Augustine, soul as intellect or mind uses body for sense-knowledge which is also important.
Sense awareness is the first step. We have here the analogy of the craftsman. The craftsman
carves with his body but what and how it is carved, the form it is given, is the function of the
intellect. Before a form is realised in a given material, it is perceived in the mind as an abstract
image. All material forms are the copies or the imitations of the pure forms of the mind, the
intellect. In a way, for Augustine, soul and body are interdependent. Augustine distinguishes
between the corporeal and the spiritual insights. The first is based on senses, for example, we see
with our eyes. This is the first contact, the first understanding of reality. The spiritual sight is
dependent upon the mental process. It can occur in the absence of the corporeal seeing.
Augustine insists that it is the mind itself which forms the image which it sees out of its own
substance. What the mind perceives is not the object but the image, the likeness of the object.
The eyes see an object in general. The mind’s focus is always on the specific aspect of the object,
its inner immanent reality. The mind’s perception leads to a conceptual construct of the object.

The physical, external form of the object is different from the form of the image of the
object. The physical seeing sends message to the mind. The corporeal sight functions as a
messenger to the superior spiritual sight. The third stage is that of intellect. Our intellect
interprets and judges the correctness and the certitude of the object. It may accept, reject or
modify what it receives. Seeing is passive and accidental. Understanding by intellect is active
and reflective. These two functions are both independent and correlative.

The fact that the mind directs the senses to concentrate on one specific aspect of the

object shows the role of the “will” in the philosophy of Augustine. It is this will that is the
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directing force. It elevates the intellectual process from the corporeal level to the spiritual level.
The intellectual insight as such is the spiritual insight. It is mainly responsible for harmony and
balance. The restlessness of the heart gives way to rest and rhythm in the universal spirit, the
heart of God. Augustine attaches more importance than did most of his contemporaries yet the
real domain of true knowledge remains the spiritual domain. Neo-Platonic influence is all over to
be seen.

Augustine has reflected upon the concept of evil a great deal in his Confessions.
Logically evil and good are contraries but in human beings both coexist:

“Two contraries cannot coexist in a single thing. Nevertheless, while no one maintains
that good and evil are not contraries, they can not only coexist, but the evil cannot exist at all
without the good. .. These two contraries are thus coexistent, so that if there were no good in
what is evil, then the evil simply could not be.”'®

For Augustine, there is a constant struggle between evil and good within a being. This
conflict is the cause of all alienation, all discord. Augustine lays heavy emphasis on the concept
of harmony. He argues, “But in the parts of creation, some things, because they do not harmonise
with others, are considered evil. Yet those same things elsewhere harmonise with others and are
good, and in themselves are good.”"”

It is the harmony or disharmony that is responsible for all discord. In nature there are
oppositions, contraries but these contraries are not bad. It all depends upon their correlation. In a
harmonious relation, good and evil can coexist. Even evil and misery can lead to happiness.
Good and evil, misery and happiness are states of mind. If the intellect follows the path of
wisdom, it can overcome misery. In fact, misery can lead to a struggle within. This conflict can
be resolved with harmonious accord of the contraries.

“If the soul does not come to misery save by sinning, our sins also are necessary to the
perfection of the universe which God has made. Neither the sins nor the misery are necessary to
the perfection of the universe, but souls as such are necessary which have power to sin if they so
will. Because there are souls whose sins are followed by misery and whose righteous conduct is
followed by happiness, because it contains all kinds of natures, the universe is always complete
and perfect. Sin and its punishment are not natural objects but states of natural objects”.’ These
contraries are resolved in the intelligible world as mental vision. The difference between seeing

and understanding is very important. Both for Plato and Augustine, the intellectual light, like the
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light of the sun, sheds light on all things of the world. For Augustine, “the intellectual light
emanates from the supreme form, that of the good, and illuminates both the inferior forms, thus
rendering them intelligible, and the mind that understands them, like the sun, itself supremely
visible, makes other things visible by illuminating them. The forms are within the divine mind,
and the intellectual light which renders them intelligible is a divine illumination within the
human mind”.'

It is thus the intellectual light of the divine mind that enables human beings to acquire
knowledge of the divine order, to follow the harmony of nature. In the darkness of the intellect,

in the confusion of the mind, there is disharmony; there is discord and alienation.

2.4.1.3 Modern Philosophy

“Modern philosophy began with the restoration of confidence in the reason and experience of the
human individual, who began searching for more experience and greater rationality in the outer
world. This confidence tended to express itself with overemphasis either on reason or on

experience.”*

Soren Aabye Kierkegaard (5™ May 1813-11" Nov 1855): Existentialism

Kierkegaard was a nineteenth century Danish philosopher and a theologian. Kierkegaard
is known as the father of existentialism. As a philosopher, “Kierkegaard is best known for such
notions as his stages of existence, faith in the absurd, truth as subjectivity and his analyses of
existential anxiety and despair”.® He is commonly regarded as a great Christian existentialist.

“Kierkegaard presents three different levels of individual existence through which one
becomes an authentic self, namely, the aesthetic, the ethical and the religious. At the aesthetic
level, human being lives for enjoyment, interest and pleasure, he refuses to commit himself to
anyone beyond himself. At the ethical level of existence, a system of moral values is sought to be
adhered to. Religion, to Kierkegaard, did not mean church. Beyond morality lies religion, a

complete commitment to God.”**
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Kierkegaard’s philosophy begins with despair, anguish, anxiety, and the fear of death —
some of the most intimate existential experiences. He emphasizes that the only authentic
existence is individual existence; to exist is to be an individual.

According to Kierkegaard, existence is not just ‘being there’ but living passionately,
choosing one’s own existence and committing oneself to a certain way of life. Kierkegaard's
philosophy is critical of the Hegelian rationality and collective spirit; rather he lays emphasis on
the individual human being and the notion of ‘subjective truth’. He insists on the necessity of an
‘either/or’ philosophy and an ‘existence dialect’. This refers to subjective and passionate
commitment and practical reason rather then overall rationality or objective resolution, in
choosing the religious or ethical life.

In Kierkegaard's book The Sickness Unto Death, sickness means illness, or mental
disturbance as a general state of human beings. He describes it as a sickness of the ‘spirit’. The
principle theme of the book is increasing level of man’s awareness of the urgency of choice. In
The Sickness Unto Death “spirit is identified as the 'self.'" Kierkegaard detects in contemporary
life-style, in the kinds of goals people set for themselves, in their ideals of fulfilment, a
fundamental fear of conscious selthood. He calls it ‘despair’. It is also identified later as ‘sin’ and
is the most general designation of Sickness Unto Death.”

Kierkegaard emphasized the existential singularity of an individual being. Through self
consciousness and authentic self, the condition of estrangement, alienation or despair can be got
rid of. In a broader philosophical context, especially in existentialism and
phenomenology, alienation stands for the inadequacy of human being or human mind in relation
to the world. The human mind, as the subject of perception, relates to the world as an object of
its perception, and so is distanced from the world rather than living within it. This line of thought
can be found in Kierkegaard, who examined the emotions and feelings of individuals when faced
with life choices. Many 20" century philosophers, both theistic and atheistic, and theologians
drew many concepts from Kierkegaard, including the notion of angst, despair, and the
importance of the individual.

The main concern of existentialist thinkers has been the problematic of individual human
existence in the overall order of the universe. For Soren Kierkegaard, the father of existentialism,

“the truth, so far as it involves human existence, cannot be grasped by objective scrutiny or
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argument. These are certainly in place in mathematics and natural science. But they have no
place in questions about how to live”.*

This statement of Kierkegaard is primarily a reaction to Hegel for whom there is a
universal order which is logical, almost mechanistic. There are several stages in the history of
mankind. At every stage, there is order but there are also contradictions. In the historical process,
these contradictions are logically transcended. Stuck in these contradictions man is alienated.
When these contradictions are transcended, man is reintegrated in the universal system. The
concepts of alienation and reintegration were emphasised so strongly for the first time in western
philosophy by Hegel. But Hegel operated in an abstract world and his universe was based on an
abstract Idea where individual existence did not play any significant role.

Soren Kierkegaard and later Karl Marx were both heavily influenced by the Hegelian
logic but they both reacted against it from their respective perspectives. For Kierkegaard, man is
not at the mercy of mathematical logic. The truth of human existence is based in the revelation of
the divine truth with Jesus Christ as its human manifestation. Human alienation is alienation due
to a discord with the divine truth, the divine order. Following Augustine, Kierkegaard believes
that God has invested in man the divine reason that can acquire divine knowledge. With this
knowledge, he overcomes worldly alienation and gets reintegrated in the divine order. The basic
theme in Christianity is sufferance. Jesus Christ suffered for humanity. Every Christian has
inherited this sufferance. This sufferance leads to alienation but it is also the source of the union
of the human soul with the Supreme Soul. In this sufferance, the individual is lonely, in pain and
anguish. There is a sense of helplessness and the absurd too. But once the state of sufferance is
transcended, there is happiness. The contradictions of life are not only materialistic, they are
primarily spiritual.

As a logician, Karl Marx, like Kierkegaard, is Hegelian. But as opposed to
Kierkegaardian spiritual quest, Marx believes in the materialist conception of history. For Marx,
it is the materialist, capitalist system that alienates man from this universe. Marx operates within
an anthropological universe. He is opposed both to Hegelian absolute Idea or cosmic order and to
Kierkegaardian spiritualism. There is no place for individual predicament in the philosophy of
Karl Marx.

Following the Neo-Platonic theory of recollection, found also in St. Augustine,

Kierkegaard insists that the knowledge of the divine order is dormant in the human mind. We
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recall what we already know but have forgotten in a given situation. There is a definite
relationship between human reason and truth. This reason does not function in the Platonic or
Hegelian way. It derives its source from divine revelation. The agony and despair of the
alienated being is due to his estrangement from the divine order and divine revelation. For
Kierkegaard, “Christianity is inwardness and inwardness is the relationship of the individual to
himself before God and from this derives the kind of suffering which is involved in Christianity.
Christianity is a matter of suffering for the believer, for it is to grasp oneself before God where
the demands of faith and action invade one’s ordinary standards by their absurdity”.”’

To be Christian is to suffer. Naturally, this sufferance is alien to both Hegel and Marx.
Kierkegaard’s sufferance is spiritual, inward, from within where alienation, despair and solitude
are transcended with faith and divine reason. Hegel conceives this universe as a set of logical
categories. The contradictions within a given period of the history of ideas are responsible for
human alienation. For Marx, this alienation is governed by the material conception of the world.
Under the capitalist system, the worker is alienated from the universe of his work which is his
only universe.

Kierkegaard makes a theoretical distinction between the aesthetic and the ethical life in
his book, “Either / Or.”?® The aesthetic order is the order of human will where man exercises his
faculty of Choice between his independence in the aesthetic sphere or in the ethical order where
the laws of religion and society dominate. Kierkegaard gives an example of the romantic
relationship which is naturally unstable and full of contradictions and the ethical order of
marriage which is stable but absurd. Man has to choose between the two. In both the cases, there
is a strong possibility of alienation and absurd ending. There is pain and suffering. In personal
life, Kierkegaard broke away from his girl friend for the vocation of religious life but he did not
get along with the Church either. He attacked the extreme rationality of Hegel, yet he remained a
Hegelian logician all his life. He replaced the Hegelian logical categories with spiritual
categories of inwardness. In the aesthetic order, he was alienated. In the ethical order there was
no place for him.

In Hegelian terms, alienation and estrangement are defined as not being or not having or
not knowing. These are the states of the being and can be overcome. Alienation (Entfremdung)
and reunification (Aneignung) are opposing but correlative states. There is always

disequilibrium.
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Kierkegaard also oscillates between these two states but they are not bound by the
Hegelian rational system. For Kierkegaard, Christianity cannot be rationally justified. “To be a
Christian is not to have reached a conclusion but to have made a Choice”.” Kierkegaard’s
religion reduces the content of religion to a minimum. For him, Christianity consists in
inwardness. He insists on the theme of the “original sin” that is beyond explanation. It leads to
anguish, pain and suffering. It also forces man to choose between evil and good or between

aesthetics and ethics. The state of mind is always oscillating. There is always disequilibrium.

This is the existential dilemma and anguish.
Georg Wilhelm Friedrich Hegel (G. W. F. Hegel) 1770-1831

Hegel was a German philosopher. He was a rationalist. He believed that all human
problems can be understood by reason. This world is an objective reality. The external world is
not separate from the interiority of consciousness. We can acquire self-knowledge with the
understanding of dialectical interrelation between the outer and the inner world. Hegel gives
priority to philosophy and thought such that the highest unity and self-fulfillment occurs in the

absolute knowledge of self-consciousness.

Karl Heinrich Marx 5™ May 1818-14™ March 1883

Marx was a German philosopher, economist, sociologist, historian, journalist and
revolutionary socialist. His writings played a significant role in the development of social science
and the socialist movement. He met Friedrich Engles in Paris where they worked together. He
wrote about the nature of society and how it could be improved. Marx’s theories about society,
economics and politics collectively came to be known as Marxism. Throughout his life he
published various books. After his student days, he became the editor of a liberal newspaper
Rheinische Zeitung in Cologne. Marx was known chiefly as the author of The Communist
Manifesto (1848), Das Kapital (1867) (Capital). According to the Encyclopedia of Philosophy,
Marxist theory of alienation and de-alienation was elaborated more clearly in his most important
philosophical writings, namely, The Economic and Philosophical Manuscripts (1844) and The
German Ildeology (1846).

Historically speaking, “Marx’s philosophy owes a great deal to Hegel, from whom he

borrowed the notion of ‘dialectic.” However, he rejects Hegel’s idealism and the notion of
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truth.”® In a broad sense, even the concept of alienation Marx worked upon is Hegelian in

character.

In Marxian philosophy, the concept of alienation appears mainly as an anthropological one,
1.e. in human context and not as a religious, moral or psychological concept. It is multi-
dimensional, though only in human or social context. According to the Alienation, Praxis and
Techne in the Thought of Karl Marx by Axelos, Marx identifies the following three aspects of
alienation:

o Private Property or Political Alienation: This type of alienation is found in the dichotomy
between private man and the citizen. One aspect contradicts the other. There is polarization
between modern state and the bourgeois society too. Marx’s ideas about man’s political and
social alienation can be found in his Critiqgue of Hegel’s Philosophy of Rights and The
Economic and Philosophical Manuscripts. Marx points out clearly that man as particularized
into private and public life is not free in his political life. This division between private and
political man is his self alienation. It can be removed through communism; in communist
society man is free in every social and political affair.

o Economic alienation: In the given economic structure of society, the labourer is alienated
from his product. Man is dehumanized and rendered into an object. Marx points out three
essential aspects of labour’s alienation. First is alienation from the product of labour. The
product which is the commodity for sale does not belong to the worker. Secondly, alienation
from the act of labour; man is not free to create the product he would like to. His work does
not satisfy his needs; he is forced into labour and is consequently estranged from the act.
Thirdly, alienation is a product of human species; worker is alienated from himself in the
capitalist structure. The worker exists as a physical entity, but not as a free and conscious
man.

o Social alienation or the division of labour in society: However, the worker is happy without
any critical consciousness and wants to perpetuate this form of alienation since it goes to his
material benefits. If the structure of society is totally changed, alienation can be removed and
man may become a free conscious being once again.

It is clear from the Marxian philosophy that the concept of alienation is an
anthropological fact, most significant in the human context. At the same time, alienation has

economic dimensions also. For Marx, alienation can be eliminated. He suggests that the workers
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should have the critical consciousness and revolutionary attitude towards the capitalist system.
Only in a communist system, would they be humanized, treated as free creators and liberated
from all contradictions. The negative role of the bourgeois society would then be replaced with
the positive freedom of the supreme community. In this sense, alienation between an individual
and the universal man will no longer exist in a classless, stateless society. There will be only
creation and no alienation.
Karl Jaspers 1883-1969

Karl Jaspers was inspired by Kierkegaardian existentialist philosophy. He practised
psychological medicine. In his experiments, he realised that the medical psychology of his times
in Europe did not provide all the answers to the state of patients’ disorder. He found refuge in
Kierkegaardian existentialism. Like Kierkegaard, he rejected outward systems and rationality.
However, he admired positivism and thought that the philosophical reason as pursued by the
positivist thinkers solved his dilemmas. As a Protestant, he completely secularised religion. In
Kierkegaard, the outward religion was ignored. There was the notion of “inwardness” and faith.
This was the certainty against all estrangement and alienation. Herein, Kierkegaard followed the
Augustinian tradition. There was no such thing for Jaspers. He envisaged in Kierkegaard yet
another philosophy, opposed to the extreme systematisation of Hegel. However, he did not
realise that Kierkegaard never gave up the Hegelian notions of alienation and reunification. Only
their interpretations, their causes and their solutions were different. For Kierkegaard, as for Saint
Augustine, the human heart is restless until it rests in God. Ultimately, the discord of the
alienated heart leads to the rhythm and harmony of the reunified heart in the Supreme Being.

Kierkegaard was against Hegelian rationality and the logical categories of the universe.
For him, the divine reason was “dormant” within man and with this reason he could acquire
knowledge and the truth of life. This was his Augustinian Neo-Platonic legacy. Karl Jaspers did
not follow through this Kierkegaardian hypothesis.
MARTIN HEIDEGGER 1889-1976

Whereas Karl Jasper’s existential attitude is more secular, Martin Heidegger is more
profoundly influenced by Kierkegaard. His understanding of anguish and angst closely follows
the conceptualisation of Kierkegaard. “We do not exist only for the present moment, human
existence is open towards the future. Anguish can be faced by retreating to the less than human

anonymity of the one. The angst can be overcome by facing one’s existence in its totality, and
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for human existence that is to face the fact of one’s own death. Both conscience and guilt play
their part in this existential realisation”™!

The human being is thus faced with the choice of authentic and inauthentic existence. In
this anguish and solitude, there is pain and sufferance. The meaningless, absurd existence is
inauthentic. It is only in the deep consciousness and inward reflection that one can have some
idea of the order of the universe. This is where Kierkegaard and Heidegger go in different
directions. For Kierkegaard, reason alone is not enough. The absolute guarantee of authentic
existence must be based on Faith in God, in His Revelation. Heidegger secularises this concept.
He does not deny the existence of God but he never takes Him into account in his search for
truth. He believes that “He cannot escape an inauthentic, harassed and consumed existence
except by continually living as one knows that he is going to die. The dread of death is the
paramount realisation. This is the dread or the fear of Kierkegaard that Heidegger has outlined in
his Dasein Ist Sorge.”*

Jean-Paul Sartre 1905-1980

Sartre was a French philosopher, playwright, novelist, and literary critic. The primary
existential idea of Sartre is the notion that existence precedes essence. This meant that all
existing things in the material universe are in themselves meaningless. Only through our
consciousness of them do things take on value, which means that it is we who create meaning.
Sartre argues that human being himself is responsible for his success and failures in life. The
alienation from own selves occurs when the beings refuse to accept responsibility for the creation
of their selves. This form of alienation can be overcome, when authenticity is achieved.

Sartre inherits Heideggerian categories of “being-in-itself”” and “being-for-itself”, in other
words, the being of things and the being of people. There is a world within and a world without.
In the existential world within, there is anxiety and anguish. The world without, the people, the
classes, the middle class bourgeoisie live an inauthentic life. This life is meaningless. It has no
goal. Its future is full of anxieties. Augustine and Kierkegaard could overcome estrangement and
alienation with the certitude of Faith. For Augustine, the heart was restless until it rested in God.
For Kierkegaard, this faith was more abstract because he did not follow the norms of the
established Church. This faith was already ambiguous. Jaspers secularised it further. As a
Protestant, he did not have the absolute certainty of the Catholic Faith. Heidegger went further.

There was practically no mention of God though he did not want to be considered an atheist.
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With Jean-Paul Sartre, there was no ambiguity. He was an atheist. There was no place for Faith
or God in his existential quest. Hence, the solitude, the anguish, the alienation reached their limit.
The present was absurd, without any significance. Life as lived by the bourgeoisie was
inauthentic. As far as the future was concerned, there was no hope. Strangely enough, Sartre
thought that his existentialism was complementary to Marxism. Obviously, Sartre’s
interpretation of Marxism did not please the orthodox Marxists. They could not reconcile with
the Sartrian emphasis on the extreme specificity of the individual. For them, it was nothing but a
bourgeois tendency and contrary to class struggle. Sartre, however, continued to be a fellow
traveller of the progressive movements of his times. As an existentialist philosopher independent
of all political establishments, he could criticise any movement, right or left. In his personal life
also, he always lived a rootless life without any attachment to family or property. His bohemian
ways and his extreme activism in political undercurrents all over the world made him the most
popular philosopher and literary figure of his times.

Sartre accepts the Marxist interpretation that man is a product of his socio-economic
conditions. In any given historical progression, there are contradictions. These contradictions are
resolved in the dialectic of the conflicts of classes. In Marxist ideology, the individual has no
place. This is unacceptable to Sartre. In his most important works, Being and Nothingness and
Critique of Dialectical Reason, Sartre insists on the obligation of Choice. For Sartre, man is
“condemned” to choose. Man is responsible for his actions. What he can do and what he does
normally is conditioned by circumstances. But as a Cartesian, the Sartrian man is a thinking
being. To be is to think. This thinking and this reflecting must be independent. Man must think
through his own existentialist path. Sartre also inherited the scientific temper of the Age of
Enlightenment. The philosophers of this Age had already made man a rational being,
independent of any religious or spiritual base. Thus, the atheism of Sartre was already a
historical fact of the progression of ideas of the enlightened Europe.

Rationality and science make man responsible for all his actions. When human life,
especially the life of the bourgeois society, is found to be utterly meaningless with the absurd
present and no hope in future, alienation is complete. There is no exit. The being-in-itself and the

being-for-itself both lose all existential significance.

2.4.2 Alienation in Indian Tradition
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The beginnings of Indian philosophical writings are to be found in the centuries before 1,000
B.C., in the hymns of the Vedas, Upanishads and in the Bhagavad-Gita. It is less than 200 years
since the West became aware of the importance of Sanskrit, the language of ancient Indian
Philosophy. The oldest Indian philosophic system is the Sankhya, which is founded by Kapila.
The main theme or the divine principle of Atman and Brahman is to be found in all the early
writings and hymns of the Indian philosophy. Much of the philosophy of India was
misunderstood, misinterpreted and misused by superstitions beliefs and a fantastic religious
misconstruction of metaphysical concepts. Self-denial became self abuse and the holiness of
spiritual resignation was turned into beggar’s paradise. But out of the turmoil and the shambles
of the contemporary religious scene of Hinduism will forever remain the shining light of

Gautama Buddha and the others who evinced insight into the Eternal.

2.4.2.1 THE COSMIC VISION IN HINDUISM AND BUDDHISM

Every religion presents its cosmic vision, the origin of the cosmos, the place of man in
the universe, the concepts of life and death, man’s relation with God and the problems of
alienation and integration etc. In the following pages, we present the views of eminent scholars

in their specific fields.

HINDUISM

To the Hindu philosopher, experience is the ultimate test of truth. The word experience is
not used in the restricted sense in which it has been used by the positivists in the West. It is used
in the most comprehensive sense to cover all aspects of experience including sense experience.
Since Reality is trans-empirical, it cannot be known through sense experience in the way in
which empirical objects are known. It is known through intuitive experience, anubhuti; it is the
experience at the highest level, for it transcends both the rational and the sensory aspects of
human experience with which we are normally acquainted.

The ultimate Reality, according to the Upanisads, is not the subject as over and against
the objects; it is that which underlies both the subject and the object. This truth can be realized
whether we make an objective approach to it through the study of the cosmic phenomena, as we
find in the dialogue between Balaki and Ajatasatru in the Brhadaranyaka Upanisad, or a

subjective approach through the study of the triple stream of waking, dreaming, and deep sleep,
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as in the Mandukya Upanisad. The non-dual Brahman-Atman is that in which the entire universe
gets resolved; it is the underlying substratum of the triple stream of experience.

Right from the beginning of the Hindu metaphysical speculation, there have been two
chief currents — one which may be called the theistic and the other absolutistic. All forms of
theism recognize a cosmic creator called God, whereas absolutism reduces the plurality of things
to one non-dual spiritual reality.

The non-dual Brahman-Atman is conceived of in two forms in the Upanisads : (1) as the
all-inclusive ground of the universe and (2) as the reality of which the universe is an appearance.
The former is the cosmic view of the Absolute, whereas the latter is the acosmic view. These two
views serve as the bases for the theistic and absolutistic school of Vedanta. In the Chandogya
Upanisad, there is an excellent account of the cosmic view of reality as follows : He who consists
of mind, whose body is life, whose form is light, whose conception is truth, whose soul is space,
containing all works, all desires, all odours and all tastes, encompassing the whole world, the
speechless and the calm — this soul of mine within the heart is smaller than a grain of rice, or that
of barley or a mustard seed, or a grain of millet, or the kernel of a grain of millet; this soul of
mine within the heart is greater than the earth, greater than the mid-region, greater than the
heavan, greater than all the worlds.

The cosmic and the acosmic views of Brahman lead to two conceptions of the world, one
which considers the world to be a real emanation of Brahman and the other which regards it as
an appearance of Brahman.

The nature of the self, atman, as understood in this system is very peculiar. The self is
omnipresent and eternal. Its attributes are cognition, desire, aversion, volition, pleasure, pain,
merit and demerit. But these attributes are adventitious because they are not always present in the
self. According to this system, the self has no attributes, nor even consciousness in the state of
release. Thus, though the self is considered to be a spiritual entity, it is not so in the commonly
accepted sense of the term. The selves are many. Though each self is omnipresent and eternal, it
is limited by the psycho-physical organism with which it is associated during transmigration.
Mind which is the last in the list of substances is atomic and eternal. Each self has its own mind
which is only an instrument of knowing and is, therefore, inert. It is through the mind that the

self experiences and goes through transmigration.
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The samkhya is a system of realism, dualism and pluralism. It is realism because it
recognises the reality of a world independent of spirit; it is dualism because it holds that there are
two fundamental realities distinct from each other, viz. matter and spirit; and it is pluralism
because it teaches a plurality of spirits. It is, in short, a qualitative dualism and a numerical
pluralism. Whereas in Nyaya-Vaisesika, there are as many kinds of matter as well as many souls,
in the Sankhya unity is achieved in the realm of matter, though plurality is retained in the sphere
of the souls. Like the Nyaya-Vaisesika, the Sankhya and the Yoga are called systems. The Yoga
accepts the metaphysics of the Sankhya. According to the Sankhya, there are two basic entities
constitutive of reality, viz. purusa and prakrti, spirit and matter.

Purusa is pure cosciousness which is changeless and multiple; prakrti is the primal matter
of creation and is inert and one. Though the two are diametrically opposed to each other, the
evolution of the world takes place because of co-operation between the two. Prakrti is constituted
by the three gunas, viz. sattva, rajas, and tamas, in their state of equilibrium. When the three
constituents of prakrti are of equal force, evolution does not take place; but when their balance is
upset, the process of evolution begins. Since the Sankhya believes in the theory of
transformation, it maintains that the universe is but a transformation of primal matter. The
universe evolves from prakrti and is finally dissolved therein.

Purusa is of the nature of pure consciousness. The Sankhya postulates a plurality of
purusas, The co-operation of purusa with prakrti is necessary for the evolution of the world. Just
as in the proximity of a magnet, the iron-filings begin to move, so in the presence of purusa,
prakrti begins to evolve.

Though the Sankhya is an orthodox system, there is no place for God in it. The Yoga,
however, believes in God. But God in this system is one of the objects for concentration.
Devotion to God is one of the virtues which the student of Yoga must cultivate. And so God does
not occupy an important place in the metaphysical scheme of Yoga system.

The greatest and the best known system of Vedanta is Advaita. Sankara puts the entire
philosophy of Advaita in half a verse: Brahman is real : the world is an illusory appearance; the
individual soul, jiva, is Brahman alone, not other. The non-duality of Brahman, the non-reality of
the world, and the non-difference of the soul from Brahman — these constitute the teaching of

Advaita.
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“Brahman-Atman which is the ultimate reality is unconditioned, without characteristics,
without distinctions. But the same reality, when endowed with attributes, is called Saguna
Brahman. Brahman is the same as nirguna and as saguna. There are not two Brahmans. When
God is referred to as the lower Brahman, what is meant is not that Brahman has become lower in
status as God, but that God is Brahman looked at from the lower level of relative experience.
These are the two forms of Brahman and not two Brahmans: Brahman-as-it-is-itself, and
Brahman-as-it-is-in-relation-to-the-world. The former is the unconditioned Brahman; the latter is
Brahman as conditioned by nomenclature, configuration and change.”

“The mystic way promulgated by the Yoga-Sutras of Patanjali constitutes one principle
type. It may be conveniently designated soul-mysticism. The Yoga system conceives of the
universe as consisting of a plurality of purusas and the physical universe. God is posited but His
role, both in the cosmological and axiological fields, is not dominant. The purusa is enmeshed in
the world of matter and this constitutes bondage. Extrication of the purusa from prakrti
constitutes liberation and for working out that consummation, an eightfold path is formulated.
The goal of Yoga is the release of spirit from matter. What has effected the undesirable
involvement is the error on the part of the purusa that he is one with prakrti. Therefore, the
ultimate means of release is the removal of that error by a process of discrimination. It is not
enough to have rational or intellectual discrimination. The intellectual discrimination must
mature into an experiential realisation of the utter distinctness of purusa from prakrti. This end is
accomplished by following the eightfold path. The first stage of the path consists of restraints of
a moral character. They are truthfulness, non-violence, non-stealing, self-control and non-
covetousness. The second phase consists of observances such as austerity, purity, contenment,
study of scriptures and devotion to God. These observances constitute individual self-culture.
The next two elements of the programme consist of a suitable training of the body and breath.
The influence of the body on the mind is clearly recognised in this prescription. The fifth step
consists of the withdrawal of the senses and the mind from the pursuit of sensual pleasures. It
signifies the gathering up of the energies of personality inwards for purposes of directing them
towards the achievement of inward illumination. These five limbs of Yoga are comparatively
external. The sixth step consists of fixing the mind on some specific object. The seventh consists
of continued meditation on the object. The eighth is not so much a step as the very destination. It

is samadhi or perfect inward realisation of the transcendent nature of the purusa or self. The
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perfection of meditation issues in the certitude of immediate insight. The mind that is
instrumental in realisation, rather the very seat of realisation, is a part, though a sublime part, of
the equipment for life in bondage and when the samadhi emancipates the soul from nature, it
naturally liquidates the mind also. The nature of the purusa in this state can be described as the

supra-mental consciousness.”*

BUDDHISM

Buddhism is the Asian religion and philosophy, which was founded by Siddhartha Gautama,
who was later called the Buddha, in the northeastern India about the 5t century BCE. The term
“Buddha” means the person who has attained wisdom or who has realized universal norms
(Dharma) is called enlightened one who enlightens or the awakened that awakens the truth in his
fellow men. Buddhism has played a central role in the eastern world during the 20" century and
has spread to the west and conceived of as the possession of perfect wisdom and supernatural
powers. In all probability, Buddha began to meditate upon the meaning of life in his early years
and became so disturbed by his awareness of human misfortunes and sufferings that he resolved
to find the ways by which mankind could be comforted and redeemed. In Asian world and
throughout the East, the path of knowledge that would enable him to rescue humanity meant a
nomadic life in order to obtain the advice of wise men. After studying humankind and doctrines,
he had discovered Truth and established a religious order which has continued to the present day
as one of the oldest and most influential orders of religious brethren in the oriental world.

The scriptures of Buddhism are called the Three Baskets. Both Southern and Northern
Buddhists have always esteemed the scriptures as the supreme source of Knowledge, the
standard by which everything should be judged. According to the Encyclopedia of Indian
Philosophy), “Buddhism teaches four ‘Noble Truths’, namely: Suffering; Knowledge of its
cause, explained by the twelvefold Chain of Causation; Getting rid of passions as the means of
deliverance from suffering; Truth, the way of removing suffering by a system of moral
discipline. Buddha called his truths ‘noble’, because he regarded nobility as moral, whether
rationalist or mystic, he was a teacher of moral behaviour. He avoided metaphysics and
religion.”35
“The fundamental attitude of Buddhism is that Buddhists should follow the follow the

path which was prescribed by the Buddha. For this purpose faith is indispensable, but it is only a
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preliminary requirement for one’s practicing the way. According to Buddhism, “faith should not
be in contradiction to reason. The Buddha was described as one who has reasoned according to
the truth rather than on the basis of the authority of the Vedas or tradition. Buddhists have
accepted two standards for the truth of a statement: it must be in accordance with the scriptures
and must be proved true by reasoning.”*® Buddhism presupposes universal laws called
“dharma™’, which governs human existence and may be known by reason. Personal relations
should be brought into harmony with the universal norms, the universal laws which apply to all
existence, regardless of time and space. Buddhism claims to be the path which is regarded as the
universal norm for all mankind, conformity to the nature of the universe. A Buddha is simply one
who has trodden this path and can report to others on what he has found.

Buddhism has asserted that there is suffering everywhere in the world, the struggle to
maintain individuality is painful. It asks; why do we suffer? Buddhism declares that “everything
has cause; that there is no permanent substratum of existence. There is no substance which
abides forever. Suffering is caused by desires; these desires are caused by ignorance. We are
ignorant concerning our true nature and the nature of the universe in which we live. We may be
freed from our ignorance by following the Path. Through the wisdom which comes from
reflection on the transitoriness of life, by following the Path taught by the Buddha, everyone can
attain Enlightenment, which characterizes Nirvana, the ideal state.”®

In ancient India, belief in rebirth or transmigration was generally current and this
conception was associated with the doctrine of Karma, according to which good conduct brings a
pleasant and happy result, while bad conduct brings an evil result. “However, the acceptance of
this belief by Buddhists gave rise to a difficult problem: How can rebirth take place without a
permanent subject to be reborn? Moreover, Buddhist intellectuals do not believe this traditional
cosmology. Buddhism does not admit God as the creator of the universe. It asserts that the
universe is without beginning and end, although one period of the universe consists of the four
periods: origination, duration, destruction and annihilation. These succeed one after another in
cyclic change.

While the Upanisads unambiguously proclaim their notion of the ultimate reality, the
relation of the ultimate with the approximate is left in some doubt. Given an original sentient
unity, how is an insentient world of plurality of selves to emanate from it? The Upanisads seek to

answer this most difficult of questions in two divergent ways. At some place, the multiplicity of
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things is sought to be reduced to a mere appearance or unreality. At others, the self is turned into
a “god” whose power exceeds human understanding. The Upanisads thus adumbrate both the
later tendencies of Vedanta — Advaitic as well as theistic.

In contrast with the Upanisadic philosophy was the prevailing outlook of the various
wandering groups of ascetics called sramanas. They were convinced of the doctrine of karman
which made suffering an inalienable part of natural life and sought its root in the force of past
actions. Man is the prisoner of a beginningless past and he can escape from its chains only by
withdrawing from the temporal process into the safe recess of eternity. This was the
philosophical basis of the institution of ascetic renunciation.

If Buddha’s attitude towards the soul disagreed with the simple denial of the materialists,
it disagreed also with the belief in a changing soul such as was held by Jains. He repudiated a
permanent individual substance outside and behind the changing process of psychic life. These
three denials appeared to lead to an impasse. Neither is the soul denied nor accepted, whether as
a changing or a permanent entity. This is the famous Buddhist enigma — the enigma of Buddha’s
silence, the most crucial of all questions. The enigma arises because we do not see that Buddha is
rejecting the very logic which the question presupposes. The very concept of the substance as
means of reconciling diversity and unity, change and duration, accepted by common sense as
well as science and philosophy, is hereby rejected by Buddha as inadequate. Buddha rejects not
the soul but substances which apparently constitute a logic-metaphysical category rather than a
religious one and hence perhaps more dispensable. Buddha’s originality is essentially
philosophical. He does not reject a perennial spiritual tradition for he claimed that the current
dogmatic exposition of spiritual verities left him cold.

By Buddha’s time, dialectical argumentation had become common and Buddha is the
first person to clearly perceive the philosophical puzzle implicit in the concepts of change and
substance. That is why he refused to categorise the spiritual being in terms of existence and non-
existence, permanence and annihilation, change and substance. It is not insignificant to recall that
the greatest saint of recent times, viz. Rama Krishna Paramahansa, once stated that Buddha
refused to choose between existence and non-existence because these are categories appropriate
only to the world of nature. At the level of knowledge, they have no application. Thus, both

philosophically and spiritually, the principle of pratiyasamutpada is at once original and
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profound. It comprehends the contingent transience of phenomena dialectically, leaving the
realm of ultimate spiritual verity unhampered by dogmatic formulation.

It appears that it was for this reason that Dignaga produced his famous new definition —
pratyaksan kalpanapodham. This was the beginning of a great new direction in Buddhist
philosophy. By distinguishing what is given from what is constructed, the purely perceptive or
intuitive from the interpretative or judgmental, Dignaga laid the foundation of a new school of
epistemology and of the whole of Buddhist logic. The distinction between knowledge and error
really belongs to the level of thought which involves the analysis and synthesis of experiences
into judgments through the operation of designation, symbols and concepts. The meanings
corresponding to concepts and judgments do not belong to the real world but are simply logical
constructs or designations.

At the pure intuitive level of consciousness, what is given is the indissoluble unity of
subject and object. Logical truth and error cannot pertain to it. If, however, this intuitive
construct-free awareness is identified with sensuous immediacy the situation changes. Sensuous
immediacy, presupposes not only an implicit distinction of subjects and objects but also its own
temporal particularity. At this level, therefore, a distinction of real and illusory perception is
inevitable.

By radically distinguishing perceptual experience from intellectual judgement, Dignaga
and Dharmakirti distinguished a real world of perishing point-instants from a constructed world
super-imposed upon it. “The things of common sense are merely constructs blessed with names.
‘From constructs arise names, from names, constructs’, $abdah vikalpayonayah vikalpah
sabdayonayah. Language deals with these constructs rather than with realities. Words refer only
to the images of things, arthapratibimbaka, and that too by a process of negation. Designation is
really a demarcation. Words are incapable of communicating the real in its positive and unique
nature. They only communicate abstract constructed world of images with lines of demarcation
intersecting it. This is the celebrated theory of Apoha.”39

From these quotations of eminent scholars in each religious tradition, it is obvious that
there are very different metaphysical approaches in their cosmic visions. In their discussions of
the religious discourse, the place of the Creator and the creation, there are varied opinions. In
Hinduism, there is even a conceptual opposition of cosmic/a cosmic. The most sacred texts of

Hinduism are not even supposed to be created by God. They are eternal truths, so according to
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the native commentators, they are the articulations of the sages. There are invocations to gods,
who are in fact, the symbolic representations of different cosmic or natural forces. To begin with,
at the philosophical/metaphysical level, they are only semiotic representations, but in the course
of the traditional practices, they acquire independent entities and are worshipped as such. The
destiny of man is determined by his deeds, mostly in his earlier births. The karma theory
becomes the most salient feature of all Hindu and Buddhist metaphysics. The elaborate rituals
and ascetic practices inaugurated by the Yoga shastras become the cornerstone of the entire
Indian religious discourse.

Let us follow briefly both Hinduism and Buddhism in their basic postulates.

The early Hindu discourse is articulated in three successive stages: the Vedas, the Brahmanas and
the Upanisads. There are four Vedas: Rg, Yajur, Sama, Atharva. The Vedas are the most
primitive form, mostly invocations to the natural forces like water, fire, rain, life and death.

There are six philosophical schools in this tradition: Nyaya, Vaisesika, Samkhya, Yoga,
Mimamsa and Vedanta.

The Nyaya philosophers are the logicians of Hinduism. They are primarily concerned
with the critical examination of particular objects, the source and the validity of knowledge. The
sacred and the profane are merged with each other. What matters is the logical conclusion of the
argument. Off and on, there are attempts at giving logical proofs of the existence of God but
these statements remain well within the scientific discourse. There is emphasis on epistemology,
the examination of four parmanas, pratyksa (sense perception), anumana (inference), upamana
(analogy), and $abda (scriptural testimony).

The Vaisesika system emphasizes the significance of the particular. It is mainly a
classification of the objects of knowledge, different from Nyaya, which concentrates on the
analysis of the means of knowledge.

The Samkhya is known for its theory of evolution. It is the most materialist of the six
schools. With the conceptual opposition of parusa and prakrti, it explains creativity in the
natural universe. There are three gunas: sattva, rajas and tamas which are responsible for all
creation, all propogation. As opposed to the soul of the Vedas, the Samkhya considers the matter
to be eternal.

The Yogic philosophers and ascetics depend heavily on Samkhya for their metaphysics.

There is no place for God. What matters is the eightfold system of physical discipline with
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abstention, observance, posture and breath control, withdrawal of the senses, fixed attention,
contemplation and concentration. All these emphasize physical discipline and asceticism.

The Mimamsa and the Vedas go together. There is a very heavy emphasis on ritual, the
worship of the three main gods, of creation, preservation and destruction, Brahma, Vishnu and
Shiva, and numerous other gods of the Hindu pantheon. The Karma baggage is the most critical
question. The only way to lighten this burden is the life of an ascetic and the ritual practices
controlled by the priests. The emphasis on the sacred purity of the language of the Vedas gave
rise to the tradition of the great grammarians, Panini and Bhartrhari.

The Muslim tradition believed in the unity of God, Allah. The Muslim doctrine
emphasized obedience to God and His teaching in Quran. Within the Muslim tradition the Sufis
followed the doctrine of obedience of Allah but did not follow the strict principles of social
living.

To sum up, this chapter attempts to present a brief overview of the concept of alienation
in the Western tradition as well as in Indian tradition. In the Western tradition, this alienation can
be perceived in many ways starting from Plato to Karl Jaspers. For Plato, this alienation is
overcome when there is an ideal order not only psychologically but also socially and politically.
St Augustine was concerned with human alienation from God, the Creator. It was primarily an
individual, subjective alienation and anguish. Fallen from the grace of God, man leads a
miserable life, suffering the pains of solitude and loneliness. St. Augustine continued the Platonic
tradition of absolute and universal Idea. In the nineteenth century, Kierkegaard reflected on the
human condition under the impact of modern civilisation. Man’s quest for wealth and material
prosperity lead him astray, distancing him from his Creator. Kierkegaard emphasized anguish,
anxiety and misery of humanity. It was a spiritual and individualistic approach. With Karl Marx,
alienation is a general human condition which is social and anthropological. For Marx, the
worker, the labourer is alienated from his work, from his universe of material conditions,
because he works for others, the owners of property and capital. In the Marxian philosophy, this
scenario could be eliminated in a classless, communist set-up.

In ancient India there were a number of schools of thought. There were those who
considered this world is an illusion, Maya. This world had no objective reality. The body and
soul were considered two different realities. The human body and the human world were

immortal. Only the gods were immortal. If there was any objective reality, it depended upon
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mind and consciousness. There was another extreme presented by the school of Sankhya. For
Sankhya, only the material world was real. It had no beginnings and no end. There were also
other schools that represented ideas which follow the principle of duality. The Vedic tradition of
thought was grounded in Brahman, which is of the nature of bliss. The whole universe is an
ocean of bliss.

The concepts of reality and diversity or multiplicity are quite ambiguous in the
Upanisads. At times, the multiplicity is considered as only an appearance, at others, the self is
turned into a “god: whose power exceeds human understanding.

As far as Buddha was considered, he disagreed with both the Vedantic spiritualists and
the materialists of the Samkhya system. He refused to choose between existence and non-
existence because they are categories appropriate only to the world of nature. At the level of self-
knowledge, they have no application. The Buddhist philosophy presented another point of view.
Buddha considered this world as stuck in misery and suffering. He argued that the only way to
avoid suffering is to leave this world. He was influenced by Shramanic tradition, the tradition of
the wondering sadhus or ascetics. He opted for renunciation.

In Guru Nanak's time it was the Bhakti Movement that was the main religious tradition.
The Bhakti saints were not interested in the abstract philosophy of the six schools of ancient
India. They preached love and devotion. Whereas it was a revolutionary movement against the
ancient priestcraft, its rituals and superstitions, it was, by and large, an anti-intellectual
movement. It neglected the whole tradition of Indian philosophy. Its devotional poetry and music
served as another set of rituals for the worship of the deity, be it Krishna or some other god of
Hindu repertoire.

Guru Nanak’s role was however quite different. He opposed priestcraft and its rituals but
he was a great philosopher and again and again he emphasized the significance of reason and
logic. In his discourse, there was a constant dialectical interaction between the anthroplogical
world and the world of ideas and concepts. His concept of Truth as a principle that was there
before the beginning of the beginning, before the beginning of Time, before the creation of the
Brahmand, the cosmos, that prevails through the ages and that will continue to do so when will
be all over, demonstrates his incisive dialectic and his conceptual reflection. This Truth is

inclusive of all other principles of Justice, Balance, Rhythm, Music, Beauty which hold this
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cosmos in a certain divine Order. It is for this reason that we compare Guru Nanak with one of

the greatest philosophers of Christianity , the neo-Platonic theologian, Saint Augustine.
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The Cosmic Vision of Guru Nanak and the Discourse of Alienation

3.1 Introductory Note on Historical Milieu: History is an eternal conflict of events, and
experiences of human progress and culture. The history of India during the sixteenth and
succeeding two centuries became a history of Kings and Emperors, conquests and concubines,
not of the common man. The common man, from the earth and the clay, was not included in the
general policy of the state. Therefore, the invading powers had taken full advantage of the
divided scene and the awe and the terror of the sword of invaders was so great that, both culture
and religion, reached abysmal depths. As a result, there was alienation all over. The fifteenth
century was a momentous period of political and religious action, marked by the crusades against
superstition and age-long clergies and clergymen. In his composition, arbad narbad
dhundhukara, Guru Nanak presents the religious historiography of his period.

WIET aI8T YOda | Odfe & INIGT ISH WU | & g 3fs & I€ & Had Ho AHh
FIrfaeT 1 UEl & =JrEr U8 & urel i1 BUf3 vuf3 & wies 7El 1| H3 U3S AU3 &dt AN
&%t & g TTEer 1211 & 3fT BI91 Hg UftwsT || BA fSH3 &t 8 a8 | 539 AIT &t
HHE HIT" &7 A wife & Arfaer 13 gour fAg HIH & Jdh | wegd & TR 83 Ad | &fg yay
&t A3 & A6H & 3 gy 7Y Urfeer ¥ &7 3fe 731 At ga<d 1| & 3fe fAg Ao
AHTH 1| 7 HaH 39 & € & I 3 FIET jun 7Y 33U AAH & g3 YA 1 & o iy
ure gAr i g wifly Qurfe feamd wid SHf3 urfeer ién & Afg Ard 38H HET i1 it Ig
& I IS || IZ HI Ul & A & I EH AT 1911 FIH TIH &It Hrfewr Hidt | 73
A5H &It TR v || HH3™ 78 8 &Jf HE & o fan fimrfeer o) fée e st fig &
fie 1 & 3fe JI9Y & Hfee 1| & 3fc fImrs fimrs g8 6uUf3 & I3 Irerfeer v <9
SY &Jt gIHT vl 1| ®8 & ¥IIT IIQ I 1 IH HaT &t Si9fF FEE & F YA grfeer
1ol & HS' & & Al 1| & & Y HATEg I | IEIf3 I8 & I8 T &7 3 aJE
Fafeer 1111 I8 & FIS & TS A3 | AFg HiIZ e &dt 9d3t 1 wd Arg W) SE AT
A 8d Ffeer 112 8¢ 939 & HH3 7A3 1 us yare 8¢ &dt wA3 1| JI37 5937 wify
nPigg W waY Syfeer 1931 7 37 37 37 7913 Gufenr || S8 5T WIETE JITfenT |
gIH" faAg HIF QUe Hitm g =urfeer 1y 9@ I8 9 A Herfowr | afg afg ©8
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IS AT || ¥3 Forz U3 wid3 JUEg Ut wifeer 11U 3T a vz & A 3d i Y9
39 3 AE I | Fed Afg I3 faraH<t faad 32 gre arfeer na€n3nidn !
According to ‘Facets of Guru Nanak’s Thought’ (1972), “Before the evolution, there was first
Nirankar (formless one). For countless ages, there was ‘Dhundhukara’ and there was neither
night nor day. Some writers of repute have interpreted this ‘Dhundhukara’ as complete darkness
which seems to be incorrect. If there was no ‘Raini’ (Night), from where and how did the
darkness come into existence? There was also no Sun, Moon or day. Thus the meaning of
‘Dhundhukara’ is to be seen in the light of other works of Guru Nanak Bani. The word
Dhundhu+Kara is used like Jai+kara, Rati+kara, Nannat+kara and Ekan+kara. Kara here means
everywhere. Thus the meaning of ‘Dhundhukara’ is ‘mist-everywhere’. In Punjabi Dhundhu
means mist.” 2

This Composition is taken from Rag Maru, in the sublime poetry of Guru Nanak. Guru
Nanak states that long long ago, there was nothing but darkness. There was no earth, no sky,
only the Will of the Creator reigned over the cosmos. There was no day, no night, no sun and no
moon and there was divine silence all over. There were no spheres, no discourses, no water and
no life. None came, none left. There were no rivers, no oceans, no spheres and no underworlds.
There was no life, animate or inanimate. There was no hell, no heavan. There was no life, no
death, none came and none left. There were no gods. No Brahma, no Bishnu, no Mahesh. There
was none but one unique Creator. There was no male, no female, no caste, no birth, no blessing
and no suffering. There were no ascetics, no wanderers in the jungles. There was no sidh, no
sadhik, no householder and no dewellers of the wilderness. There was no yogi, none in the garb
of a sadhu and none declared himself to be the Nath of all. There was no religious fasting, no
austerities and no superficial worships. Only one unique Creator was present in every aspect of
this cosmos. There were no ceremonial beads. There were no artificial steps to purify the
polluted. There was no Krishna, no gopis. There was no superstition, no cheating in the name of
religion. There were no ceremonial deeds and delusions. There were no castes, no birth rights of
the high and the mighty. There was no delusion of false attachments, no false devotions. There
was no jealousy, no false accusations. There was no Gorakh. No Machindar. There was no false
business, no false promises. There was no false knowledge, no false pride. There was no caste,
no Brahmin, no Khatri. There was no false god, no false utterance. There was no auspicious

charity, no false holy bath and no pilgrimage. There was no Mullah, no Qazi. There was no
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Musaik, no Haji. There was no lord to suppress the poor people. There was no false worship, no
pretension of the Shakti of Shiv. There was no friend, no foe, no mother and no father. There was
none but the unique Creator manifest in His Truth. There was no Ved, no Quran, no Smriti and
no Shastra. There was no religious reading. There was but one unique cosmic Word, one unique
cosmic Discourse. So, there is no alienation, everything is in integration.

When He willed, the cosmos was created. Every aspect of nature took some form.
Brahma, Bishnu, Mahesh were created which led to the net of maya. Only a few understood the
heavenly discourse. The Creator was merged in His creation. The whole cosmos followed His
order. None knows the limits of this vast cosmos. Only the Guru can bless this knowledge. Guru
Nanak says that only those who are blessed with the divine Truth can comprehend the cosmic
mystery and remain integrated.

In other words, after the first creative act, the first deed, the religious discourse, in
mythical as well as anthropological times, has degraded itself. The gods and goddesses, the
sacred books, the priests of all religions, the pretensious, religious ceremonies all deceived the
poor people. When there was no creation, when there was no day, no night, everything was in
order. As soon as religions and their priests, their false gods took over, there was degradation.
All austerities, all worships, all ceremonial acts are meant to deceive poor people.

3.1.1 Birth: Guru Nanak as a religious leader, saint and reformer not only quickened the pace of
bhakti movement in northern India, but also brought the spirit of Indian philosophy exemplified
in the high-sounding, abstract Vedanta, to the common man.

Guru Nanak was primarily a spiritual poet, but also a religious mentor, prophet, political
and social thinker and philosopher. Born in the fifteenth century, his life spanned the period from
April 15, 1469 A.D. to 1539 A.D. at Rai Bhoi Ki Talwandi, situated in the plains of Punjab, now
known as Nankana Sahib, in West Pakistan. Human history is often divided into three periods
namely: Ancient, Medieval and Modern. As indicated by this division, the fifteenth century
marks the advent of modern era. This century, particularly in the western world, saw the
transitional period of the world from the medieval into the modern age and numerous political
changes took place during this era. During this century, in Europe, the spirit of ‘new learning’
started spreading with the rise of the Italian renaissance. In this sense, Guru Nanak was one of

the torch-bearers of the modern era. However in the case of India, the medieval age was
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extended upto the eighteenth century. During Guru Nanak’s period, the Mughal Empire was well
established in India.

“Guru Nanak, the founder of the Sikh faith, was born in an age of inquiry, not only in the realms
of physical universe hitherto lying unexplored, but also into the innermost nature of man. Man
was in search not only of what lay outside of him, but also in search of himself. Being the
contemporary or near contemporary of Martin Luther, Columbus, Shakespeare, Vasco de Gama,
Babar, Kabir and Michaelangelo, Nanak not only witnessed the birth of new empires and the
discovery of new lands and sea-routes but also largescale protest against established dogma and
social habits of man. Languages were contending for supremacy as much as ideas. Art and
architecture, music and poetry, theatre and dance were finding new modes of expression along
with tyranny and bloodshed becoming the spearheads of new conquering faiths. Thanks to the
genius of Nanak, he, contrary to the popular belief, did not merely stop short at reform in
religious or social conduct of the individual but planted the germs of a new people in whom the
whole Man could find his self-expression and fulfillment.

“Nanak, the founder of Sikh sect, is variously known as Guru Nanak, Baba Nanak and Nanak
Shah, the word guru meaning ‘spiritual preceptor’, baba signifying ‘father’ or ‘one worthy of
reverence’ and Shah denoting ‘king’ or ‘chief’, the first, moreover, being in origin Sanskrit and
the last two Hindi and Persian respectively, while all three are commonly used to designates
ascetics.”

According to O.P. Ralhan, the life-span of Nanak can be divided into three sub-
periods on the basis of his activities. The first period covered his childhood and his married life,
the second period of two decades comprised of travelling and the third and the last period of his
life was spent at Kartarpur where he gave his ideas to the devotees. Discussions were held and
emphasis was laid upon the greatness of God, on human condition and upon the necessity of
meditation on the Divine in the context of normal family life.

It is realized that in the age of darkness and strife, the message of truth and peace need to
spread. Nanak claimed that he had a vision to preach the holy word (Naam). To do so, he
undertook arduous and extensive journeys in North, South, East and West, and visited the most
significant and important centres of Hindus, Muslims, Buddhists, Jains, Sufis and Jogis etc., and
met people of different races and tribes so as to lead them to the path of the Divine Truth. Nanak

started his first udasi in 1501 to the east, where he visited many pilgrimage centres of Hindus,
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covering the modern political geography of India and Pakistan, Haryana, Delhi, Mysore,
Rajasthan and West Pakistan, and came back to Sultanpur in 1510. During the second journey in
the same year, he went southwards to Bikaner, Jaisalmer and Jodhpur etc. On the third journey in
1514, Nanak visited the North- Kangra, Jwalamukhi, Dalhousie etc, and reached Kartarpur in
1517. Later, he started his fourth journey to the west of India, visiting some prominent places
connected with Islam such as Multan, Mecca, Medina, Baghdad, Kabul and Karachi etc. After
that, Nanak settled down in Kartarpur for the rest of his life.

Guru Nanak contended that for moksa, that is, the release from the eternal cycle of birth
and death and the complete harmony with God, numerous births (lifetimes) were needed to attain
spiritual perfection.

3.2 The Cosmic Vision of Guru Nanak
Guru Nanak claimed that he had a mystic vision in which God commissioned him to

preach the holy word (Naam) via meditation and reflection. As a result of this mystical
experience, Guru Nanak proclaimed, ‘There is no Hindu, there is no Muhammadan.” His
intuitive ideas did not explain logically or systematically a philosopher’s mind; he rather poured
out sublime verses to the set of music; the content of his devotional hymns revealing the marks
of a philosophical mind. He did not establish a mystic creed. The revelations made and the
metaphysics discovered through his poetic compositions seem to have penetrated the very depths
of reality, thereby and recommending the adoption of intellectual or metaphysical approach.

“Eliminating the distinction between human and divine, the individual and society, the Hindu
and Muslim, Guru Nanak saw things in their entirety. He was the bridge-builder between the
Vedic and Semitic Cultures, between the monotheism of Mecca and The piety of Benaras. The
fundamental aim of his ethical thinking was to link the daily life of human beings with the
eternal purpose of life, and to inspire moral and spiritual unity amongst people divided by class,
castes, race and religion.”5

The philosophical writings in the form of musical measures of Guru Nanak, contained in
the Adi Granth, made a significant contribution to the enhancement of Indian metaphysical
thought, emphasising the cosmic creation of the sublime truth and order (Hukam) prevailing in
the universe.

To follow the cosmic vision of Guru Nanak, we begin with his composition, Japuji, which is

considered to be the first and fundamental discourse of Guru Granth. In thirty-eight steps,
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paurian, Guru Nanak presents his cosmology, the cosmology of the universal, eternal Truth, in
universal, eternal Time.

The Creator is designated as TRUTH. This truth is eternal. Even before the beginning of
time, before the creation of the cosmos, there was Truth. The historical, anthropological period
was sustained by this sublime Truth. When it will be all over, when even the cosmos will be no

more, the divine Truth will prevail.
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“Guru says that before He created Form, He was Formless; before He was Immanent, He
was Transcendent only; and yet all immanence, expression, creativity, was inherent in Him and
so was His Word, in essence.”’

This sublime Truth can be discerned by meditation and reflection. The religious
ceremonies and austerities do not help. They are only obstacles in the divine path. Guru Nanak
continues to denounce all religious practices of his time. There are spheres of consciousness. We
move from the ordinary anthropological universe to the universe of knowledge. The final and the
highest state is the state of absolute Truth. It is in the sphere of Truth that the Formless dwells.

There is but one unique Being, whose designation is Truth, who is the Creator, who is
beyond fear or faction, who has no form, who is beyond birth or death, whose nature is meditated
upon with the grace of the Guru.

There was Truth before the beginning of the Time, before the beginning of the beginning,
which continued to prevail throughout the historical times. It is, it shall be in the absolute Future,
beyond all Time and Space. In other words, before the creation of the Brahmand, the Cosmos, in
the state of arbad narbad thundukara, in absolute darkness, in nothingness, in shunya, there was
Truth. In different yugas, in different historical, anthropological times, this Truth prevailed.
When it will be all over, when there will be no Brahmand, this sublime Truth will continue to
inhabit the cosmic universe.

This is how Guru Nanak defines his God, his Creator. This Being is Formless, beyond
birth or death, that is, beyond Time or Space. This Being is universal and eternal. As such, it
cannot be imagined as an anthropological being, as a person, in the image of a human being who

must be born one day and die within a space of time. It is formless. It has no form, no body, no
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anthropological features or traits. With the grace of the Guru, human beings can meditate upon
this Creator, this absolutely abstract entity. This meditation is obviously a human activity of
reflection. Meditation is an attempt to comprehend the Creator in the domain of sublime Truth

that saturates the whole cosmos, past, present and future.
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One canot arrive at this Truth by mere intellectual exercises, by the yogic austerities of
remaining silent, by starving oneself, by clever chat, by the rituals of various religious sects. The
wall of falsehood, of illusion, can be broken only by the Will of the Creator, by following the
Cosmic Order. It is the understanding of cosmic harmony, the cosmic rhythm, the cosmic union
that can enable us to comprehend the mystery of this universe. Obviously, Guru Nanak does not
believe in the yogic and other religious austerities and rituals to follow the divine order. The
conceptual opposition is between truth and falsehood, reality and illusion. It cannot be resolved
by mere physical exercises. It is a matter of understanding, meditation and reflection.

In the above quotation, a question arises: “how can we expect Nature to climb to life, how does
one become a Sachieara or Truthful? Guru Nanak gives an answer that God, who is immanent in
the world, imposes His form on matter through His Hukam and creates an endless variety of
living beings. In the lower forms of life, Divinity is dormant but it is in full blaze in the human
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The ordainer by His will ordains the ways of the world;

Nanak : He, the carefree one, delights in His Deed.

“The Guru’s term for the Lord’s will is hukam, which ordinarily means ‘order’. The Guru seems
to employ the term hukam in both the senses, i.e., will of the Lord and the law of Nature. A
naturalist thinker would admit only invariant order in the process of the physical universe,
excluding all reference to a divine or mysterious will. The idealist and spiritualist thinker would
start from the postulate of a universal consciousness, and would insist on crediting the universe
with ‘purpose’, besides ‘order’. Guru Nanak, prima facie, sides with the second group”. !

This cosmic order follows the Will of the Creator. This Will is, in a way, the Order, the
Harmony of the cosmos. All sukh and dukh, all happiness and suffering, are due to this Will.
There are those who are blessed, who enjoy the grace of the Creator. And there are others who
suffer for ever. The whole cosmos, anthropological or cosmological, has to follow this Order.
Those who comprehend this Will do not brag. They follow this Order in humility and grace.
There are those who sing the praises of the ones who meditate and reflect, using their intellect to
comprehend the mystery of the universe. There are some who perceive the immediate divine
presence, who are graced by the divine presence. This cosmic mystery cannot be articulated in
words. There are already innumerable discourses which try to solve this puzzle, this riddle. They
all get lost in the gymnastics of their utterances. Since eternity, this search has been going on.
None has been able to comprehend this cosmic mystery. Only He who has created this universe

knows His cosmology.
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According to Prof. Gill, “What can we offer in His majestic audience? Words of love and
affection can alone adorn His omniscience. In the serenity of the dawn are offered the hymns of
devotion. His grace endows us with form His benevolence leads to eternal salvation, Nanak, this
is the righteous path of truth and transcendence.”"?

The True Lord, with Truth as His designation, is beyond all articulation, beyond all
comprehension. His charity, His benevolence is eternal. Those who seek are also beyond any
count. What can we offer in His audience. It is the words of love, of affection and sincerity that
can be offered as our gift. It is at dawn, in the early hours of the morning, that one offers these
prayers. Guru Nanak believes that due to good deeds, due to the grace of God, one acquires this
human body. This is our chance to redeem ourselves. It is the discourse of Truth that enables a
human being to comprehend the divine knowledge, the divine cosmos.

The Creator is self created, self grown. It cannot have any other actor. Whosoever meditates on
His nature, on His culture, is honoured. He acquires all the treasures of this world. To sing His
praise, to listen to His rhythm and reason leads to peace and prosperity. The Gurmukh, the one
who follows his Guru, his teachings, his discourse, can comprehend the harmony of this
universe. The Guru is Ishwar, Gorakh, Brahma, all the gods and sages. The Guru embodies in
himself the learning, the wisdom of the sacred texts. In the reflections of the Guru, the disciple
follows the Truth of this cosmic universe. Once the disciple understands this discourse of the
Guru, he acquires the Truth of the True Lord. He lives in Truth. He follows the True Word. The
Guru has explained the cosmic mystery. There is but one unique Creator. He must not be

forgotten.
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Going to pilgrimages, taking holy baths, makes sense only if the disciple follows the
teachings of the Guru. Nothing helps the helpless disciple if it is not destined to be. Only the
good deeds and sincere reflections on the harmony and nature of the cosmos can only lead to

salvation. If the disciple follows the discourse of the Guru, there are pearls and diamonds in his

76



thought and mind. The Guru has explained the cosmic mystery of the universe, it must not be

forgotten. It must not be taken lightly. It must be the guiding star of the disciple.
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“Guru Nanak himself raises the question what was the period and what was the time, lunar or
solar day and what was the month and season, when the universe came into being? He says that
Pundits of past and present knew the period otherwise the time of Creation would have been
mentioned and recorded in the Puranas. The Qazi also did not know the time of the Creation of
the universe, otherwise it would have been a text in the Quran. The yogis also did not know the
lunar or solar day of creation. Nobody knows the time, day, hour, minutes, season or the month
of creation. It is decided by Guru Nanak that the Creator who created the universe knows the
exact time of creation.” '®

There are pilgrimages, ceremonies and charities. There are religious acts to earn respect and
honour. What really matters is listening to and believing in the cosmic rhythms. The real
pilgrimages are the cleansing of the inner self with meditation and reflection. All virtues belong
to the Creator. Without the divine grace, nothing can be achieved. The Word of the Creator
enlightens the devotee. The seeker rejoices in the divine light of the cosmic Truth.

What was the time, the day, the month when it all came to be, when this wonderful Nature was
created, when this formless matter acquired a form? The Brahmins, the Qazis could not locate
the hour of creation in their sacred books. The yogi has no idea when this cosmos was created.
Only the One who created this universe knows the hour of its creation. How can the devotee

comprehend this mystery? How can he understand the secrets of divine acts? There are those
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who claim to know everything, who show their ignorance of the knowledge of the divine acts.
They are the self-appointed wise men of society. They are the false priests who deceive ordinary
people. Only those who meditate and reflect on the Truth of the True Creator can follow the
divine order. They are humble. They do not pretend to know anything. The divine knowledge is
beyond all human exercises. The superstitious rituals and charities from ill-gotten wealth cannot

lead to the righteous path.
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“Similarly even the limit of His Creation is not known to human beings. His Creation is
Limitless. Many new stars are being discovered with the advancement of science. There are
Millions of skies, above the skies, millions of nether regions below the nether regions.”18

The description of the divine creation continues. There are millions of skies and the
underworlds. The Vedas attempted to comprehend this mystery but could not arrive at any
definite knowledge. Thousands of religious texts attempted to describe the creativity of the
Creator. None could fathom the depths of this vast cosmos. Only the One who has created this
cosmos can be in tune with the divine rhythms. The Creator is formless, beyond birth and death,

beyond time and space. Hence, no human articulation can present the divine Truth, the secrets of

divine creation.

I3t g3t &3 Tvg ) u=E urel watdt U3t ) 37 fefo ua3t afu ot uan 7g | 37 fefa

A gaTf3 & Ja1 1 135 & &H WS wd3 1| St aaHt It Sog 1| A9T Wil AT T99'g
138 Aofe U8 udee ised! a9t Us StAE i9g vadl 68 Uy || e Jifewr 7 7

n3yn’

According to Dr. Ajit Singh Sikka (1972), “Kapila, author of the Samkhya, says that Prakriti
creates this whole show so that Purusa may recognize its real nature. He may also destroy the
ignorance that binds it to transmigration. But Guru Nanak states that God has a very good

purpose in creating the world so that the soul may be evolved. For Him, this earth is
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“Dharamsal” a school to learn Dharam. Births and Deaths are His play. Man comes to this world,
not once, but many times. God Creates favourable conditions for the Jivas to work out their
destiny because His purpose in creating ‘Dharamsal’ is to keep the moral balance where a man or
Jiva must reap the consequences of his good and bad action.”*

There are all kinds of seasons, days and nights. There are rivers and underworlds. In this
wonderful world is set the cosmic temple. There are all kinds of creatures, animate and
inanimate. There are all kinds of shades and colours. They have wonderful designations. There
are deeds and decisions. There are acts and thoughts. The True Creator resides in His abode of

Truth. There the elders, the wise dwell. They are blessed by the Creator. As one acts, so he reaps.

Nanak such is the cosmic order.
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After the sphere of deeds and duties, we come to the region of knowledge. In this region of
reflection and thinking, there are innumerable waters and fires, the forces and energies which are
represented by different gods. There are innumerable Brahmas, the creators of forms and figures.
There are those who concentrate on deeds, and others, who describe and discourse. There are
innumerable suns and moons and stars and regions. There are innumerable Buddhas and sidhas,
the sages, gods and goddesses. There are innumerable gods and demons, heavenly spheres of
rivers and oceans. There are innumerable regions and imperial discourses. There are innumerable
masters and disciples. There is no end to this vast nature. There is no end to what one can know
and understand, and what one can meditate upon and reflect in this mental region of discerning

and comprehension of the nature of the cosmos.
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In the region of knowledge, it is the quest of knowledge that is the supreme act. There is music,
there is balance and there is thythm. In Sarm Khand, Form reigns. There get created the most
sublime forms. Their description is beyond any discourse. Those who attempt to describe their
contours, they regret their failure. In this sublime sphere of forms, there are created intellect,
divine reflection and thought. There are created the discerning of the most complex cosmic

concepts.
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In Karm Khand, only deeds matter. There are the crusaders of religion and sacred causes. There
are many forms of gods and goddesses. These are beautiful regions. There are cosmic rhythms
which are beyond any description and discourse. This is the sphere of eternity. There is no death,
no deception. The minds of the devotees are saturated with divine meditation. There is peace,

steady reflection and bliss.
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Finally we come to the sublime sphere of Truth where the Formless dwells. In this region of
consciousness, there is cosmic bliss and benevolence. There is celestial light. The Will of the
Creator creates innumerable forms of nature and culture. There is cosmic reflection. This region

is so complex, it is impossible to discern and differentiate it.
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In the words of Dr. Ajit Singh Sikka (1972), “Moral and uplifting values must be preserved.

God, the True-one, who created the real universes, worlds, thoughts, works and objects, is the
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guarantor of the moral order of the world. He also supervises the operation of the law of karma.
He also provides the general conditions that would be most favourable in the development of
living beings.”*°
To sum up, the Guru presents the vibrating life of the universe. Here air is the guru, water is
taken as father and earth is the mother. The world plays in the hands of day and night. Day and
night circumscribe the anthropological playground. During this period, the good and bad deeds
are observed and rewarded by the Creator. As one sows, so one reaps. It all depends upon one’s
deeds. Those who meditate and reflect upon the nature of the cosmos are saved. They are
blessed, they are graced.
3.3 The Discourse of Alienation

To follow this discourse of alienation or estrangement, we can reflect upon the first
thirty-three shabads or compositions of Guru Nanak in Siri Rag, Adi Granth, pages 14-26. These
thirty-three texts present thirty-three different existential conditions which lead to dukh or sukh,
suffering or indulgence, integration or alienation as human beings are lured by worldly
temptations. The following section explains the causes or reasons of alienation, as to why or how
human beings are alienated from God.
3.3.1 Oblivious to the Divine Word: “In every man, there is a combination of consciousness
and unconscious elements. These unconscious elements remain bound up with ignorance but the
conscious elements incline towards God. Bondage with inanimate elements makes man self-
willed (Manmukh). In this way self-centered person remains separated and the separation from
God causes trouble.”’
In Guru Nanak’s philosophy, the term Agiana stands for ignorance. “Without the divine
knowledge the whole world is led astray and such people are rare as would achieve this Divine
Knowledge. Without this spiritual Insight, one remains the victim of the cycle of birth and death.
In philosophy Ajnana is regarded as spiritual ignorance. It makes one consider oneself distinct
from Brahman and also enables one to mistake the material world as a reality. In Vedanta and in
the Yoga traditions, ignorance of the self has been described as the major defect in man. It has
been referred to as a factor that has deluded the entire world. All that excludes the knowledge of
spirit, truth and insight into its aim is declared as ignorance. This ignorance is an offspring born
of darkness and is considered to be the wealth of a devilish person. In Guru Nanak Bani the term

stands for spiritual ignorance as a result of which one suffers the agony of birth and death. This
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ignorance can be dispelled only by the Divine Knowledge which can be aquired with Guru’s

grace.”28
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Above compositions are taken from Rag Dhanasri and Siri Rag in the Bani of Guru Nanak. Guru
Nanak says indulgence in luxuries and lust leads the beings astray. To meditate, to articulate the
Word of God leads to bliss and happiness. Every other indulgence, every other luxury leads to
estrangement and anxiety. Such indulgence corrupts body, corrupts mind. All embellishment is
false satisfaction. All clothes, all jewellery, all silver and gold are outer manifestations. They all
lead to estrangement and alienation. All horses, all chariots, all armies are false satisfactions.
Only meditation and reflection can save the erring humanity. Pride and pretention lead to
alienation and estrangement. In the temple of meditation one reflects upon the Cosmic Order.
One follows the Cosmic Vision. In His Will, in His path is peace and serenity. Every other path
leads to estrangement and alienation.

In the Sublime Truth of the Creator is bliss and bounty. There is light and divine discourse.

Every other discourse is darkness and degeneration. It leads to estrangement and alienation.
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This is also from Siri Rag, the metaphors of the farmer and the seeds continue. With good deeds,
the farmer prepares the field to sow the seed of the divine Word. The field is then watered with

the discourse of Truth. Following this sublime discourse, the devotee follows the path of

righteousness. fSHAZ / ©rd, Heavan and hell are distinguished on the basis of right or wrong

deeds and thoughts. Drenched in the dirt of vice and decadance, the being wastes this precious
life. The human body becomes a dirty pond where the estranged mind lives the life of a frog who
relishes dirt and filth. Such minds are lost in dirty streams of thought. They follow the wrong
path. They do not listen to the divine Word. They do not follow the divine discourse.

Those who meditate and reflect upon the divine discourse comprehend the eternal Truth. They
are blessed. Those who follow the path of the devil, the path of evil, they are condemned for
ever. Time is all powerful. Ultimately, all will end in death and destruction. All wealth and

luxuries are a matter of days.
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Again from Siri Rag, in the general conceptual opposition of HG / 49, the existential situation

of the right and wrong path is graphically presented. It is He who bestows peace and piety, truth
and tranquillity. It is He who decides what is true and what is false, what is eternal and what is
ephemeral. All nature, all culture is due to His benevolence. All spirit and all matter follow His
Order. The seeds, the flowers, the acts, the dividends are all due to His grace. As we sow, so do
we reap. When the artisan is on the wrong path, when he is ignorant of the divine Order, he
constructs a false wall, he is lost in the wilderness of the mind and the spirit. In ignorance and
indulgence, one follows the wrong path. One is estranged from the divine reflection. When the
devotee does not meditate, does not reflect, does not remember his Creator, there is no refuge, no
peace, no piety.
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In the divine lamp, there is the wick of the fear & &t of the Lord and the oil of divine Truth,

Hd. This sublime light enables the devotee to follow the right path, to follow the path of

righteousness and Truth. It leads to the divine union. Caught in the illusions and delusions of the
worldly affairs, the being is helpless. It is the divine Order that prevails everywhere. In
ignorance, there is darkness, there is greed and hunger. The devotee follows the divine light of
Truth to dispel ignorance, to dispel false illusions. The divine lamp is lit with the oil of Truth,
with the wick of the fear of the Lord. In this divine light, the Order of the cosmos is discerned.
The righteous path of the Guru is followed.

In meditation and reflection, in the light of Truth, one comprehends the mystery of the cosmos.

All material illusions are ephemeral, only the divine Truth is eternal. Those who meditate and
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reflect, who serve the humanity, who devote their lives to the right cause, the cause of
righteousness, are saved, are graced.

3.3.2 Stuck with pain and in distress: “It is abundantly clear in Guru Nanak’s philosophy that
the purpose of human life is to seek Him, find Him and to be united to Him. If a man chooses to

go astray, there is suffering, anguish, monotony and he is lost in wilderness.”** For Guru Nanak:

H T ofenyr o T i

In this utterance taken from the Rag Ramkali Dakhani Onkar, in Nanak Bani, Guru Nanak warns
human beings that lust and anger destroy the human body. “The sexual pleasure and anger both

weaken the body.”*® The Guru insists on maintaining health and self -consciousness.
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In this shabad, the Guru presents the wretched form of the one who has the garb of a sage

but who is living the life of a butcher. He loots and plunders. He cheats everybody. Drenched in

&3, dirt and deception, he is a demon on this earth.

In act and thought, there is dirt and distraction. There is no honour, no respect. In form,
there is the garb of a faqir, in thought and deed, there is cruelty and corruption. Such human life
is thrown in a rotten ditch. There is no meditation, no reflection, no realisation of the eternal
Truth. There is falsehood all over.

When the last hour arrives, there will be nothing to show. Life laden with vice and
deception cannot be honoured in His audience. The devil within will not be able to face the

divine wrath.
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3.3.3 Love for the worldly pleasures or indulgence: ‘A man is impelled by ego and he
engages in selfish activities of living for eating, living for only earning and always sleeping till a
man ultimately finds himself physically spent up and spiritually bankrupt. He is always engaged
in mine-ness or a strong desire to possess worldly goods which he thinks will make his life
happy. This struggle for possession drives him towards pain and misery. Thus the purpose of life
is wasted away in lust, attachment, anger and greed. The fruit of our deeds are reaped and the

blame to others is unnecessary. Thus we should as early as possible seek union with God.™®
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The quotation taken from Siri Rag, Guru Nanak states that the palaces studded with
diamonds and pearls, perfumed with the most precious fragrances are only distractions in
meditation and reflection of the Creator. In separation, my heart aches, my body burns. My only
refuge is my Guru. There is no other solace. The splendour of diamonds and pearls, the luxurious
beds, lust and greed, are all distractions in meditation and reflection of the Creator. With penance
and austerities, one acquires the power of miracles. Hidden in the caves, the ascetics deceive the
innocent people. These austerities are all distractions in meditation and reflection of the Creator.
A Sultan with his magnificent throne and armies is lost in pride and pretence. All this wealth and

power is a distraction in meditation and reflection of the Creator.
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The various religious ceremonies and worships which pretend to carry out the purity of body and
dress, piety of formal religious symbols are all useless exercises. The Truth of the True Lord
does not need any ceremonial baggage. It is in meditation and reflection that the being acquires
peace and piety. It is in search of the Sublime Truth that the being is integrated in the rhythm of
the Creator. Every other exercise leads to estrangement and alienation. There are those who
pretend to be holy men, who are famous for their miracles. They are all deluded in false rituals.
They lead to estrangement and alienation.

Those who are blessed by the Guru, they are always happy and serene. They need not
brag and boast. They are enlightened within with the divine knowledge of Truth.
False pretentions and pride in wealth and luxury lead to estrangement and alienation. False
wisdom leads to false paths, the paths that lead to perilous ways. Those who forget to reflect

upon the Truth of the True Lord follow the path of estrangement and alienation.
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It is clear from the above extract that the foolish mind hankers after worldly things. He has no

time for meditation and reflection. He follows the wrong path, the path of the ignorant and
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forlorn. There is no peace. The human existence is riddled with illusions of maya. In the
company of the sages, one discerns the right from wrong, the truth from false. But the estranged
mind, alienated from the divine cosmos, is lost in wilderness, the wilderness of pride and
prejudice. There is no peace in this path. The seeker after truth follows the cosmic rhythm, the
cosmic balance, the cosmic music. He is in tune with the truth of the true Lord. He is integrated
in the cosmic scheme of things. The alienated being suffers forever.

In conflicts and dualities, the Manmukh is lost in wilderness. There is death and decadence.
There is perpetual distress. The Gurmukh enjoys peace and bliss. He follows the path of virtue
and cosmic knowledge.

3.3.4 Deluded in false rituals and ceremony: It would be reasonable to say that Guru Nanak is
a staunch opponent of any kind of customs and rituals associated with different religious
traditions, in order to achieve the ultimate goal. He has alluded to various cults, their rituals and
exponents, to denounce the idea of false and unnecessary ritualism and launches a frontal attack
on them so as to make the society free from such useless and complicated net of rituals. His Bani
very emphatically rejects all types of heretical beliefs/acts such as smearing the body with ashes,
putting the marks on the forehead and wearing dhotis. According to Guru Nanak, real yoga or
communion with Lord is not achieved by such heretical acts. These blind superstitions lead to
alienation, the disciple feels the pangs of separation.

“Nanak is of the view that by performing such puja of the gods and goddesses nothing is
attained. When these images get sunk in water, how can they make others swim. The destruction
of illusion should be the worship with a person. Hence Nanak condemns ideal worship in

unequivocal terms.”*
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The above extract is from Rag Asa in Nanak Bani. “The landscape of the country during the 15th
and the next three centuries was particularly striking in regard to peculiar noxae it had assumed

and criss-crossed by deep furrows. It was a peculiar age, difficult to describe because the
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potentiality of man as such in India became unknown: strifes and tribulations, no singleness of
purpose and bereft of a consolidated and united whole, due to vastness of the country and lack of
an established order of government, monarchy or otherwise. Other parts of the world were also
in a stage of flux and an era of renaissance was gradually but very surely, dawning. In India,
there was, however, a marked generation gap between attention and achievement and a
disconnection in the actuals of life due to varied factors. Life had become a battle for survival;
men against men, untruth against truth, spirit against soul, bigotry against tolerance, some sects
against others, the same sects against themselves and general disagreement with the concept and
the concept of the age.”*

Rotten are the rulers and so are the ruled. The whole world is rotten. Rotten are the dwellings and
so are the dwellers. The gold, the silver, the wearers of these ornaments are all rotten. All forms,
all figures, are rotten. Rotten is the husband and so is the wife, all are stuck in the mire of
deception and decay. There is none who can be trusted, with whom one can have love and
affection. There is no sincerity in any relationship. What can one do, every being is mortal. Right

or wrong, sweet or sour, there is no distinction. Guru Nanak says that apart from the Creator,

every being, every thing is polluted, rotten.
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All deeds and delusions leave their trace. Everything is accounted for. Our dreams, our false
discourses, our illusions are all recorded. The blind, the ignorant, do not see the divine Truth,
they are stuck in false illusions. Life and death are in His hands. None can escape the wrath of

Time. The ignorant refuse to follow the Order of the Creator. They repent, they cry in vain. They
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are all deluded in their false imaginations. None has realised the Will of the Creator. The divine
Truth belongs only to the Creator. He is the Truth incarnate. He is the light and life of every
creature.

There are the poorest of the poor. Guru Nanak would rather be with these wretched
people. He is not interested in the delusions of the rich and powerful. Where there are poor, there

is the blessing of the Creator.
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The discourse of the alienated being continues. In this shabad composition, Guru Nanak presents
the conceptual opposition of sac, truth, verity, and kir, rotten, corrupt. There are some who are
drenched in kizr. They are rotten and corrupt. They lead a life of dishonesty and decadence. They
have forgotten the Creator and His nature. They are rotten to the core. They live the lives of
deception and delusion.

And there are others who are blessed with the gift of Truth. They follow the Cosmic Order. They
are in tune with the divine rhythm of the Creator. They are honoured in His audience. The Truth
of the True Lord is sweet and serene. Its Truth saturates every aspect of the universe. Those who
meditate and reflect upon the divine truth, they are blessed.

The Truth of the True Lord prevails in the whole universe. All actions in the anthropological
world are judged by this Truth. Those who are engaged in dirty and rotten deeds, they are

doomed. They suffer forever. But this sufferance is not divine, it is stuck in evil.
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How can one forget the Creator who is the giver of life and death. Deprived of His Truth,
every thing is impure, polluted. Where there is no Truth, there is kirr, impurity, pollution, death,

decadence.
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In this shabad, the Guru addresses the Muslim priests, Mullah or Qazi. He asks the fundamental
question — who is a Mullah, who is a Qazi? What are they supposed to do? What are their
religious and moral duties?

The Maula, the Master is God Himself who has created this universe. He is the sovereign of all.
He is the creator of all. The Guru reminds the priest, the Mullah, that death smothers all, none
can avoid the hour of reckoning. One should be ready to face death. Being a Mullah or being a
Qazi requires the knowledge of the cosmic mystery. All worldly learning, all erudition amounts
to nothing if there is no comprehension of the cosmological universe. The Qazi is he who has
renounced his worldly desires and prides and pretences. The True Creator is the incarnation of
Truth. He is, He will ever be the most sublime Truth, the anchor of this cosmos. The five ritual
prayers are futile if body and mind are not in tune with the divine rthythm. When the last hour
arrives, when the body is placed in the grave, all anthropolgical desires take leave. It is too late to

repent.
3.4 Method of Integration

The fourth and the last section of the chapter explores how to overcome alienation, as per
Guru Nanak’s thought further, this section is divided into the following parts:
3.4.1 Suffering leads to meditations for Divine truth: “In Guru Nanak Bani the terms Sukha
(Skt: sukha [sukh+ac]) and Dukha (Skt: dukha [dus.+kha]) denote the concept of happiness and
sorrow respectively. The term Sukha is found in Vedic literature in the sense of happiness.

According to the Hindu and Buddhist philosophy, all activities of men lead to Dukha and even
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men who pursue the false goal of Sukha or pleasure and happiness find themselves in trouble.
Sukha is considered to be only a fleeting interlude in a panorama of sufferings. It is regarded as
three-fold in Hindu philosophy. The happiness derived out of virtues born of the serenity of
one’s understanding is, at the beginning, like poison and, at the end, like nectar. The pleasure
from contact of senses and objects of senses, born of energy, is at the beginning nectar-like and,
at the end, poison-like. The pleasure which arises out of sloth and heedlessness, born of
darkness, is a delusion of the self both at the beginning and at the end. Similarly, the term Dukha,
is used in the Bani to denote pain or sorrow. In Hindu philosophy too, the term occurs to denote
pain or sorrow. The cause of this sorrow is false knowledge and, with deliverance from
falsehood, comes liberation from pain. The essential nature of self is said to be concealed by pain
and bred by ignorance but, in the absence of ignorance, pain disappears and the nature of the self
as unmixed bliss, manifests itself. The person who remains undisturbed and unaffected in
sorrows and is immune to longing for pleasure is called a Muni or a saint. The ascetic is deemed
highest who enjoys tranquility in pleasure or pain. Dukha is described as one of the states of
one’s being dispensed from the Lord alone. All desires cause pain and one should, therefore,
exercise restraint. Once the pain draws the attention of the thinking mind to its causes, the mind
should be able to overcome the situation, putting an end to grief.”*®
In the Indian tradition, especially in Buddhism, dukh, suffering, is considered the fate of
humanity. The religious path is supposed to lead to benediction and bliss. To eradicate dukh, to
achieve sukh, there are a number of religious, ceremonial exercises, mostly ascetic and austere.
They lead to the discipline of body, but not of mind.

Guru Nanak is the first Indian philosopher, for whom dukh, suffering is a gift of God. It
leads to meditation and reflection. It leads to the comprehension of alienation from the Divine
Truth. The sukh, the worldly indulgence, on the other hand, leads to decay and degeneration, to

passion and perversion.
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“In Guru Nanak Bani the term Sukha occurs to denote comfort. Union with God has been
described as the highest bliss. One gets comforted through meditation on God and one in whose
heart the Lord dwells, has all the happiness within oneself. By abandoning the worldly desires
one gets the real comfort. On the other hand, those who forget the Name do not get comfort
either in this world or in the next.

In Guru Nanak Bani, Dukha occurs frequently to denote grief, pain or sorrow. It is observed in
the Bani that the entire world is full of pain and agony and these agonies and pains are varied for
example, pain of death and birth, pain of hunger, pain of departure, pain of disease which cannot
be cured by any medicine. The only cure for these is the Lord’s Name. Pains excel pleasures in
their number. Duality and illusion are also stated to be the cause of pain. Those who are self-
willed are always afflicted with pain, but those in whose mind Lord Himself dwells are immune
to it. Sorrows and comforts are regarded as under His command and for those who are devoted to
His Name there is no distinction between pain and pleasure.”

According to the above composition, taken from Sodar Rag Asa in Nanak Bani, in the
Divine Order, suffering becomes the cure, and indulgence, the disease. The Divine Order of the
cosmos is the creation of the Creator, who is merged in every fibre of the anthropological as well
as the cosmological universe. There is no limit to this creation. In every being, animate or

inanimate, the sublime Creator resonates. The Divine Truth surcharges the whole cosmos. Guru

Nanak reflects upon the Truth of this vast cosmic universe.
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My lamp of meditation is filled with the oil of suffering. Its light has eradicated ignorance
and has led to the conquest of death. The ignorant do not understand this. A heap of wood can be
burnt with one wick. My ceremonial worship is lit with the Divine Truth. It is this Truth that is

my sustenance in this and the other world.
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When the last hour arrives, when death takes over, the body is emptied of all life. The corpse is
frightening. There is wailing and crying. There is suffering and misery. It is too late to remember

God. Pride and pretentions are all lost in the void.

Those who forget their Creator, who are drenched in evil deeds, are alienated, EFSTF takes over.

They are consumed with doubts and mental conflicts. Only the Guru can save the erring human
beings. In this dark hour, every thing is lost. There is no occasion of love, no space of
attachment. All dualities and divisions are forgotten. Only the Gurmukh, the one who follows the
path of the Guru, stays steady and serene. He discerns the mystery of the divine Truth.

In the path of the divine Truth, there is wisdom and knowledge. There is no life, no death. There

is eternal serenity. There is honour in the audience of the Creator.
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In this shabad, there is the conceptual opposition of Sa¢/Kiir. Sa¢ stands for truth, righteousness,
purity. Kiir can be interpreted as corruption, rottenness, decadence etc.
The body is engulfed by the fire of passion and indulgence. Vice has taken over, every fibre of

the being is consumed by the fire of greed and lust. Bereft of the divine Word, the divine
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reflection, there is doubt and conflict, E@UT The devotee who has forgotten meditation and

reflection is lost in wilderness. He is drowned in the river of misery. He is caught in the cycle of
birth and death.

The body is pure and pious when it is surcharged with truth. In the fear of God and in tune with
the sublime rhythm, the devotee is steady and serene. There is grace and blessing. There is no
passion, no lust. Truth leads to grace. Truth leads to the discourse of the Creator. Sa¢, Truth
purifies the atmosphere. It heralds the sacred universe. With the blessings of the Creator, the
mind is steadied. The five demons are subdued. The devotee is rid of vice and passion, and with
the grace of the Guru, there is purity and piety.

3.4.2 Devotee overcomes lust and greed: “Guru Nanak calls this life intrinsically valuable,
very precious. For this, Guru Nanak emphasizes on the maintenance of health which is the
foundation of good life. Eating, physical exertion and rest can only be enjoyed if the health is
sound. It is the sound body with sound mind which can serve the human beings with thought,
action and speech. It is only through healthy body a man can work and earn his livelihood. By
the physical vigour and stamina, he is able to accomplish in life what his purpose is. Thus Guru
Nanak emphasizes to keep the body healthy and to train it for good living and for the welfare of

others. Guru Nanak warns the people against destruction of body by greed and lust.”>*
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This composition also taken from Siri Rag, in Nanak Bani, there are human beings who are stuck
in greed, lust, corruption and decadence. They are deluded in jealousy and hatred of others. The

fire of passion and the pollution of rotten deeds are their guides. They are deluded in their false
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status. They do not see the divine truth, the divine judgement... They are alienated from the
Creator for ever.

In meditation and reflection, there is respect and honour. The purity of deeds leads to the
purity of mind. The degeneration of actions leads to decay and decadence. When the last hour
arrives, it is too late to cry and repent.

There are human beings who run after women and wealth. They hanker after gold and silver.
They are deluded by the army of horses and trainers. How can there be the presence of the
sublime Creator in such polluted minds?

The divine discourse follows the divine Order. It is accepted and honoured in His audience.
The polluted discourse follows the false and corrupt intentions. It leads to dishonour and
disrespect. Those who follow the Will of the Creator are His beloveds. They are honoured in His
audience. Others rot in degeneration.

The minds which are blessed by His meditation are pure and serene. They are wise. They
comprehend the mystery of the universe. They are the beloveds of the Lord. Those who are
engrossed in false illusions, they are deprived of the blessings of the Lord. They are

alienated, they are estranged. They suffer for ever.
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When the devotee controls his passions, when he overcomes lust and greed, he articulates the
right discourse on the paper of life. When there is discipline, when the mind is steady and serene,
the writer writes the right words. His discourse comprehends the mystery of the universe. This is

the right discourse, the discourse of the divine Truth. It follows the right direction. There is no
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flaw, no deception. Those who are blessed with this divine Truth, they are always in tune with
the divine rhythm. They are never alienated.

There are some who are blessed and there are others who are lost for ever. They are all caught in
the cobweb of Time. They come and go as pleases the Creator. The sultans and the powerful of
this world are doomed if they forget their Creator. None comes to their help in the last hour.
Those who are corrupt and rotten, who are drenched in kiir, there is no place for them in the
sacred universe.

3.4.3 Search for the Sublime Truth: In a general sense, Truth is regarded not as an intrinsic
value but as a means to the satisfaction of men’s desires. “The technical and positivistic view of
Truth is generally a means to rationalize one’s desires and motives. For Guru Nanak, Truth is the
highest value and not Goodness. He identifies Truth with Beauty, Reality and the Eternal
Existence, embracing the fullness of perfection. Truth cannot be discovered by mere reasoning or
sense experiences. Instrumental truth which remains within the area of positive sciences may
find reasoning and sense experience not only useful but indispensable. But the method and
process is misleading in the field of humanities.

Truth canot be discovered by seeing Man from outside but by knowing him intuitively, with
feeling and experience from inside. While moral truth has meaning for him who has developed a
good character; spiritual truth or the Ultimate Truth has a meaning for him who visualises God
within man and within humanity, who sees the unity of the spirit in the diversity of creation.
Truth is partly known by our mind and intelligence and partly revealed to us from within after
moral and spiritual effort. Truthfulness is more important than mere reflection on speculative
Truth. Truth cannot be achieved without Truthfulness. One must be truthful in mind, speech and
actions. It is only through truthful living and conduct that truth can be attained: (sac rehat saca
man soe):

Speak the Truth

Realise Him within,

He is not far away

See Him intuitively.”’
The path of righteousness and truth is not so simple and easy. Walking on it, one has to struggle
hard, suffer a good deal and establish the supremacy of Truth by facing all the forces of evil. In

this struggle, even a defeat is victory because a defeat on the material plane may, in reality, be a
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great victory on the moral and spiritual plane. It is only on this basis that the Sikh Gurus give the
doctrine that the defeat of an enlightened sage on the earthly plane may in reality be a grand
victory by which he conquers the opperessive forces of the world (gurmukh har cale jag jita). By
suffering defeat and not submitting to evil forces, the Enlightened score a victory over the
worldly forces.

Via love of truth, the sincere escape iniquity. There is death in falsehood and immortality
in truth. Love of truth is the fundamental ontological virtue, the first of virtues indeed. One must
be truthful to God, to the Guru, to oneself and the people. Evil is evil solely because it is untruth.
Guru Nanak insists upon the unitary character of truth and the universal validity of moral norms.
Truth is the end and aim of existence. Truth pervades all sentience. Nature was created as the
abode of the Light of God, it is the purpose of life. Blessed is the man who seeks refuge in truth.
Truth is one at all times and in all places. It is immutable and cannot be fashioned. Truth is the
essence of life. The civilizations will pass away. The sky and earth will pass away. Truth alone

will remain.”

O dfs en fadag ™
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The discourse of truth continues:
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These shabads are taken from Japuji, Rag Ramkali and Siri Rag Guru Nanak explains that on the
boat of Truth, with meditation and reflection on Truth, one crosses the river of life. There are
some who leave and others who arrive. The Gurmukh, who follows the path of the Guru, follows
the path of the divine Truth.

Bereft of the blessings of the Guru, one cannot cross this dangerous river. It all depends upon the
Will of the Creator. As He wills, so it is done.

On this path of sa¢ / kur, there are periods of peace, as well as periods of anxiety. There are
moments of alienation; there are also hopes of salvation. The devotee never forgets his Creator.
As the mind is in tune with the divine rhythm, there is peace and serenity. The Gurmukh drinks
the nectar of Truth. Mind and body, heart and hearth, all belong to the Creator. The cosmic Order
decides the opposition of sa¢ and kur, of truth and falsehood.

The Gurmukh is blessed with the divine light and the Manmukh is lost in the darkness of
ignorance. The Gurmukh is integrated in the Cosmic Order. The Manmukh is alienated and
suffers misery and misfortune.

The Gurmukh discerns the mystery of the universe. He follows the path of virtue. The Manmukh
is blind to all truth. He is drenched in vice and falsehood.

Those who are saturated in Truth, they are blessed, they are graced. They are steady and serene.

They follow the path of virtue and purity. They live in divine light and piety.
A9 e 7o o &t ared wdE Faretnéon’

In Sidh Gosht Guru Nanak describes that it is the Truth that decides what is pure, what is
polluted. In the religious discourse, Truth is a conceptual construct. It has anthropological as well
as cosmological overtones. Let us see how Guru Nanak reflects upon this concept in other

compositions.
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It is from Siri Rag, those who are in tune with the divine Truth are not stuck in dualities and
divisions. Like the light birds, they fly in the vast space of the cosmos. They can not be caught in
the net of worldly illusions. Without meditation and reflection, human beings are estranged and
they have no friend, no associate to help them cross this river of suffering. Those who articulate
truth, live in Truth, they dwell in the sublime cosmos of the Creator. Those who have followed
the path of Truth comprehend the cosmological order. They are blessed. They are pure in thought
and deed. They have acquired the divine knwledge.

Those who have reflected upon divine truth, understood truth, they are always at peace with
themselves. They have shed all their thirst and hunger for worldly things. They follow the
sublime order of the cosmos. They meditate and reflect upon the Truth of the True Creator. The
divine Word of Truth is their sustenance. They do not hanker after worldly luxuries. They dwell
in the House of Truth, in the House of divine Bliss. They meditate and pray. They are honoured

in this world. They are enlightened with the divine light of Truth.
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In the extract taken from Siri Rag, the Guru blesses with love and affection. The True Word
saturates mind and body, deeds and actions. The Guru eradicates all suffering. He demolishes all
demons of mind and body. The immense ocean of suffering is frightening. There is no end across
this ocean. There is no boat, no boatman to help you across. The Guru is the boatman of Truth,
that is the anchor, to cross the most frightening river of suffering. The True Word of Truth is the

real and sure anchor in this anthropological universe.
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In the shabad taken from Rag Asa Guru states that there is Truth all over. This Truth saturates the
spheres and the cosmos. This Truth saturates the sublime light, the sublime forms. This Truth
saturates the divine deeds and reflections. This Truth saturates the divine Will and Order. This
Truth saturates the divine act and its divine symbol. There are millions who meditate on this
sublime Truth. This Truth saturates all the divine energies and pulls and pushes. This Truth
saturates all the meditations and designations. This Truth saturates the divine Creation. There is
nothing but the divine Truth. It is universal. It is eternal. The rest is bound in the space and time

of birth and death.
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Above quotation is from Rag Vadhhans of Nanak Bani, Guru states that the Creator is the Truth
incarnate. Truth is His designation. He is the Creator and the preservor of the entire universe.
The Creator is self-created. He is eternal, universal and the harbinger of truth. He created the
earth and the sky. He created their duality and their unity. This mystery can be understood with
the grace of the Guru. In illusion, there is darkness. In ignorance, there is conflict. It is He who
created sun and moon and assigned to them their different functions.

The Creator’s Truth prevails over the entire cosmos. He bestows His grace and love on His
creation. He is the Creator of this anthopolgical world. It is He who is also the reason for the
suffering and the bliss of humanity. It is He who has created men and women and their illusions
and delusions. The four spheres and their inhabitants, animate and inanimate, depend upon the
Creator. This sublime Nature is His dwelling where His Truth decides what is right, what is
wrong; what is just, what is unjust. It is His grace that all living beings depend upon for their
living and sustenance. It is He who had created time and space, the movement of life and death.
Human beings forget their benefactor, they suffer in their miserable life. There are those who are
blessed. They cross easily the river of life. There are others who are left alone. Alienated, they
are drowned in the river of misery. They follow vice instead of virtue. They suffer indignities
and humiliations.

When the last hour strikes, when the summons of death arrives, women and men are separated.
They are alienated. They suffer solitude and anxiety. Death smothers all. There is no distinction.
All beings, all creatures suffer the wrath of Time. Death does not make any distinction between
young and old, men or women. As ordained by the Creator, the nine doors of consciousness are
closed and the soul returns to its original source. Women are widowed, the dead bodies of their
loved ones rot in the graveyard.

With the metaphor of the union and separation of husband and wife, lover and beloved, the cycle
of life is explained. This union and separation, this alienation and integration is in the hands of

the Creator. Ultimately, the true love is divine. All human beings are endowed with the
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consciousness of the female being. This conceptual Female longs for the union with her
coneptual Male. It is interesting to note here that Guru Nanak does not recognise the physical
opposition of male/female.

3.4.4 Communion with nature and Creator: ‘“Guru Nanak, the great preceptor, talked about
both the matter and the spirit. He saw around him the sport of Prakriti or Nature and also viewed
the /ila of the supra-physical energy pervading the whole universe. For him, every Jiva has dual
personality, one with relation to the matter and the other with the spirit. But for him the spiritual
aspect was most significant, because the matter changed or dropped in the gradual evolution of
the spirit.”®’

In this shabad, there is a conceptual opposition of life and death, life/death, followed by those of

Gurmukh/Manmukh, communion/separation.
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The devotee is not afraid of death, he is not enamoured of life either. The conceptual opposition
of life/death is dissolved.
His meditation and reflection upon the nature of the cosmos has led him to go beyond time and

space. He is immersed in the cosmic rhythm of the Creator.
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As a Gurmukh, he follows the Will of God. He reflects upon the mystery of the universe. In a
way, somehow, the anthropological world and the cosmological world merge with each other.
The inner fire is subdued and the Gurmukh acquires the discourse of divine knowledge.

The Guru has eradicated all mental conflicts and confusions. The distinction between the living
and the dead is obliterated. The divine rhythm of the sublime Word has put everybody in perfect
consonance. There is no pride, no pretence. In the service of the Guru, the devotee is at peace
with himself. He is immersed in his meditation.

There is but one unique Creator. All divine forces are in perfect concordance. Those who are
separated from their Love suffer for ever. Those who meditate on divine Truth follow the path of

divine knowledge. They suffer no more.
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In this shabad, all normal oppositions are resolved. In every case, in every conflict, in every
duality, the Creator’s role is emphasised. The actor and the acted upon are the same. There is no
specificity. They are two sides of the same coin. It is a matter of comprehension and
discernment. This is a discourse where existence of the being as a unique actor is realised in the
cosmological rhythm without apparent conflicts. He is the jouissance. He is the indulgence. He is
the body. He is the bed. He is the fish. He is the fisherman. He is the net. He is the bait. He is in
every play, in every pearl. He is the eternal Lover. He is the lake. He is the swan. He is the

seeker. He is the sought.
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The discourse begins with the metaphors of human body as earth and deeds as seeds, 3§ UI3T

/S IIHT, HG TIIATE, the human mind is the farmer who is responsible for his crop and what

is sown there.

Only good deeds and virtuous acts are appreciated in His audience. The human being, the farmer,
should prepare his field well with purity and piety and sow the seeds of virtue and honesty. The
discourse of the Creator must be discerned in meditation and reflection.

Human beings are duped by the luxuries of this world. They are attached to their family and
wealth. None of this will last. None of this will help the sinner. Meditation and reflection upon
the Word, Discourse of the Creator alone, can help the being cross this desert of conflicts and
dualities.

The devotee is always conscious of the eternal Truth of the Creator. In every stage of life, he
meditates to comprehend the ultimate mystery of the universe. In every sacred text, he deciphers
the divine discourse.

3.4.5 Renunciation of physical pleasures: Here, renunciation does not mean the renunciation
of the world and social life. In fact, Guru Nanak prefers the life of a householder while
experiencing renunciation of all types of worldly pleasures and desires. “Guru Nanak denounces
renunciation of the world in unequivocal terms and regards detachment amidst attachment as the
greatest virtue for a shareholder. The real aspiration according to him, should not be lost in the
worldly pleasures.

In Guru Nanak Bani also, the term occurs for those ascetics who get detached from
worldly desires. But Guru Nanak does not refer to any type of asceticism which involves
renunciation of all types of social and domestic responsibilities. According to Nanak, one should
perform one’s duties while remaining a householder. One can realize Him while staying at home
though one should remain indifferent to the worldly temptations. He remains detached from

257

hope, desire, thirst and hunger and rises above all temptations.”' As Guru Nanak says:
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I may live for millions of years sustained by air and water. Hidden in the caves I may not
see sun or moon, I may not sleep even in a dream. I cannot appreciate the divine splendour of the
Creator, however hard I may try. The True Lord dwells in His cosmos. One cannot appreciate the
cosmic space and time, one cannot estimate its extensions. I may suffer hunger and thirst; I may
suffer fire and pass through the hardest mills. These austerities lead nowhere. I cannot appreciate
the divine splendour of the Creator, however hard I may try. I may fly like a bird in the vast
skies. I may hide myself and suffer hunger and thirst. I will not be able to appreciate the divine
splendour of the Creator, however hard I may try. I may have thousands of reams of paper and
unlimited ink to describe and discern my Lord. I cannot appreciate the divine splendour of the

Creator, however hard I may try.
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In this shabad, there is a conceptual opposition of the parents’ home and that of the in-laws,

qgt/ ﬂ’_glé These two spaces are taken as metaphors of the sojourn of a girl who spends her
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childhood at her parents’ home and then has to go to her in-laws. Metaphorically, it refers to the
sojourn of every human being on this earth, followed by his death, so as to go to the judgement
of the eternal Judge. The actions and deeds on this earth earn one merit that helps the being in the
next world. In fact, whether one believes in this narrative or not, the discourse of this narrative is
clear. One must live a virtuous life to merit the blessing of the Creator.

The little girl should enjoy her childhood; this life is but for four days. One has to ultimately
leave this world, this childhood. This enjoyment, this indulgence cannot last for ever. This
physical body will, one day, decay and be no more.

My Love is lovely and affectionate. There is peace and steady path in every step. There is
heavenly rhythm and reason in our union. One day, one has leave this peaceful space of the
parents’ home to go to one’s in-laws, to the other world, to the world beyond this earthly life.

If one is conscious of the conflicts and confusions of the anthropological world, one can meditate
upon one’s destiny in the ultimate space of the cosmos. Good deeds and virtue are the only acts
which accompany a mortal being to the unknown universe.

3.4.6 The unity with God: “Guru Nanak remarks that the real aim of man’s taking birth in this
world is to absorb himself in devotional love to the True God and ultimately to mingle his
individual light with his true origin. This life is fruitful, in crossing various emotional stages and
he merges himself with his true self.”"*

3.4.6.1 Unity in the form of Gurmukh/Manmukh: - “Guru Nanak divides man into his two
tendencies- Manmkh (self-willed) and Gurmukh (God-centred-man). Manmukh is attached to the
worldly things. He lives in the condition of pride, self-centredness of sin and too much with the
world and so the result is transmigration after death. His impulses are inclined to the desires of
accumulating wealth, worldly allurements which at last come to harm. He wastes his life led by
craze of wealth.

On the other hand, Gurmukh is also made of soul and body like Manmukh. So each man has a
dual personality; one with relation to the matter and the other with relation to the spirit. Thus, he
possesses in his personality both physical and spiritual aspects. For Gurmukh spiritual aspect is
most significant because matter changes and drops in the gradual evolution of the spirit. He
transfers his individual affections from the world to God and the result is a relationship with
God. This relationship endures till eternity. He presents the picture of a balanced man who, on

the one hand, reflects upon the highest truth of the universe and, on the other, participates in the
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life of the community in the role of an active member and a productive agent. Unlike the
Manmukh, he acquires the true knowledge that God resides even in minute particles as well as in
all the bodies which make him humble and he humbles his self conceit, ego and suppresses his
sinful wave forms in the chitta or consciousness. Virtues brighten up the mind of such a man and
he develops an optimistic attitude to life. He realizes that man’s body is the temple of God. So it
is not at all necessary for him to search God in the forests. He always keeps company with the
godly persons.”75

The conceptual opposition of alienation and integration is presented in the following composition
by Guru Nanak with the metaphor of the one who is virtuous and the other who is villain, who is
drenched in vice. It is also important to note that this conceptual opposition is in the form of two
women, two female beings. It is purely metaphorical. In the Indian religious tradition of this
period, all human beings are treated as females longing for the love of God, the archetypal

Lover. It should also be underscored here that as far as Guru Nanak is concerned, this

female/male opposition is only formal. In fact, none is entirely male or female. Guru Nanak says:
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The virtuous meditates and reflects. The villain suffers in distress. There is no union of the
beloveds. There is no boat, no boatman, the love is far away. How can one cross this river of
separation?

My love adorns the golden throne. The Gurmukh, the one who follows the Guru’s discourse,
follows the path of the divine Truth.

We have here the conceptual opposition of Gurmukh, the follower of the path of the Guru, and
Manmukh, who follows his own will and vice. Obviously, the Manmukh is alienated; the

Gurmukh is in tune with the divine rhythm, he is integrated in the divine Order. The temple of
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the Creator is adorned with diamonds and pearls. Its beauty surpasses all lights and splendours.
One cannot climb the stair of this heavenly temple without the blessing of the Guru.

The Guru is the boatman, the one who helps the ordinary human beings cross the river of
suffering. The Guru is the incarnation of divine Truth, the Guru is the most important pilgrimage.
If it pleases the Guru, the devotee bathes in the pure waters of the river of the divine Truth.

The Guru is the incarnation of perfection. His path is perfect. His discourse is saturated with
sublime Truth. If the devotee encounters the perfect Being in his meditation and reflection, he is

saved.
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The one who meditates and reflects upon the sublime nature of the Creator merges with the
Creator as a metal melts in another metal. Their union is fast and deep in the deep red colour of
love. In this union, there is peace and piety. There is truth and trust.

The devotee is in the company of pious souls, the seekers after truth. In this company, there is
the blessing of the Guru. In the splendid palaces of the divine, there is peace and serenity. There
is the sublime discourse of Truth. The Gurmukh, the follower of the path of the Guru, meditates
and reflects upon the sublime verity of the cosmos. In this atmosphere of heavenly abode, all
doubts and delusions are eradicated. With the blessings of the Guru, the devotee enters the region
of sublime Truth. With the benevolence of the Creator, all dirt is washed away. There is purity
and piety. Bereft of Guru’s blessings, the dirt of the mind is not removed. Meditation and
reflection upon the divine Word lead to existential peace. In this sublime atmosphere, there is

cosmic vision of the Creator.
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The Gurmukh follows the path of virtue and truth. He reflects upon the nature of the cosmos.
This human life is a rare occasion to meditate and contemplate, to reflect and discern. Bereft of
virtue and good deeds, all is lost. There is ignorance and darkness of misery. The Gurmukh
follows the right path. He is always in tune with the divine rhythm. He listens to the right
discourses and articulates the right words. He sheds pride and lust. He follows the wonders of the
wondrous nature of the Creator.

The worldly wisdom is of no use. Only the divine knowledge leads to the right path. In the
company of the sages and the saints, one acquires the right knowledge. One follows the right
conduct. The Gurmukh never leaves the path of righteousness. He is not lured by worldly
luxuries. His body and soul are at the door of the Guru. He surrenders all his being to the

discourse of the Guru. He resonates in divine rhythm and reason.
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The composition is taken from Rag Ramkali in the sublime Bani of Guru Nanak, what is day and
what is night is a metaphysical duality. This mystery can be solved only by the Guru. The

distinction between male and female is also a paradox. There is a female in every male and there
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is a male in every female. This metaphysical truth or paradox can be discerned only by the
wisest.

This metaphysical discourse of Guru Nanak is extremely important, for it radically alters the
metaphorical and gender discourse of the Bhakti movement of India. The discourse of Nanak
Bani operates with a different metaphysical register.

3.4.6.2 In the form of Sohagani and Dohagani: In the earlier composition, we had the
conceptual opposition of Gurmukh and Manmmukh, the one who follows the Guru’s discourse,
and the other, who does not.

In this shabad, we have the conceptual opposition of sohagani, the one (in the metaphor of
female) who is devoted to her lover, who enjoys the blessings of her Lover; and dohagani, who
does not, who suffers in estrangement, in alienation. It must be empasised that this male/female
opposition is metaphoric. The relation of love and affection is taken as a metaphor for the love of

God in religious discourse.
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The friends get together to talk about their Love. They recount the tales of their lover, their
master who is the incarnation of Truth. The friends lament their shortcomings and the virtues of
their Love.

The Creator is the master of all. He surveys the whole cosmos. His one Word leads to the
knowledge of the mystery of the universe.

Go ask the sohagani how she pleased her Love? How did her sweet words enchant her Love?

How was she able to discern His Word and Discourse? How could she meet her Love?
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God’s creation is beyond all descriptions, beyond all imagination. His benevolence is beyond all
estimation. His forms, His manifestations, His articulations are beyond all discourses.

It is in Truth that we meet our True Lord. In the rhythm of truth, the heavenly nature sustains its
existence. It is in the discernment of Truth that all blessings reside. It is in Truth that one
encounters one’s Love.

In the following shabad, we have again the conceptual opposition of sohagani and dohagani, the
former in union with her Love, the other estranged and alienated. Dohagani is alienated. Her life
is miserable. She suffers in separation, in estrangement, in alienation. She is lost in illusions. She
is like a wall that may fall any moment. In distress, she cannot depend upon anything. Without

the divine Word, there is no peace. Without the blessing of the Lord, there is no serenity.
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In this shabad, from Siri Rag, Guru Nanak states that in estrangement and alienation, there is no
point in embellishment. There is no place for such a person in the dwelling of the Creator. There
is only misery and misfortune.

The noble farmer plants the right seeds of devotion. He prepares his field well with meditation
on the nature of the Creator. He plants the pure seeds of Truth. The plants of Truth and Trust
grow in such a field of the honest farmer.

The one who does not follow his Guru is lost in wilderness. The manmukh, the one who follows

his own will, who does not follow the path of the Guru, does not reflect upon the nature of the
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universe. He is blind to the sublime Truth of the cosmos. He is caught in the circle of life and
death.

There may be all the luxuries. There may be all the pleasures. There may be all the precious
diamonds and pearls. All this amounts to nothing if there is no love, if there is no union of the
souls.

All pleasures and passions are of no avail if one is estranged, if one is alienated. If the mind is
not attuned to the divine Word, there is no serenity. Dohagani is alienated and suffers in misery
and solitude. Sohagani enjoys union with her Lord. She is happy and blessed in love and
affection.

3.4.6.3 In the form of Sanyogi/Viyogi: Apart from the conceptual opposition of
Gurmukh/Manmukh, we have here the conceptual opposition of sayogi and viyogi. Sayogi is the
one who is in union with the Creator, his/her Love; viyogi is the one who lives and suffers in

separation. The former is in tune, integrated, blessed; the other is separated, in distress, alienated.
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The devotee is grateful. She has shed her pride and passions. She has subdued her demons. She is
graced by her Guru. She has shed her lust and passionate longings. She has followed the Word of
her Lord. She has followed the path of the divine Truth. On the path of the divine Truth, all her
fears are gone, all her doubts are removed. She has acquired the status of Gurmukh who follows
the path of the Guru.

There is no end to His discourses, His utterances. There is no end to His benevolence, His

generosity. In His Truth, in His Word, there is life, there is peace and piety.

113



This world is a dream. In a moment, this world will be no more. It is an illusion. In sayog, there
is union, there is Truth. In viyog, there is separation, there is misery and pain. It is all in His Will,
in His Cosmic Order.

The Gurmukh follows the divine Word, the divine Truth. Those who follow this divine path are
saved, are blessed by the Guru. Where there is divine Truth, there is peace and prosperity. There
is piety, there is divine blessing.

At the end, in this chapter, we have attempted to discern the conceptual contours of the
philosophy of Guru Nanak in terms of his Cosmic Vision and the concept of Alienation. For the
first theme, we have followed the architectonic, semiotic structure of Japuji, the inaugural and
fundamental composition of the Adi Granth. There are thirty-eight paurian, steps in all. The
inaugural step or shabad presents the cosmic principle of TRUTH that becomes the fundamental
principle of all being and becoming, all nature and culture. It is the Harmony, the Rhythm, the
Balance of all that is, that will ever be. It is presented in the form of groups of paurian or steps.
Beginning with the description of the Eternal, Formless, Nirankaar, we follow the philosophical
reflections on the spiritual listening in, believing in, the discourse of Nature and Culture in
different religious traditions of India. This is followed by the presentation of a series of levels of
philosophical conceptualisations in the form of different khands, different levels of
consciousness. Ultimately, it is the universal principle of the cosmic TRUTH that determines the
validity of every being or becoming, anthropologic or cosmological.

The second theme of Alienation is presented in thirty-three shabads or compositions of Siri
Rag. These compositions describe and discern specific anthropological, sociological, and of
course, spiritual, existential conditions of human existence. At the anthropological level, they are
all different, each concentrating on a specific human condition. If we follow their semiotic,
architectonic constitution, step by step, we realise that they present a cohesive discourse of
Alienation. Each composition is a micro-conceptual construct. The thirty-three reflections are
interrelated in theme and the critique of the prevalent conditions in the fifteenth century Bharat.
The ultimate discourse is a macro conceptual construct. There are similarities with other
articulations but there are no identities. It is in this general philosophical context that we
compare, in the next chapter, the reflections of one of the most important theologians of
Christianity, Saint Augustine, with those of Guru Nanak. These correspondences may be

understood as typological and not historical. Such comparisons enable us to reflect upon our own
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tradition more clearly, leading to a better comprehension of the contours of our own theological

tradition.
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The Cosmology of Guru Nanak and Saint Augustine

This chapter elaborates the cosmological aspects of Saint Augustine and Guru Nanak. In
the first section I have presented the interpretation of the major compositions of Guru Nanak and
his Critique of Tradition and the Religious Discourse. Guru Nanak’s views have universal
import, significance and reach. In these compositions we have discussed the conceptual
constructs which include His cosmological vision, His ideas about the destiny of man. The
Second part describes the philosophical meditations of Saint Augustine.

Our interest in the philosophy of Saint Augustine is due to the fact that both in Saint Augustine
and Guru Nanak, we deal with the religious discourse. There is obviously no historical linkage.
Saint Augustine belonged to the fourth century, Guru Nanak to the fifteenth. The comparison or
correspondence between these two thinkers is due to the similarity of themes, the conceptual and
cosmic vision that they represent. A comparison of this order is generally called typological as
compared to historical in the ordinary sense of the term.

4.1 THE COSMOLOGY OF GURU NANAK

“Reviewing Guru Nanak’s distinctive position, we notice that his life as a preacher of
righteousness began with the statement, “There is no Hindu and no Musalman.” He went on to
show that they were both false, and thus incurred the odium of both. He fearlessly attacked
idolatry, and, if he did not rise to a high degree of spiritual enlightenment, we can only say that
Christian truth had not been conveyed to him.”

Guru Nanak’s incisive mind and revolutionary transvaluation of values made him a link
between yesterday and tomorrow of human destiny and a mediator between antagonistic cultures
and civilizations. Guru Nanak repudiated the caste system and declared noble character rather
than noble birth as the real test of human excellence. Human beings steeped in ignorance and
superstition could not afford to be adventurous and this made them inert, fatalistic, passive,
bigoted and alienated. This agitated the mind of Nanak especially when he visited the holy places
of Hindus and Muslims. He regarded ignorance as the greatest sin and superstitions the gravest
sacrilege.

In the first Pauri of Japji, Guru Nanak has rejected the ways of speculative thoughts that merely
pay lip service. Life was real to Guru Nanak. The political, social and religious pressure on the
common man was so great that he could not lead a life of mere thinking a lac of times nor could

he lead a life merely by keeping silent where there wads so much hypocrisy and oppression on
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all sides from top to bottom. On the social avarice or hunger could be satisfied as lust for woman,
wealth, pursuit of gold, multi-motivated tricks shackles of desire, alluring beauty and “lakh
sianpa” clever speculations could not finally succeed. But what was the way of truth? How could
the way of falsehood be rent asunder? It is the only way of truth and leading human beings to
God who is the creator of the whole universe.

4.1.1 Guru Nanak’s Critique of Tradition and the Religious Discourse

In all religions there are two levels. There is the level of reflection and thinking. This is

the domain of the philosophers who discourse on the universal ideas of creation and destruction,
of life and death. They attempt to analyse the universal principles of nature. They reflect on what
truth and justice represent for the whole humanity.
The other level is that of anthropology. At this level, every aspect of nature is transformed into a
god or goddess. The houses of worship, the temples are constructed and the gods and the
goddesses are installed as statues, as human figures of male and female. In ancient Egypt, in
Greece, in India, this pattern was followed. In these traditions, the devotees worshipped gods of
water, fire, rivers, mountains, wealth, vengeance, health, disease, creation and destruction. The
rituals became more important than the philosophies of truth and harmony of the philosophers
and thinkers.

In India, the gods, Brahma, Vishnu and Shiva are supposed to represent the principles of
creation, growth and destruction. The six great schools of philosophy presented the most logical
explanations of these universal principles. The Vedantins concentrated on the absolute
immortality and eternity of the Soul, the Spirit. For the philosophers of the materialist schools of
Sankhya, it was the Matter that was eternal. These were most profound philosophical
speculations. But these theoretical propositions could not satisfy the general public, and like the
Egyptians and the Greeks, the Hindus also began to worship the statues, the stones, instead of
meditating on their highly complex theories. The universality of philosophical ideas was
invariably transformed into the specificity of these rituals. The scientific explanations were
forgotten. They were replaced by superstition and blind worship.

In Christianity, there are statues of Jesus Christ and Mary and hundreds of local saints
which serve the same function as gods and goddesses of Hinduism. In Islam, the worship of
saints, pirs, faqirs and their burial places is very common. The rites and rituals take over. The

philosophers and thinkers are always forgotten. They are found only in the libraries. The
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anthropological level of rahit maryada, of the codes of dress and diet, of the ceremonies at the
time of birth, marriage and death become the most important aspect of religious living.

In the fifteenth century India, Guru Nanak reflected upon the dominance of these modes
of worship and the way they had corrupted the social fabric of the country. His critique covered
all aspects of society, the superstitions and the ignorance in the religious domain and the absolute

decadence in social and political life.
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The above composition is taken from Rag Majh ki var, pauri 16, slok 1. Guru Nanak says, in this
age of Kaliyug, religion has withered away. The kings are butchers and the populace suffers all
indignities. There is the darkness of falsehood all over. The moon of truth is hidden under the

clouds of corruption. Deception and betrayal are the order of the day.
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This quotation is taken from Rag Asa, here Guru Nanak expresses the idea that the rulers, the
ruled, the world at large are all drenched in falsehood and corruption. The palaces, the mansions,
the huts and the householders are stuck in dirty deals. All gold and silver, all dresses and diets,
every thing and every being eats, sleeps, lives in this darkness of deception. There is no honesty
between husband and wife, between friends and relations. This world is transitory, a matter of

few days. There is nothing permanent. Only the Being of the Creator is eternal.
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Here, this composition again from Rag Asa, shows that greed and lust have taken over all
sections of society. The dark clouds of falsehood are all over. Instead of love and sincerity, there
are passion and desire of the body and the wealth. The populace is blind to all that is good and
just. They eat rotten corpses. The learned dance before the ignorant, they shout and yell.
Knowledge has given way to ignorance. The foolish Brahmin deceives himself and the devotees.
He lives on the charity of others. There are no rights and duties. The Yogi makes fool of the
simple people. He pretends to be a yogi, a man of austerity and discipline but he lives with his

women. He deals in dirty deeds. There is no question of honour and sincerity.
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This shabad, again from the same bani of Guru Nanak, expresses the idea the disciples gather.
The gurus dance. Their heads move. There is dust all over. It covers the heads and hearts of the
dancers and the devotees. All this is done for a few loaves of bread. All this indignity, this false

spectacle to deceive the ignorant populace.
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This composition is also from Rag Asa, “In Guru Nanak Bani, the term Tiratha refers to a holy
place but Nanak lays stress on the inner piety all through. He does not advise one to go out to
holy places for the purity of mind and heart. According to him, bathing at the holy places is
useless. If one pleases the Lord that alone constitutes bathing at Tiratha. The subjugation of five
senses in itself amounts to dwelling at a holy place. God is not pleased through visiting the holy

places. Rather, according to him, true knowledge acquired through the Guru is the true Tiratha.

123



Lakhs of good actions, meritorious deeds and visiting the holy places are false in the absence of
union with the Lord.”®

Guru Nanak adopted a novel and dramatic technique to shed the superstitions of the
people -- bathing at Hardwar and offering water to the sun, under the belief that it would quench
the thirst of their departed, near and dear ones.

Those who are drenched in inner dirt and falsehood but pretend outer purity are doomed
to a life of evil deeds. It is only the true knowledge of purity and piety, of love and sincerity that
helps a man devoted to God. In the absence of truth and love, the evil men do not see the wrath
of God. There will never be peace and harmony in false deals. Cheating and deceiving will never

be approved by the Creator.
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These quotations are taken from Rag Asa and Rag Ramkali of Guru Nanak Bani. “In Guru
Nanak Bani, the term Janeu refers to the sacred thread worn by the Hindus but the occurrence of
this term does not at all convey that Guru Nanak is in favour of wearing Janeu. Rather, he
regards it as an outward symbol. By wearing Janeu, according to him, one is not detached from
bad action. Without the purity of heart, the Janeu is useless. According to Guru Nanak, one
should wear the Janeu of His Name which is strong and everlasting and transforms one
completely into an ideal person.”"!

Guru Nanak states that without the true Name of Lord, wearing such type of sacred

thread or janeu is useless. He observes that inward purities and the True Name alone lead to

integration i.e. the union with the Supreme Being.
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These compositions are taken from Rag Suhi and Rag Bilawal of Nanak Bani, “In Guru Nanak
Bani, the term Japa refers to muttering but according to Guru Nanak muttering should be only of

God’s Name. His Name is the essence of austerity, restraint and muttering.” **
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As in Rag Asa, Guru Nanak states, the truth of the True Lord is scarce. The falsehood is
everywhere those who had sown the seeds of truth could reap the fruits of truth. Those who had
their seeds surcharged with evil could only reap evil. The true and pure seeds give fruits. The
seeds of deception and decadence lead to death and destruction. Only a white and plain cloth can
acquire the desired colour. Only a pure and honest mind can understand the mystery of the

universe of God...
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Guru Nanak explains in Rag Maru that the boat of life has been set to sail. Unfortunately, it is
laden with the poison of evil. One cannot perceive the other side of the river. It is large like a sea
and one cannot reach its shores. The boat is in a bad shape. There is no boatman competent
enough to lead to the path of righteousness. The devotee is stuck in the net of desires and
passions. When the human boat is led by the Guru and his discourse, there is no obstacle. The
oars of truth and love carry the boat to its right goal. Truth is indeed the only guide in this world

of tumultuous upheavals.

wife 7g garfe 7 11 3 3 7Y &'ad I 3t AT nan'’

For Guru Nanak the sublime, divine Truth is the basis of the harmony and the rhythm of this
universe. In the beginning of the beginning, there was Truth. Through the ages, this Truth
anchored the boat of humanity. When it will be all over, this absolute, eternal Truth will continue

to inhabit the void.
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The Formless dwells in the universe of Truth. There are several levels of human existence. From
the domain of deeds and duties we move on to the domain of knowledge. Ultimately, we reach
the spiritual domain of Truth. This Truth is the basis of the anthropological order but it also
transcends this order to arrive at the most abstract and conceptual order of sublime
consciousness.

At the anthropological level, all religions are different from each other. They are all stuck
in their specific houses of worship, their rites and rituals. There are rules of diets and dresses.
There are regulations which determine the right or wrong social behaviour. There are differences
of race and gender, castes and creeds. There are all kinds of hierarchies. Guru Nanak’s critique
covers all these outer manifestations. In no uncertain terms, he denounces all rites and rituals, all

ceremonial worships, all austerities and penances, all pilgrimages, all holy dips.
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And yet, we know that it is not enough to have faith in God, to reflect and meditate on the
rhyme and reason of the cosmic universe, to lead a life of honesty, sincerity, love and charity to
be a Christian, a Muslim, a Hindu or even a Sikh. To be a member of a given religious order, one
has to follow its anthropological parameters, its rahit maryada. This religious shell can never be
broken whatever the philosophers, the great thinkers may discern. This is the greatest paradox of
the religious discourse.

We continue with the cosmological discourse of Saint Augustine.
4.2 THE COSMOLOGY OF SAINT AUGUSTINE

In the medieval philosophy, there is a close connection between philosophy and theology
(Christian doctrine). In the thirteenth century, the medieval philosophers would not have been
regarded as philosophers at all, but as theologians.

From the beginning of the medieval philosophy, the most important theologian and
greatest philosopher was St. Augustine. He was educated in schools at Thagaste, Madauros and
Carthage, where he studied philosophy. In 373, he was greatly inspired by Cicero's Hortensious.
Although he was raised in Christian thought, he was also attracted to Manichaean religion. For
some years, he became a Manichean, a member of a religions sect that believed there were two
gods, one good and one evil. Around 383, he moved to Italy to teach rhetoric first in Rome and
then in Milan. There he was greatly influenced by St. Ambrose and Neoplatonic philosophy.
After reading Plotinus he became a Catholic, converted to Christianity and Ambrose baptized
him in 387. Until he died in 430, he held the position of Bishop at Hippo for approximately thirty
four years.

Religious scholar and philosopher, St. Augustine produced literary works, including five
million words of his work, a hundred' books, treatises on various topics, over two hundred
letters, and more than five hundred sermons.

Augustine's two most famous writings are his 'Confessions' (completed in 397) and 'The
City of God' (written in 413-426). The former is an autobiography. The latter, he offers as
theological philosophy of God.

Augustine was a memorable and persuasive preacher and promoter of Church in difficult
political times whose work shaped medieval thought or western Christianity as no one else did.

For Augustine, it is not the case that the less good there is, the more evil it is. Good and

evil are not related as positive and negative, so that a certain degree of evil may be defined as
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simply the absence of a certain degree of goodness. Something with only a low degree of
goodness is not thereby automatically evil. It is evil only if it ought to have a higher degree of
goodness and does not actually have it. To think otherwise, Augustine says, is like blaming the
earth because it is not the heavens. Higher things ought to 'govern and rule' (have power over)
lower ones.

Augustine regards 'evil' as injustice or disorder, when lower things have power over the
higher, reversing their proper order. Evil then is not an entity on the hierarchy of reality, it is an
arrangement of things on that hierarchy otherwise than they ought to be arranged. To ask how
evil arises in the world is to ask how it comes about that lower things have power over higher
ones.

St. Augustine was an active participant in his life. His book The Confessions is one of the
most poignant and sincere autobiographies to date. He had seen life in all its colours. Because of
his diverse and very rich life experiences, he could not look upon man as an object; rather he
studied man from within. As in existentialism, Augustine also emphasizes the finitude of man.
“St. Augustine is both an essentialist and an existentialist. He is known as an essentialist because
essences and ideas of God play a major role in his philosophy. He is also an “existentialist
lyricist of religious experience and formal theologian™. °

“God created the world, who or what is able to upset the order God has established?
Augustine's answer is: Human beings do it. The world as God created it was, and remains, justly
and properly arranged; he is not responsible for evil. On the contrary, human beings bear those
responsibilities, since they are the ones who unjustly give lower things power over higher ones.”
20

Like many other philosophers and religious thinkers, St. Augustine laid stress on
individual responsibility, though he does this in the context of a universal metaphysics.
According to the Encyclopedia of Philosophers and Religious Leaders, as bishop, Augustine
articulated his major theological themes in controversies. Against the Manichaean, he asserted
there was only one, good God who, although creator of all, was not responsible for evil, which
arose from Adam's wilful disobedience.

Like Plato, Augustine believed in the soul and body opposition. According to Plato,
human soul was eternal. It was of the same essence as that of the Supreme soul or God. If the

soul plays dominant role, the essence of the human soul unites with the Supreme soul. There is
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union and blessing. Augustine believes that the impulses of human body are an obstacle in
spiritual realisation.

According to Augustine, heart is restless until it rests in Thee. “Augustine used a kind of
causal argument to prove the existence of God. God created the world out of nothing. Further the
world is evil and evil according to Augustine is not a positive entity. Evil has no efficient cause,
but only a deficient cause. He was greatly obsessed by the sense of sin, and attacked the
Pelagians for rejecting the doctrine of the original sin.” 2
“Rational thought is the servant of faith: 'unless thou believe thou shall not understand." At the
heart of Augustine's philosophy is the premise that only through faith can wisdom be attained.
He saw both philosophy and religion as quest for the same thing, namely truth. The philosopher
without faith could never attain ultimate truth, which for Augustine was beatitude, or the
enjoying of truth. Augustine maintained rational thought was the servant of faith.” >

Saint Augustine is one of the foremost philosophers of Christianity. When this fourth
century neo-Platonic philosopher was converted to Christianity, he had to struggle hard to
reconcile faith with reason. He defined faith as the ability to think with consent. As a Christian,
he advocated the basic contours of his faith but he could never leave the strong pull of reason. He
believed that faith was the first step, the beginning, but it must be supplemented with reason. On
one hand, he thought that faith is prior to reason. Reason is powerless to attain its objective,
divine happiness and the blessed life. On the other, he also maintained that faith is inferior to
reason, for without reason faith would be a blind faith. This was certainly not the Christian faith.
Faith requires the work of understanding in order to bring it to its fully human nature. St.
Augustine was not interested in philosophy for its own sake, as a discipline of rational thinking,
he was a theologian, the philosopher of religion. As such, he wanted philosophy to be the
handmaid of religion, not the other way round.

For Augustine, there are two classes of things known. One is those which the mind
perceives through the five senses, the other of those it perceives through itself. The first deals
with the material world. The second is the intelligible world, known by the mind independent of
sense experience. All knowledge is the work of soul. For Augustine, soul is a substance endowed
with reason and fitted to rule the body. He does not follow the Platonic distinction of body and
soul. Body, for Plato, is mortal but the soul is eternal. This Platonic duality is not accepted by

Augustine. Man, for him, is composed of body and soul and man could not be without either of
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these two constituents. Man is a rational soul making use of a material body. Augustine
distinguishes corporeal from spiritual sight. The first is seeing with eyes. This is corporeal
seeing. The operation of mind belongs to another class. What is before the mind is the likeness of
the objects, not the objects themselves. The role of will is important for Augustine. When man’s
attention is tuned to the images of the mind, it leads to the experience of spiritual sight. When
this image is transferred to the experience of the body, it becomes a corporeal sight. The feeling
of the externality of what we perceive distinguishes sense-perception from imagination.
Augustine talks of the physical process involved in sense-awareness as conveying messages to
the mind, of corporeal sight as the messenger to the superior, spiritual sight. The third and the
highest kind of sight, which he calls intellectual, interpret, judges and correct the messages.

4.2.1 TRUTH AND REASON

“The precondition of knowledge is gracious illumination by God. For Christians, knowledge
follows — faith as its completion. The starting point of knowledge is the --> authority of —
revelation and of the teaching that is found in Holy Scripture and church tradition. Faith is
rational, and this view is the basis of the view that faith is enough for salvation. Yet the demand
for the greatest possible understanding of what is believed is deeply rooted in the nature of
reason. To the extent that what is known and what is believed are one and the same, knowledge
can replace the authority of faith (though genuinely so only in the future life).” **

Augustine argues that truth is discovered only when mind has access to itself without the
medium of bodily senses. This is the only domain where certainty is possible. For Plato, there are
two worlds, the intelligible world where dwells truth and the sensible world where we deal only
with the shadows or copies. The neo-Platonic understanding of Augustine follows the Platonic
theory. However, with Augustine, the sensible world is not ignored. The soul and the body are
considered here as two complementary constituents. For knowledge and truth, Augustine cites
often the propositions of mathematics and logic. The mathematical axioms and propositions are
never based on experimental data. He argues that the concept of unity is never an empirical
datum, objects experienced are always made of parts, endlessly divisible into parts. When we
talk of a whole, or perceive a whole, it follows this comprehension only of the mind. At the same
time, the sense experience is not altogether ignored. He argues that the “knowledge of eternal
truth is also a kind of empirical knowledge, superior to that derived from sense-experience in

that it is derived from a superior kind of experience, one accessible to the mind without the
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intermediary of body. It is not subject to the uncertainties and relativities to which sense-
experience is subject. Understanding is the same thing for the mind as seeing is for body. Reason
is the mind’s sight. The theory of eternal truths existing in their own right as independent objects
of intellectual knowledge suggest the way they are known is somehow analogous to the way that
the independently existing objects of sight are seen” 2

Augustine believes that thinking and reasoning discover their objects and do not create
them. He draws no fundamental distinction between the propositions of logic and the basic
certainties of moral judgement. The intelligible world is identified by Augustine with the divine
mind. It is God’s creative wisdom. The knowledge of the intelligible world is a mental vision.
For Plato, the intellectual light pervading the world of forms is analogous to the light which
renders material things visible to the world. The intellectual light emanates from the supreme
form rendering even the inferior forms intelligible to the mind, like the sun, itself supremely
visible, makes other things visible. For Augustine, these forms are within the divine mind and the
intellectual light which renders them intelligible is a divine illumination within the human mind.
4.2.2 REMINISCENCE

Plato’s theory of reminiscence or previous memory is the basis of the knowledge of pure
forms or the eternal truth. This priori knowledge left in the mind a kind of memory of another
pre- and supra-mundane life. Augustine does not accept Plato’s theory of reminiscence. For him,
“knowledge of the forms, ideas, concepts is not produced by the mind remembering something
deposited in it previously, but it is continually discovered in the light which is perpetually
present in the mind. The intellectual soul is inserted by the Creator into the natural order of
intelligible realities and as such it is capable of seeing these in a certain non-corporeal light just
as the corporeal eye sees things which surround it.” =

For Augustine, images and concepts in the mind are the material of judgements made
under illumination by the divine light. The eternal truth is the origin of all temporal things, it is
an echo of the divine, eternal truth. In it we behold by a perception of the mind the patterns
which govern our social, physical world as well as our divine world. The cosmological truths
govern the anthropological behaviour. Man, as such, is not a simple social or anthropological
being, he is existentially placed in the cosmic vision in direct correspondence with God, the
Eternal Truth. The human mind is capable of transcending itself. When the mind turns to the

divine illumination, it perceives not only the anthropological and cosmological truth necessary
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for a religious, pious life but also the sublime vision of the Creator Himself. God Himself is
present in this divine mind. It becomes known to us when we turn to him under this divine
illumination. The human mind is privileged above other things only in being able to turn toward
and acknowledge this divine presence.

4.3 Man and God for Guru Nanak and Saint Augustine:

Augustine advises man to ‘know himself’. Man must become conscious about the fact
that he is imperfect, dependent, helpless and alienated from God. This is a necessary requirement
to escape from this predicament. But it is not possible without God’s grace and the basis of faith.
Augustine's concept of grace is similar to Jaspers' concept of gift. Jaspers believes that the best
things can not be earned but are gifted.

Augustine had a clear anthropological vision also. In his hierarchical classification of things,
human being is a composition of two elements, soul and body. Initially, the two elements were in
perfect harmony, but after humanity's fall, disharmony followed.

“Augustine defends the Christian doctrine that God created the world out of nothing.”*® This is
akin to another Greek thought that cosmos came out of chaos-‘the formless void: a state of utter
confusion and disorder’ through differentiating among the various elements, Astronomers and
scientists also have made an attempt to explain this by postulating that once Heaven and Earth
had been separated, the dark and windy chasm of chaos was transformed through the appearance
of Eros in the background, against which the world was created.

4.3.1 HARMONY AND ALIENATION

It is in the context of the religious discourse that we explore the discourse of alienation in Guru
Nanak. We had earlier alluded to the concept of alienation in the work of the fourth century
Christian theologian, Saint Augustine. There is a conceptual similarity between the two
reflections. Guru Nanak’s discourse is within the context of the Indian philosophical tradition.
On the other hand, Augustine’s reflections are strictly within the earlier Christian tradition even
though they are heavily influenced by the neo-Platonic ideas of his times.

“Man is God’s creature, made with a view to enjoying happiness in the vision of God. In this
vision and loving union, man attains his definitive state of rest, all else is striving and tension,
conscious or blind, groping toward this fulfillment. “Thou hast made us, and in making us turned
us toward thyself (fecisti nos ad te) and our hearts are restless until they rest in thee. So runs a

famous phrase at the beginning of the Confessions. Man’s nature embraces a multitude of
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desires, impulses, and drives, some conscious and some not; all these are in fact, though we are
not aware of it, implicitly desires for the fulfillment which is to be had in its entirety only in the
beatific vision.”*’
According to Augustine:

Our hearts are restless until they rest in Thee. 8
Compare Guru Nanak:

According to Guru Nanak:
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In meditation, I resonate, in distraction, I wither away.
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When the being is oblivious of the Divine Word, he is stuck with excruciating pains and cries in

distress.
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Guru Nanak’s belief regarding the Supreme Being is that “I utter the Name of God, I live, if I

»32 In meditation, I am blessed; in distraction, I

forget it, I must die. Then how can I forget it.
wither away. So that one who regularly repeats or listens the Name of the Lord becomes pure
and all sorrow, impurities and the dirt of ego flees away. Nanak says, by remembering God
alienation and transgressions are destroyed.

A moment’s distraction, a moment’s forgetfulness, leads to misery and misfortune, to the mind

in distress. How can one be honored in His audience if the Creator does not dwell in one’s heart?
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With the blessings of the Guru, there is peace of mind, the fire of passion is subdued, and the
mind finds peace and grace. One should always meditate and reflect upon the Order of the
Creator. Those who never forget their Creator are rare in this world. The sublime light of the
Creator enlightens body and soul, brings divine union with one’s Lord. In this divine union, there
is no violence, no passion, no lust, and no mental conflict. The final Emancipation can only be
obtained when the Name reside in the heart of the devotee.

Man’s nature is replete with desires, some good, and some bad. Some desires lead man to
happiness and beatitude, some lead him to degeneration and destruction. For Augustine, man’s
“godwardness” is thus inscribed in his very nature. Augustine gives an example of weight. The
heavy weight falls down, the light weight goes up. The good deeds of man, the love for
righteousness are man’s weight. It leads him to the right direction, to the love of God. A stone
will fall if its support is removed, there is no question of its will. However, man is endowed with
the faculty of will. If he wills to do good, to love and reflect, he will be pulled towards God. If he
is engrossed in evil deeds, he will be estranged from the Creator. Hence, human beings have the
option of choice and free will. Augustine argues that the word, love, covers the elementary
forces, passions, emotions and inclinations of all kinds and on the other hand, it also covers
freely chosen inclinations and voluntary preferences. To begin with, the conflicting desires and
inclinations, desires, emotions, urges are neutral. But man being a rational creature is his own
master. He is supposed to critically examine these passions and follow those which lead him to
happiness and love and union with his Creator. When man is unable to control his passions,
when he chooses to follow evil, he is estranged from his Creator. Augustine calls this state of the
being as alienatio and describes it as a voluntary surrender to impulses which lead him to
involuntary captivity.

Augustine believes that right love leads to righteous life. He is concerned with moral life
in this world. He would have anthropological world charged with cosmological vision. He insists
on the will of man. This is where the question of right or wrong choice is introduced. A right will
is right love, says Augustine, and a perverse will is perverse love. Desire to possess, fear,
passion, indulgence are all evil. They lead to evil love. Man’s task is to order his inclinations
and passions in such a way that his actions follow the divine order. Love itself is to be loved
critically, says Augustine, so that what ought to be loved is rightly loved, and thereby we achieve

virtue to live well. This rightly ordered love is the love of a sage. Augustine continues: a man
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lives righteously and in holiness if he has ordered love which prevents him from loving what is
not to be loved. This order leads to harmony and union with the Creator. This is the right law, the
right conduct. To quote Augustine: “This discipline is God’s law itself, which, while always
remaining in him fixed and unalterable, is transcribed into the souls of the wise, in such a
manner that they know that their lives are the better and the more sublime in proportion to the
degree of perfection of their contemplating it by their minds and keeping it in their lives. The
realisation of this order is wisdom, and its attainment is a work of the mind in accordance with
the eternal law. This law is God’s sovereign reason.” >

This leads to Augustine’s concept of order or rational order which in this context is
divine order. For Augustine, the divine activity follows a rationality that is spiritual, that is
inspired by the divine dictate. This notion of order is central to Augustine’s thinking. This is
obviously a neo-Platonic philosophy. It also includes the Christian concepts of suffering and
pain. This world is not perfect. There is disorder and dis-organisation. There is a lack of
harmony. However, all these miseries and natural evils can be surmounted by following the
divine order. The divine order is not only perfect, it can bring harmony and peaceful co-existence
in all things, material or spiritual. This is where the fundamental Christian concept of divine
revelation in the form of Jesus Christ is very significant. Augustine is not a philosopher in the
ordinary sense of the term. He does not simply rely on reason and logic, his basic anchor remains
the divine intervention in the history of mankind.

Interestingly, this dissolution of the binary oppositions is continued by Guru Nanak in the

most significant metaphysical paradox when he says in Rag Ramkali:
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In other words, to believe or not to believe, amounts to the same thing. Obviously, the
most important question is: what do we mean by believing or not believing? In some contexts,
they are only mental gymnastics. Guru Nanak refuses to adhere to such dichotomies. There are
two levels of the divine Truth; the physical and the metaphysical. At each level, the discourse of
comprehension is not the same. The manifest distinctions are not necessarily the distinctions in

the domain of divine Truth, the Truth of Guru Nanak.
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This shabad is also from Sidh Gosht in Rag Ramkali of Guru Nanak Bani. As far as Guru Nanak
is concerned, the path to the Cosmic Truth does not lie in false religious worships and physical
exercises. There is no Truth in physical austerities or extreme indulgence or baths in the holy
places. All these pilgrimages and manifest showmanships have nothing to do with the quest for
Truth. They have nothing to do with the belief in the divine revelation. Whether one gets his
head shaven or wanders around in the jungles, they are all futile exercises. Physical sufferance to
arrive at the cosmic Truth is no sufferance. Only the grace of the Creator can lead the devotee to
the cosmic mystery. It is the sublime, divine Word that enables the human mind to comprehend
the rhythm and reason of the cosmic Truth. This cosmic Truth is the principle, the cosmic force
that holds the universe together. It is this cosmic Truth that enables the anthropological as well as
the cosmological universe to function following the divine Order.

The discourse on Truth is both religious and philosophical. In this context we have often

referred to the Christian philosopher of the fourth century, Saint Augustine. Let us see how he
reflects on this concept as presented by R. A. Markus:
“In a very real sense he has made knowledge of “eternal truths” a kind of empirical knowledge,
superior to that derived from sense-experience only in that it is derived from a superior kind of
experience, one accessible to the mind without the intermediary of the body, and not subject to
the uncertainties and relativities to which sense-experience is subject.”°

The intellectual light emanates from the supreme form, that of the good, and illuminates
both the inferior forms, thus rendering them intelligible; and the mind that understands them --
like the sun, itself supremely visible — makes other things visible by illuminating them. For
Augustine, the forms are within the divine mind, and the intellectual light which renders them
intelligible is a divine illumination within the human mind. Augustine speaks of this illumination
in a number of different ways, as the mind’s participation in the Word of God, as God’s interior

presence to the mind, as Christ dwelling in the human soul and teaching the mind from within.
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“After enumerating a long list of things on which most of us would agree as good, he
remarks: “In all these good things which I have enumerated or any others you may discover or
think of, we could not say that one is better than another when we make a true judgment about
them, unless there was imprinted upon us a concept of good itself (nisi esset nobis impressa
notio ipsius boni), according to which we approve things and prefer some to others.” This
impossibility of drawing any line between idea and judgment appears very clearly, for instance,
in what Augustine says about our knowledge of the human mind. Yet, in the light of the eternal
truth, we can say certain things universally true about the mind as such. We do not get such a
general idea of the mind by generalising from our experience of individual minds, but we
“perceive the inviolable truth, whence we define perfectly —as far as we are able — not what this
or that man’s mind is like, but what it ought to be in the light of the eternal truth.”?’

Guru Nanak’s concept of sach, Truth, covers all aspects of the anthropological as well as
cosmological universe, the Brahmand. It is the very basis of the Cosmic Order. It is conceptually
opposed to falsehood, corruption, decadence, deception etc. Those who follow the cosmic order,
who meditate and reflect upon the cosmic vision, who are in tune with the cosmic rhythm, they
are integrated in the cosmological rhythm.

Those who are stuck in greed and lust, who are drenched in dishonesty and deception, who are
rotten in thought and deed, they are alienated, estranged.
Let us see how alienation is perceived by Saint Augustine as presented by R. A. Markus:

“The conflicting desires and inclinations, passions, emotions, and urges — all the springs
of action — are thus morally neutral. But man, being a rational creature, is — at least to some
extent — his own master; he is required to assess his natural impulses critically and to choose
among them. He has to commit himself in voluntary action to one or another of what is often a
bewildering complex of incompatible desires, where the satisfaction of one often involves the
frustration of others. This self-committal in choice may take the form of abandoning oneself to
the natural forces within one, taking the line of least resistance, and, in fact, surrendering the
mind’s freedom of choice and judgment. Augustine calls this “estrangement” (alienatio), and
describes it as a voluntary surrender to impulses that solicit the mind’s consent, which may, he
thinks, in the long run lead to involuntary captivity. This, however, is only one of the possible
types of situation. Indeed, the choice may well lie, not between “duty” and “inclination”, but

between alternative inclinations.”*®
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The basic theme in the religious discourse is the relation/non-relation of human beings
with God, the Creator of the universe. This discourse takes different forms. For Augustine, an
estranged or alienated being becomes avaricious, greedy, who follows his low instincts. Instead
of love of God, there is the love for the worldly pleasures.

Augustine had stated: the hearts are restless until they rest in Thee. (Confessions). For Guru

Nanak, a moment’s separation leads to misery and distress, to disease and decadence.
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How can there be honour in His audience if the Creator does not dwell in the mind? With the
union with the Guru, there is peace and piety, the fire of passion is extinguished. One should
always meditate on the nature of the Creator. Those who never forget their Creator, they are rare
in this world. They are distinguished everywhere. Union and separation are matters of meditation
and reflection. When there is no violence, no passionate desire, no pride and pretence, there is
union. The Gurmukh follows the path of righteousness, the Creator dwells in his mind, and there
is divine union.

Passions and desires for the worldly affairs lead nowhere. There is no point in attachment
with the one who is mortal. The Gurmukh is the Sohagani who is in love with her Lord. When all
fires and passions are subdued, there is union. There is the blossoming of the lotus of love. There
is the blessing of the nectar of life. There is the union with the Guru. There is the realization of

divine Truth.
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One should meditate and reflect upon the Truth of the True Lord. Truth is, thus, the
measure of all things. Those who realise the importance of meditation are in union with the
Creator. There are diamonds and pearls in the discourse of the Guru. In the company of the
sages, one reflects upon the divine Word. The acquisition of Truth is the greatest treasure. It
eradicates all dirt of vice and greed. It eradicates all thirst of worldly luxuries. With Truth there
is no fear of the demon of death. The devotee crosses the river of sufferance with meditation and
reflection. The Gurmukh does not relish kizr, the rotten and the corrupt. His mind is saturated
with divine Truth. On the other hand, the sakat is drenched in kir, corrupt and rotten deeds. He
abhors Truth. Instead of the general Gurmukh/Manmukh conceptual opposition, in this shabad,
we have Gurmukh / Sakat which refers roughly to the same concept. In Truth, there is the union
with the Guru. Realisation of Truth is the greatest treasure. The Gurmukh is graced with the

blessings of the Guru.
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This shabad articulates the mental conflicts of human beings who wander in the

jungles to find spiritual solace. The inner dirt cannot be washed away by austerities and false
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pretentions. Only the discourse of the Guru sets the devotee on the right path. The Gurmukh
knows how to subdue the fires of passion. He follows the discourse of the Guru that extinguishes
his thirst and hunger. In meditation and reflection, there is peace and piety. There are all the
pearls and diamonds. In the company of the sages, the Gurmukh acquires the right light and the
right discourse. He sheds his pride and pretence and finds peace in meditation.

Those who never meditate or reflect, they are doomed for ever. Those who do not
follow their Guru, they can never cross the river of suffering. Their life is lost for a farthing.
They live a miserable life.

Those who are in tune with the rhythm of the cosmos, with the divine discourse of the
Guru, they are wise and sage. With the blessing of the Guru, the devotee crosses the river of
misery and misfortune. Those who follow the divine Word, they are in tune with the rhythm of
the cosmos.

“For we mean by eternal life that life where there is endless happiness. For if the soul live in
eternal punishments, by which also those unclean spirits shall be tormented, that is rather eternal
death than eternal life. For there is no greater or worse death than when death never dies. But
because from the soul its very nature, being created immortal, cannot be without some kind of
life, its utmost death is alienation from the life of God in an eternity of punishment. So, then, He
only who gives true happiness gives eternal life, that is, an endlessly happy life. And since those
gods whom this civil theology worships have been proved to be unable to give this happiness,

they ought not to be worshipped on account of those temporal and terrestrial things”. 42
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Here is another shabad devoted to Truth. In this situation the metaphor of business, trade, is used
to articulate the conceptual opposition of truth and falsehood. Those who deal in Truth are
blessed. Those who are able to discern the divine Word, they deal in the trade that lasts for ever.
There is no deception, no false pretention.

We have here the conceptual opposition of true/false.

In the discourse of Truth, there is honour and peace. The body and soul of the devotee
are steady and serene. Those who do not deal in Truth, they are always lost, always in distress. In
false dealings, the body and soul are also replete with falsehood and deception. Like an animal
caught in a net, there is misery and distress. In falsehood and deception, there is no honour, no
peace.

One who follows the discourse of the Guru is rid of all mental conflicts and confusions. He
meditates and reflects upon the sublime Truth of the Creator. His fears and confusions are gone.

He is at peace with himself.
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Within human body there is the faculty of discernment. The divine mind follows the
rhythm of the cosmological order. It discerns the mystery of the universe. It comprehends the
extensions of Time and Space, Life and Death. There is no place for clever chat. It is an affair of
divine knowledge. The divine mind is capable of comprehending the cosmic rhythm. It follows

the divine light. It avoids the darkness of ignorance.

This consciousness, this faculty of discernment, is the divine gift. The devotee meditates

and reflects upon the cosmological order. His HII3, allows him to concentrate on the divine

rhythms of the sublime Truth. His deeds follow this divine reflection, this path that the Guru has

presented to him. The devotee derives this divine knowledge from the Discourse of the Guru. In
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this path, there is piety and purity. This is the domain of righteousness and Truth. There is the
blessing of the Guru. The one who has acquired this divine knowledge is honored in His

audience.
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We have here the metaphors of the river and the fish. The Creator is the river where the
small fish, the human being is lost. He cannot discern the vast dimensions of the cosmos.
Everywhere, there is the divine presence of the Creator. I know neither the fisherman, nor the
net. Whenever I am in trouble, I see not the right path, I beseech Thee, and I look for Thy help.

In Thy enormous cosmos I am lost. I try to be in Thy presence, on Thy path. All my
actions, my deeds, my thoughts are devoted to Thy grace. In this infinity of divine cosmos, I
cannot stay steady and serene without Thy grace and benevolence. I meditate, I reflect. I pray for
Thy grace. All steps are within Thy extensions. The far and near distances have no significance
when the devotee is graced by Thy presence. In Thy Nature, in Thy Creation, there is none but
Thee. All acts, all rhythms in the cosmological universe are due to Thee, due to Thy Will.

“God is perfect- life, truth and wisdom. The last is identified with the — Word of God and
therefore with the second person of the — Trinity(1). This does not mean, however, the Son has
qualities that the Father and the Holy Spirit do not share. By nature and substance the Trinity is
perfect unity. The distinction of persons is to be understood in terms of their inner relations. The
mystery of trinity in unity is elucidated by the — analogies of different capacities in the one
individual mind (e.g., memory, understanding, and will). Augustine thus derives his doctrine of
the Trinity not so much from salvation history as from ontological considerations with the help
of psychological analogies. Yet he proves ir from Scripture, and it is in harmony with the

conciliar orthodoxy of the late fourth century.
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The incarnate Christ, fully God and fully man, is a person whose rational soul links together the
divine Word and a human body in a union that is analogous to that of spiritual and material
substances (soul and body) in human beings. Because of the — virgin birth the human nature of
Christ was free from original- sin(3) and its consequences. He is thus the absolute model of
person who is saved and predestined by grace (a conclusion Augustine seldom affirms
explicitly).” *°

“The philosophical reasons inclining St. Augustine towards determinism are supplemented by
religious reasons. He feels that he is a sinner and incapable of being saved through his own
efforts. The natural man is the slave of evil, and divine grace alone can make him free. Now,
divine grace cannot be brought about by man; it is entirely dependent on God’s freedom. God
saves man because he desires it, but he does not save all men. He chooses among them, and
destines a certain number for salvation. This election is an eternal act on his part, antecedent to
the creation man. That is, some men are predestined for salvation, others are not. St. Augustine
ignores the question of predestination for damnation, as far as he can, but is logically impossible

. . . . 47
for him to escape this necessary consequence of his premise.”

4.3.2 The Semiotics of Binary Oppositions in Guru Nanak
We can conclude this chapter with the semiotics of binary oppositions in Guru Nanak.

In the domain of epistemology, we have the resolution of a number of binary oppositions
in the discourse of Guru Nanak. At the manifest level, there is a clear opposition that gives the
impression that it cannot be resolved. In the discussion that follows, we have a better
understanding of these very complex issues. We encounter here a fascinating dialectic of the
empirical and the conceptual. The so-called oppositions are presented in the mundane world of
understanding the immediate, apparent reality. In the philosophical discussion, in the dialectic of
the real and the conceptual, we operate at another level. Let us begin with the most complex

enunciation:
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This discourse is in the context of the dialogues with the yogis. Guru Nanak considers the
ceremonial aspect of the yogic discipline a futile attempt at discerning the right spiritual truth.
The yogi should take light and shade, heat and cold as the normal atmospheric variations.
Whether one is a yogi, wandering in the jungles or living a life of a householder, it does not
matter. What matters is the spiritual tuning with the ultimate verity. In this dialectical context,
Guru Nanak says that whether one is a believer or a non-believer, a theist or an atheist, it does
not matter much. These cosmological preferences have no validity by themselves. In a way,
these are two sides of the same coin. They may be considered as interrelated attitudes in a
spiritual domain where it is impossible to decide or discern what is right or what is wrong. And
he continues further. Even the temple of the Creator is not a certain specific, physical space. This
temple is within one’s own self or being. It is no use searching for the ultimate truth in the
jungles and the wilderness. The truth, the verity, the cosmic music is within every being, it is a
divine gift for every human being.

The ultimate question is what dowe mean when we say, we believe, or we do not believe.
What is it that you believe in if every belief leads you to a direction that the other believer does
not follow. This belief is obviously a highly complex and self-contradictory proposition. Either
you believe or you do not believe. And this belief by definition has to be in one ultimate cosmic
reality. The believers and the non-believers - both the categories - do not meditate on this
philosophical paradox. And obviously, Guru Nanak considers this binary opposition as irrelevant
in the search of cosmic truth.

In dealing with a series of binary oppositions of male/female, day/night, a drop and an

ocean, there is a more complex domain of philosophical reflection:
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In this dialectic of Rag Ramkali, the being and the other, of an infinitely small entity and
its cosmic dimensions, even in the prevalent binary opposition of the male and the female being,
there is a highly complex paradox. Conceptually, we discern the drop in the ocean and the ocean
as a small drop. They are integrated within each other. The physical reality and the cosmic reality
lose their physical configuration and merge in the dialectic of unity. This discerning is not easy.
It is not based on physical experience. It is an affair of reflection and meditation. This is the
domain of spiritual, cosmic knowledge, knowledge beyond all knowledge. Similar is the case
with the configuration of day and night. Both emerge from each other and both merge with each
other. In a way both give birth to each other, both create each other. One cannot exist without the
other.

The binary opposition of female/male is more complex. The physical configuration is
deceptive. In this dialectic, there is femininity in every masculinity and masculinity in every
femininity. In simple terms, in psycho-analytical terms, there is a bit of man in every woman and
a bit of woman in every man. In fact the Bhakti movement had recognized this paradox when
they considered every being, man or woman, as a woman, as the bride of God, the Creator. This
is not at all the philosophical position of Guru Nanak. He goes beyond this metaphoric
association. He does not recognize this distinction. It is a philosophical reflection on the very
nature of this binary opposition. When this opposition is resolved, when the absolute entity of the
other is obliterated, this distinction is of no consequence in the search for verity, the cosmic
truth. It is not a question of equality or parity or the respect for the other. In this dialectic, there
is no other. The being and the other, the female and the male are united in one cosmic being.
Realising the extreme complexity of this male/female paradox, Guru Nanak states that only a
Braham Gyani, the wisest of the wise, can understand this mystery.

In the same philosophical view we have :
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Guru Nanak evaporates in Rag Ramkali that the mystery of the cosmos is beyond the
understanding of the common man. The various physical exercises of different sects do not lead
us anywhere. The cosmic truth is the only verity. Here we are confronted with a more complex
paradox. It is the question of birth and death, existence and non-existence. These categories
belong to the anthropological world. In the cosmological conceptualization, these categories lose
their empirical reality. In existentialist terms, one can transcend death. The so-called beginnings
and ends do not exist. There is a beginning before the beginning and there is transcendence, a
cosmic horizon, beyond all visions. This is certainly not a theory of birth and re-birth. Guru
Nanak simply refuses to recognize the binary opposition of life and death. For him, none comes,
none leaves. To be or not to be is not the question. There is no either or. In one sense, without the
being, there cannot be a non-being. The being and non-being, both derive their being from each
other. Their binary opposition is resolved in this dialectic. One transcends both existence and

non-existence. In another composition, Guru Nanak reflects upon the metaphysics of death:
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In Rag Maru Guru Nanak says, the cosmic truth is eternal. In all ages, in all times, this divine
truth will prevail. Who knows who has died, who will die. Death is ephemeral. Only cosmic truth

is universal. Human death cannot circumscribe the duality of life and death. Also:
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The boat of life laden with sins and sufferance is pushed into the vast ocean. There are no
oars, no boatman to help the suffering humanity across this deep and drowning ocean where one

cannot see the other side, the side of hope. The world is stuck in the cobweb of metaphysical
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complexities. There is none to transcend these dualities and duplicities, none to discern the

divine contours of the cosmic truth. In spite of all these complexities, Guru Nanak is an optimist:
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Again in Rag Ramkali, one does not discern the right from the wrong. One is not able to follow
the path of righteousness. There is absolute confusion. The unconscious is charged with
extremely complex metaphysical paradoxes which the conscious efforts are unable to resolve.
Apparently, there is no solution, no way out. All the same, Guru Nanak believes in the all
powerful cosmic truth which will transcend every human step, every human suffering.
Ultimately the cosmic truth will triumph.

At the end, it can be said that Guru Nanak repudiated the caste system and declared noble
character rather than noble birth as the real test of human excellence. Human beings steeped in
ignorance and superstition could not afford to be adventurous and this made them inert, fatalistic,
passive, bigoted and alienated. He observes that inward purities and True Name alone leads to
integration i.e. the union with the Supreme Being. When we consider, St. Augustine and Guru
Nanak, we find that they had similar ideas. There is a conceptual similarity between the two
reflections. Guru Nanak’s discourse is within the context of the Indian philosophical tradition.
On the other hand, St. Augustine’s reflections are strictly within the earlier Christian tradition
even though they are heavily influenced by the neo-Platonic ideas of his times. Both Guru
Nanak and St. Augustine address the question of the existence of God and the importance of God
for human beings. They provide entirely new ways to interpret the world. They have shaped the
way we understand our reality and have provided methodologies for its analysis. St. Augustine
stated that although we are free agents, the possibility of our reaching towards our supernatural
destiny depends upon God’s aid. At the end, we can say that the virtue of men consists in having
their will in harmony with the divine will. The mind where dwells the Creator is blessed with the
sublime union.

True is the Master. His Name is truth. He is the King of the world and His administration
is clean and above corrupt practices. He is everywhere and in every country. He alone is
pervading the universe and there is none equal to Him. He lives in every heart. He knows the

worth of each man and He is near as well as far away. In all eyes Guru Nanak sees the wonderful
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light, the form and beauty of God. The wonderful light tells us the familiar tale of God. He has a
Golden body, very beautiful, incomparable light of God. The King God is very handsome.
Through His light, He is known. His light is found in all creatures and in the Nature of world. He
has a thousand eyes and many forms. His eyes are beautiful, teeth sparkling, nose sharp and
pointed, hair luxuriant body lustrous, a graceful gait, sweet speech, alluring youth, attractive
sight and He walks with measured steps like an elephant. His name is pure. He is omniscient and
consciously doing all things. He cares for his creation. Everyone in the world is in mind of God.
He supervises His creation and keeps all the people under the care of His eyes, and He does
justice to everyone. His justice is to direct everyone to the path of truth. God created body out of
five elements which He Himself created and He embellished the body with Truth. God is self
existent, unconditional. He cannot be created or appointed and is above all material conditions.
God created Himself and He created the Name. Then He created Nature and pervading it looked
on it with delight.
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Conclusion

The first concern in the thesis under study is to ascertain and define the topic “The
Discourse of Alienation in Nanak Bani”, as a higher branch of human knowledge and experience
and in doing so, to verify and establish its nature and characteristics. The main object of this
dissertation is to highlight the dialectical movement from anthropological to cosmological level
in Nanak’s discourse of Alienation. For this purpose, we were selected the various definitions of
alienation in different traditions. First of all, there is the religious tradition for which we have
philosophers such as St. Augustine and Kierkegaard. In the other tradition where God is denied,
we have thinkers like Hegel, Feuerbach and Sartre who concentrate on the authenticity of man.
After that we try to see how the relation between man, God and nature is understood in the
Indian tradition. Here we have the philosophy of Hinduism, Buddhism and Islam. During the
period of Guru Nanak, the Bhakti Movement was very popular. It is generally understood that
Guru Nanak’s philosophy was a part of this movement. In our dissertation, we intend to show
that Guru Nanak’s concept of alienation is quite unique and different from these traditions. In
this dissertation, we have selected some themes from Guru Nanak Bani which represent specific
conceptual correlations of the principal of Alienation at different stages.

The present research work has been divided into four chapters for the better
understanding of the work. The first chapter investigates and discerns the different aspects of
semiotics such as signs, symbols, discourse analysis and the study of metaphoric language at the
Cosmological and Anthropological levels. In semiotics we move from grammatical constructs to
conceptual constructs. The words of our language are taken as concepts which constitute a
semiotic or conceptual universe. In Nanak Bani we move from anthropologically articulated
texts to cosmological discourse. The simple words of daily use of the farmer, the artisan, the
trader are transformed into signs and figures to conceptualize a universe that is cosmological,
that is universal for all times and spaces. In other words, in the semiotic discourse of Guru
Nanak, we move from the grammar of language to the philosophy of language.

Guru Nanak's compositions available in the Adi Granth have three distinct styles.
First we find the predominantly Apabhramsa style demanded by the Indian literary tradition and
generally by lyricism every where. This is witnessed in the slokas at the end of the Adi Granth.
The second style, with a distinct impress of the Sadhu Bhakha, is evident in most of the

metaphysical writings of Guru Nanak. This is conspicuous in Dakhani-omkara and Sidda-goshti.
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The third style is to be seen in the compositions which offer ethical and social criticism and this
is nearest to Punjabi in idom and shape. This idiom is more lyrical and prevails in Ragas Suhi
and Tukhari, especially in the Baramaha.

The contribution of Guru Nanak to literature lies not only in the choice of words, terms
and expressions borrowed or coined to suit the exigencies, he also gave a new shape to the
written forms of the language, to syntax for which he had to rely entirely upon the indigenous
resources. There are folk tunes, terms and expressions in abundance in poetry but his greatest
contribution lies in his genius, knowledge and Omkara and Siddha-goshti where Upanisadic and
other estoteric forms can rather easily be observed and this may be true of other folk forms
adopted by him viz. Pahre, Alahnnian, Patti and Varas with varying degrees. Guru Nanak
borrowed freely from all languages of Indian and foreign origin with a view to develop the
potentialities of Punjabi to express finer shades of experience, thought and belief and therein lies
his remarkable contribution.

Linguistics is the scientific study of any language whereas philosophy of language
investigates the relation between language and reality. Particularly, philosophy of language
studies issues that cannot be tended to by different fields such as semantics or psychology. Major
topics in philosophy of language incorporate the nature of meaning, to clarify what "meaning" is,
and what we mean when we discuss meaning. Inside this region, issues included are the nature of
synonymy, origin of meaning, reference, the structure of sentences, ideas, learning, and thought.
Another subject of investigation for philosophers of language is synthesis 1.e. the topic of how
important units of language are made out of minimum meaningful parts, and how the
significance depends upon the importance of its parts.

As the purpose of this study is the concept of alienation in Nanak Bani, we follow
different short composition or shabads to analyze and discern different aspects of alienation.
Generally, alienation refers to estrangement, discord and disharmony in the domain of cosmic
Truth, Order and Nature. To begin with, we have selected thirty-three shabads in Siri Rag. Each
shabad is a meditation on a specific aspect of alienation. These are all different aspects or
different forms of signification leading to the seme discourse. These micro texts and these micro
discourses are integrated in the overall discourse of the cosmic alienation that is the main

concern of Guru Nanak.
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In discourse analyses, the words of language do not stand for these literal
meanings. They are considered as concepts. As opposed to the semantic structure of single words
and sentences, the study of discourse follows the study of conceptual constructs. This is how we
study the discourse of Guru Nanak in his different compositions. In semiotics, a word is taken as
a lexeme, which has a number of semes. The semes are like different shades of the same colours.
For example, the conceptual construct of ‘Sach’, truth is presented by Guru Nanak in a number
of compositions.

There is the fundamental statement of the conceptual construct of cosmic truth. It is
further reflected upon in the whole of Adi Granth.

When in semiotics we consider words as concepts, we also realize that these concepts are
abstract and ambiguous. In philosophy, it is always stated that a concept or an idea of a thing is
not a thing. A thing or a concrete object has a definite form and physical reality. A concept, on
the other hand, is abstract which means that it has no given form but it can explain all real forms
which are based on these concepts. In classical philosophy, one of the examples given is:
Socrates is a man; we know how he looks. We can talk to him. However, when we use the term,
man, it refers to the concept or the idea of man which is applicable to all men, to what is
common to all men is highly abstract. But this abstract concept helps us to understand the
humanity, immortality, rationality and other characteristics of human beings. This is exactly how
we attempt to comprehend the very abstract concept of cosmic truth in Guru Nanak. This cosmic
truth has both the aspects of anthropology and cosmology. It explains the truth of each action,

each event, each system, whether it is physical or cosmic. Guru Nanak says:

A9 96" 7o & &dt aad wid" SJE

In other words, for Guru Nanak, it is the cosmic/conceptual truth that decides what is
pure and what is polluted, what is just and what is unjust, what is right and what is wrong. This
aspect of truth applies to the anthropological world, the world of real men and women. However,
Guru Nanak’s concept of truth ‘Sach’, covers all aspects of the cosmos. For Guru Nanak, ‘Sach’
is the fundamental principle of all spheres, all earths and heavens, all stars and planets. As it is a
comprehensive concept, it covers both the anthropological and cosmological universes.

Generally speaking, semiotics is considered as the study of signs. However, there are
several definitions of semiotics. Umberto Eco says that semiotics is concerned with everything

that can be taken as a sign. In a way, semiotics refers not only to signs in everyday speech that
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stands for something else. This is also the basic definition of sign in seventeenth century Port
Royal grammar, where sign is always considered as opposed to something. In the context of
semiotics, a word does not refer to its literal meaning alone but to its conceptual meaning also.
As such, a word is a sign or a concept. The relationship between a word and the object is not
direct. The word refers to the concept of the object and from this concept we go to the object
itself.

In the language of Guru Nanak, we find this semiotic organization operating at every
level. At anthropological level, words have a direct reference to the object. Guru Nanak makes
use of these anthropological words and transforms them into concepts in his cosmological
discourse.

The medieval semiotics was concerned primarily with the concept of sign as a
relation, image or concept. There was always a point of departure in the physical world but in the
discussions which followed, the sign was considered an abstract entity. It was perceived at times
as a pure thought, at others, as a pure logical relation. In anthropological semiotics which is also
called materialist semiotics, the focus is mostly on materialist conditions and their influence on
human society. This approach was first inspired by Marxism but it this was followed by modern
anthropologists and philosophers such as Claude Levi-Strauss and Michel Foucault.

For the Marxists, the medieval approach was idealist and ahistorical. Signs and codes are
not considered outside time and space. The anthropologists examine the ways in which sign
systems and socio-economic systems influence each other. Within the American pragmatic
tradition, the model of Charles Peirce implies that the historical conditions of a community are
responsible for the social discourse. Early Marxists were inspired by this model but later scholars
such as Voloshinov from Russia tried to merge the semiotic concerns of subjective structures
with the Marxist concerns of historical materialism. Even though Voloshinov was primarily
concerned with language, he avoided subjectivism. These Marxists rejected the methodologies
which emphasise the purely autonomous subjectivity of the medieval semioticians.

Last section of the chapter elaborates the definitions of Metaphor and its uses in
philosophical and religious discourse. Metaphor is a linguistic phenomenon but is equally
important in other domains also because of its various aspects regarding its functions in language
acquisition and communication of knowledge. In a broader sense, there are different types of

uses of metaphor in philosophy as well as in poetry. Philosophers always deal with metaphor for
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conceptual clarification and comprehension regarding philosophical thoughts and insights,
whereas the study of metaphor as an aesthetic device belongs to rhetoric and poetics.

By definition, a metaphor is an exchange of significance since it is the result of a
semantic interaction between a metaphorical term and its context, both in intention and
extension. Metaphor is primarily conceptual and cognitive and, thus, a part of ordinary language
and thought.

Metaphor makes it possible for individuals to understand new, complex and abstract
domains. Fundamentally, metaphor is a matter of thinking rather than mode of language. It has
been argued that everyday language, in terms of which an individual thinks, behaves and acts, is
metaphorical in nature and also shapes the way of an individual’s thinking and behaving.

In linguistics, conceptual metaphor alludes to the understanding of one idea or concept of
human experience for another idea or concept. Conceptual metaphors are used to comprehend
speculations and models; they utilize one thought and connect it to another for better
understanding.

The language of Guru Nanak is largely metaphorical in nature, that is, the universe in
which Nanak thinks and acts. Nanak’s theory is primarily conceptual, conventional and part of
ordinary system of thought and language; he utilizes major and indispensable part of customary
language in order to conceptualize the world and links it to another concept, beyond the
transcendental universe.

The notion of ‘Sach’, the cosmic truth can also be understood as a Metaphor, as a
universal principle. As a metaphor, it is abstract; it does not refer to a thing but to the concept of
a thing. Metaphorically, Guru Nanak’s concept of truth can cover a very large canvas of the
semiotic universe. He insists that Truth is higher than everything, but higher still is truthful
living.

Guru Nanak uses the metaphor of the wife and the husband to portray his feelings of love
for God and while this metaphor persists in his poetry all through and his Bani, Raga Vadahansa
indicate (explains) the feeling of a devotee, suffering from the pangs of separation from his Lord.

We can conclude by stating that there is a connection between language, thought and
reality. Therefore, in order to understand the philosophical notion of thought, it is imperative to
take into account the phenomenon of language. The philosophy of language studies semantic,

syntactic and phonemic structure of words and sentences. The discourse transcends the material
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aspect (sentence or utterance) of language. The text is manifest, formal. The discourse is
immanent, conceptual, in other words, one can not read discourse but can only understand the
discourse. The theory of discourse itself is not developed by linguistics but by logicians and
epistemologists, who occasionally pay some attention to literary criticism but rarely to retain the
linguistics that the linguists themselves engage in. From a philosophical point of view, semantics
deals with linguistic meaning, symbol and representations which have an intimate relation with
the philosophy of language. On the other hand, semiotics studies the differential nature of signs.
Semiotics explicates how the phenomenon of significance originates from the differential play of
signifiers. It deconstructs the very notion of identity which constitutes the very core of western
philosophical tradition. Further, this section explores various aspects of semiotic discourse at the
anthropological and cosmological levels. Guru Nanak’s language is always metaphorical in
nature. A conceptual metaphor reflects ordinary language system in which an individual thinks
and acts. The words of Nanak’s language are derived from the anthropological universe of the
farmer, the artisan, the trade. However, in constituting the cosmological discourse, Guru Nanak
transforms them into semiotic signs of cosmic, conceptual significance. This study attempts to
discern all these constituting steps. In each case, each Shabad or composition, we follow the
phenomenon of transformation and slowly and gradually we arrive at the overall discourse of
alienation. These micro Shabads are interrelated and complement each other. They are like
different bricks of a conceptual edifice.

To discern the discourse of Japuji of Guru Nanak, the inaugural and fundamental
discourse of the Adi Granth, we have followed, what may be called the architectonic structure of
this composition. Guru Nanak has presented his cosmic vision in thirty-eight paurian or steps.
There are individual steps or meditations, and there are sets of these steps, as in sunie, listen in,
manie, believe in, or in khands, the different levels of consciousness. There is formal and
conceptual interrelation within specific steps and within the sets of steps. We follow the
conceptual architectonics of each step in form and content. It is integrated with the next step in
ascending order of comprehension. Finally, it leads to the overall discourse of the cosmic vision
of Guru Nanak. This semiotic method is diametrically opposed to the general eclectic method
where there are citations in isolation to prove one point or another. The integrated, semiotic

method of discourse analysis has never been applied in earlier studies.

157



The second chapter of the thesis is "The Concept of Alienation". In this chapter, we study
the main theme of our research work and built the concept of alienation with the linguistic and
intellectual meaning of the term and usual definitions. For many contemporary sociologists and
psychologists, alienation is often used as reification; the act of transforming human values and
relations. Other philosophers argue that “alienation means “self-alienation” or estrangement, the
process through which man becomes alien or strange to it. Alienation as a key philosophic
category arises out of the Hegelian solution to the problem of knowledge is also taken up.

Although the uses of the concept of alienation are extremely diverse, the reason it is
important in philosophical and political theory illuminates the relationship of science to values,
to problems of methodology and of social science theory, and more generally, to the context
within which meaningful questions can be raised.

Walter A. Weisskoph in his Alienation and Economics (1971) used the term repression
which is related to alienation. Alienation, estrangement and repression imply that human
existence and essential is split and isolated, neglected, suppressed and repressed.

It is clear from our study that Alienation is a state of the human condition, where human
being feels separated or estranged and experiences a lack of symmetry in meaningful
relationship, whether it is with God or Creator, external nature, others, his self or it may be with
an animate and inanimate thing/object.

The following part deals with the various types of alienation, such as:

e Alienation from God or Alienation in theology: This type of alienation has its origin in
Christian theology. It occurs when one is not in tune with the order of God, when one is
caught in worldly desires; one is estranged from his/her own creator.

® Alienation from the world of nature; or Alienation from nature: When there is no cover of the
natural phenomenon, there is no fresh air, the atmosphere is polluted and man has to live in
artificial environment. This alienation from nature has disastrous consequences for human
life.

e Alienation from one another or Social Alienation: This type of alienation is generally
considered as an important feature of capitalist society. It refers to power relations between
the capitalist who owns the means of production and the workers who are exploited by the
owners. They had no personal interest in their labour. This estrangement is analyzed in terms

of Marxist principles of economy.
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e Alienation from ourselves or Self-estrangement. Alienation is a matter of consciousness. If
human beings follow the established socio-economic or religious order, there is no problem;
on the other hand, if human beings become conscious of their deprivation, they ask
inconvenient questions and suffer. This is the basic theme of all existentialist philosophies.
Besides this Melvin Seeman also gives five types of alienation namely; powerlessness,

meaninglessness, normlessness, isolation and self-estrangement, which are discussed in detail

under social alienation.

The alienation of human being is not necessarily from a person; it may be an object, an
institution or may be a group etc. Consciousness of alienated being is an important necessity in
alienation. Due to this, we can meaningfully take into account the concept of alienation with
reference to human beings only.

The last section of the chapter attempts to briefly explore the concept of alienation in
different philosophies or traditions: Alienation in western as well as in Indian or Eastern
Philosophy, as also why the concept of alienation becomes so important in the great
philosophical tradition beginning with Hegel and Marx. The problem of alienation is a pervasive
one in the writings of Western as well as Indian traditions/societies. It is becoming increasingly
one of the greatest and common problems confronting the contemporary human conditions.
Alienation is indeed the central feature of human existence.

A general introductory note on characterization of philosophy may be further helpful in
delineating our field of study/ research and distinguishing it from other types of inquiry. So, in
the beginning of this section, there is an introductory note on the significance of alienation in
different traditions in the normal anthropological world and also in the religious, philosophical
and cosmological universe.

The important philosophical traditions of the world are categorised as four: the Greek, the
Jewish, the Chinese and the Indian. But for the proposed dissertation, we focus on the study of
Eastern and Western Traditions pertaining to alienation and major philosophical inputs in each
tradition would be undertaken. The Jewish tradition is included in the Western tradition.

Each tradition has been described from a unitary point of view and according to single
plan. The purpose that one belonging to any one tradition should get an understandable

impression of the other can be achieved only if both the traditions can be presented according to

159



a generally common plan and common concepts. The present study/work undertakes to do this
by introducing the western and Indian philosophies.

The available literature on each tradition has a wide range. When one studies both traditions
from a philosophical point of view, one finds the most impressive and ongoing creation of
human activity. In theology,the metaphysical faith becomes the most powerful while man
ignores reason, experience and action. In philosophy, life, mind and spirit have meaning and
significance. In human, all aspects should meet and be integrated. Philosophy has to clarify the
nature of this integrality and offer both logical and transcendental significance for material as
well as spiritual life.

The discussion of religions is also considerable in this analysis because, in the beginning,
religious ideas influence the philosophical thought. In the western civilization, where on one
hand, faith affected the reason’s clarification of the existence of God and harmony with man, on
the other hand, reason objected to God and thus spiritual values suffered. Wherein, Indian
philosophy lays emphasis on spiritual values and ignores the ethical. But it should be noted that
both the spiritual and ethical values are equally important for human beings.

That is why, here is a real need now however difficult and ambitious the task, to present both
eastern and western philosophies together, not merely a few outstanding but the traditions in
their connection with life.

Alienation in Western tradition: In this section the western philosophy is studied under four
periods: Ancient or Greek, Medieval or Christian, Modern and Contemporary period. In the
following section, I have presented the interpretations of the concept of alienation by some
philosophers of the western tradition. Of course, there are other philosophers like Marcel, Hegel,
Nietzsche, Merleau Ponty etc. But I have restricted myself only to the following philosophers,
and a brief discussion of their ideas pertaining to alienation.

The first important step pertains to HARMONY and DISCORD in Plato in the fifth century BC.
The second concentrates on the notion of estrangement or ALIENATIO in Saint Augustine in the
fourth century. The third step in this direction is that of EXISTENTIALISM with Soren
Kierkegaard, Karl Jaspers, Martin Heidegger and Jean-Paul Sartre in the nineteenth and the
twentieth century with the primary notions of ANGUISH and ABSURD.

Greek philosophy: In Greek philosophy there are two impotent periods: the pre-Socratic and

Socratic. The important philosophers of this period are Thales, Anaximander, Anaximenes,
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Pythagoras, Heraclitus, Parmenides, Zeno Empedocles, Anaxagoras, Democritus, Protagoras,
Socrates, Plato, Aristotle and Plotinus. But for the purpose of the present dissertation, we
concentrate on the philosophy of Plato.

Plato (427-347 BC) HARMONY and DISCORD: The idealist, rationalist, most prominent and
influential thinker of western philosophy was born in approximately 428 BC at Athens to an
aristocratic Athenian and political powerful family, from father Ariston and mother Perictione.
Plato’s proposition of Harmony and Discord is based on his theory of the mortality of body and
the immortality of soul. The body/soul opposition is the basis of his understanding of the affairs
of the universe; if the body follows the insights and the judgements of the soul, there is harmony.
If the strings are rightly stretched, there is no tuning, no harmony. There is discord. There is
estrangement. Man is ALIENATED in his own world. This universe is like a musical instrument.
Our soul is capable of putting it in right tune by adjustments, by proper correlations. The purity
and the sublime nature of the soul can bring harmony in this universe with the knowledge of pure
and sublime forms of goodness, justice and beauty. If there are no such correlations, if the body
is stuck in greed and passion, there is no harmony. There is no music, no rhythm. There is
discord. There is alienation.

Medieval or Christian Philisophy: From all the medieval philosophers, Saint Augustine (born
354) is the greatest philosopher.

Christian Theologian Saint Augustine: St. Augustine, also known by the names of St Austin,

or St Augoustinos, and Aurelus Augustinus, was born on 13th November, 354 at Thagaste in
Africa.

Augustine was inspired by the Neo-Platonic ideas but as a Christian theologian, he followed a
different path for the pursuit of knowledge and truth. At times, Augustine equates soul with
intellect and wisdom. Even though faith is incomplete without intellect, the function of
intellectual enquiry is to prove the truth of faith. In other words, what we believe, we must also
understand. Human alienation is due to the fact that we are separated from our Creator. Our heart
is restless. It will remain so until it finds rest and peace in Thee, the Sublime God. Wisdom leads
men to the vision of God, to His beatitude. In this vision, there is peace. There is blessedness.

There is harmony. Both Plato and Augustine use the same simile of the harmony of music.
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It is thus the intellectual light of the divine mind that enables human beings to acquire knowledge
of the divine order, to follow the harmony of nature. In the darkness of the intellect, in the
confusion of the mind, there is disharmony, there is discord, and there is alienation.

Modern Philosophy: Modern philosophy begins with the restoration of confidence in the reason
and experience of human beings.

Soren kirkegaard(1813-1855) is the greatest modern existential thinker also known as the
father of existentialism. Kierkegaard and later KARL MARX (1818-1883) were both heavily
influenced by the Hegelian logic but they both reacted against him from their respective
perspectives. For Kierkegaard, man is not at the mercy of mathematical logic. The truth of
human existence is based in the revelation of the divine truth with Jesus Christ as its human
manifestation. Human alienation arises due to a discord with the divine truth, the divine order.
Following St Augustine, Kierkegaard believes that God has invested in man the divine reason
that can acquire divine knowledge. With this knowledge he overcomes worldly alienation and
gets reintegrated into the divine order. The basic theme in Christianity is sufferance. Jesus Christ
suffered for humanity. Every Christian has inherited this sufferance. This sufferance leads to
alienation but it is also the source of the union of the human soul with the Supreme Soul. In this
sufferance, the individual is lonely, in pain and anguish. There is a sense of helplessness and the
absurd. But once the state of sufferance is transcended, there is happiness. The contradictions of
life are not only materialistic, they are primarily spiritual.

As a logician, Karl Marx, like Kierkegaard, is Hegelian. But as opposed to
Kierkegaardian spiritual quest, Marx believes in the materialist conception of history. For Marx,
it is the materialist, capitalist system that alienates man from this universe. Marx operates within
an anthropological universe. He is opposed both to Hegelian absolute Idea or cosmic order and to
Kierkegaardian spiritualism. There is no place for individual predicament in the philosophy of
Karl Marx.

Alienation in Indian Tradition: THE COSMIC VISION IN HINDUISM

Every religion presents its cosmic vision, the origin of the cosmos, the place of man in
the universe, the concepts of life and death, man’s relation with God, the problems of alienation,
integration etc. In the following pages, we have presented the views of eminent scholars in their

specific fields.
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To the Hindu philosopher, experience is the ultimate test of truth. The word “experience”
is not used in the restricted sense in which it has been used by the positivists in the West. It is
used in the most comprehensive sense to cover all aspects of experience including sense
experience.

The ultimate Reality, according to the Upanisads, is not the subject as over against the objects; it
is that which underlies both the subject and the object. This truth can be realized whether we
make an objective approach to it through the study of the cosmic phenomena.

There are six philosophical schools in this tradition: Nyaya, Vaisesika, Samkhya, Yoga,
Mimamsa and Vedanta.

The Nyaya philosophers are the logicians of Hinduism. They are primarily concerned
with the critical examination of particular objects, the source and the validity of knowledge. The
sacred and the profane are merged with each other. What matters is the logical conclusion of the
argument. Off and on, there are attempts at giving logical proofs of the existence of God but
these statements remain well within the scientific discourse. There is emphasis on epistemology,
the examination of four parmanas, pratyksa (sense perception), anumana (inference), upamana
(analogy), and $abda (scriptural testimony).

The Vaisesika system emphasizes the significance of the particular. It is mainly a
classification of the objects of knowledge in contrast to the Nyaya which concentrates on the
analysis of the means of knowledge.

The Samkhya is known for its theory of evolution. It is the most materialist of the six
schools. With the conceptual opposition of parusa and prakrti, it explains creativity in the
natural universe. There are three gunas : sattva, rajas and tamas which are responsible for all
creation, all propagation. As opposed to the soul of the Vedas, the Samkhya considers the matter
to be eternal.

The Yogic philosophers and ascetics depend heavily on Samkhya for their metaphysics.
There is no place for God. What matters is the eightfold system of physical discipline with
abstention, observance, posture and breath control, withdrawl of the senses, fixed attention,
contemplation and concentration. All these emphasize physical discipline and asceticism.

The Mimamsa and the Vedas go together. There is a very heavy emphasis on ritual, the
worship of the main three gods, of creation, preservation and destruction, Brahma, Vishnu and

Shiva, and numerous other gods of the Hindu pantheon. The Karma baggage is the most critical

163



question. The only way to lighten this burden is the life of an ascetic and the ritual practices
controlled by the priests. The emphasis on the sacred purity of the language of the Vedas gave
rise to the tradition of the great grammarians, Panini and Bhartrhari.

BUDDHISM: Asian religion and philosophy. Buddhism was founded by Siddhartha Gautama

in northeast India about 5th century BCE. Buddhism has played a central role in the eastern

world and during the 20th century has spread to the west.

In contrast with the Upanisadic philosophy was the prevailing outlook of the various
wandering groups of ascetics called sramanas. They were convinced of the doctrine of karman
which made suffering an inalienable part of natural life and sought its root in the force of past
actions. Man is the prisoner of a beginningless past and he can escape from its chains only by
withdrawing from the temporal process into the safe recess of eternity. This was the
philosophical basis of the institution of ascetic renunciation...the self is turned into a “god”
whose power exceeds human understanding. If Buddha’s attitude towards the soul disagreed
with the simple denial of the materialists, it disagreed also with the belief in a changing soul as
was held by the Jains. And he repudiated a permanent individual substance outside and behind
the changing process of psychic life. These three denials appeared to lead to an impasse. Neither
is the soul denied nor accepted, whether as a changing or a permanent entity. This is the famous
Buddhist enigma — the enigma of Buddha’s silence, the most crucial of all questions. The enigma
arises because we do not see Buddha rejecting the very logic which the question presupposes.
The very concept of the substance as means of reconciling diversity and unity, change and
duration, accepted by common sense as well as science and philosophy, is hereby rejected by
Buddha as inadequate. The Buddha rejects not the soul but substances which apparently
constituted a logico-metaphysical category rather than a religious one and hence perhaps more
dispensible. The Buddha’s originality is essentially philosophical.

From these quotations of eminent scholars in each religious tradition, it is obvious that
there are very different metaphysical approaches in their cosmic visions. In their discussions of
the religious discourse, the place of the Creator and the creation, there are varied opinions. In
Hinduism, there is even a conceptual opposition of cosmic/acosmic. The most sacred texts of
Hinduism, the Vedas, are not even supposed to be created by God. They are eternal truths, so
according to the native commentators, they are the articulations of the sages. The karma theory

becomes the most salient feature of all Hindu and Buddhist metaphysics. The elaborate rituals
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and ascetic practices inaugurated by the Yoga shastras become the cornerstone of the entire
Indian religious discourse.

The next chapter is entiteled, “The Cosmic Vision of Guru Nanak and the Discourse of
Alienation”. The present investigation was carried out to study the main theme of the research
work, the concept of alienation in the compositions of Guru Nanak. In this chapter, we come to
real problem; we begin our studies with the thematic analysis of Guru Nanak’s poetry in the first
section.

In this project, the concept of alienation/integration has been studied in the compositions
of Guru Nanak, such as Japu ji, Siri Rag, Dakhni Onkar, Sidh Gost, Rag Maru etc. In this
research, it may be underscored that in the meta-language of Guru Nanak, there is always a point
of departure with the diction of anthropology. But in the process of conceptualization, it
invariably deals with the cosmological order. The Nanak Bani represent the dialectics of
anthropology and cosmology.

To follow the cosmic vision of Guru Nanak, we began with his composition, Japuji,
which is considered to be the first and fundamental discourse of Guru Granth. In, Guru Nanak
presents his cosmology, the cosmology of the universal, eternal Truth, in universal, eternal Time.

Japuji contains the quintessence of Guru Nanak Bani and the rest of the Adi Granth can
safely be taken as an exposition of the fundamental concepts contained in it. It consists of Mool
Mantra, thirty-eight steps, Pauris and a Sloka at the end. Gurumukh Nihal Singh, in his forward
to Japuji rightly suggests that Japuji “raises fundamental issues; it discusses the problem of
human existence and that of meeting the Creator. It describes very briefly many of the religious
practices prevalent in India during the past ages and it discusses the philosophic issues involved
in the religious problem. It offers a solution and describes the Sikh way of reaching God. It
focusses the attention of the reader upon the Divine Personality- the one Supreme spirit, the one
source of life and light, the one Permanent Being, the Creator.”

The second theme of Alienation is presented in thirty-three shabads or compositions of
Siri Rag. These compositions describe and discern specific anthropological, sociological, and of
course, spiritual, existential conditions of human existence. At the anthropological level they are
all different, each concentrating on a specific human condition. If we follow their semiotic,
architectonic constitution, step by step, we realise that they present a cohesive discourse on

Alienation. Each composition is a micro conceptual construct. The thirty-three reflections are
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interrelated in theme and comprise a critique of the prevalent conditions in the fifteenth century
Bharat. The ultimate discourse is a macro conceptual construct. There are similarities with other
articulations but there are no identities.

The main causes or reasons of alienation according to Guru Nanak are as follows:
1. Oblivious to the Divine Word: In the philosophy of Guru Nanak, without the
mediation on divine knowledge or the Supreme Lord, when man indulges in lust and luxuries of
life, he forgets the Creator, the whole world is led astray. Human being is in alienation. In Guru
Nanak Bani, the term alienation stands for spiritual ignorance as a result of which one suffers the
agony of birth and death. This ignorance can be dispelled only by the Divine Knowledge which
can be acquired with Guru’s grace.
2. Stuck with pain and in distress: When human being is lost in pleasure and wilderness,
he goes astray from God or Creator, thus he suffers and is stuck in pain, anguish and distress. It
is clear in Guru Nanak’s philosophy that the main purpose of birth of man in this world is to
meditate and unify with God, if he is not doing so, then there is alienation and separation from
God.
3. Love for the worldly pleasures or indulgence: Human being spends all his time to
fulfill the worldly desires, he always engages in indulgence, greed and possession, as a result,
sorrow, misery and anguish follow. Hence, there is no union with God; there is estrangement and
separation from God or the Creator. In separation, his heart aches, his body burns. His only
refuge is his Guru. There is no other solace. The splendour of diamonds and pearls, the luxurious
beds, lust and greed, are all distractions in meditation and reflection on the Creator. The various
religious ceremonies and worships which aspire to the purity of body and dress, piety of formal
religious symbols are all useless exercises. The Truth of the True Lord does not need any
ceremonial baggage.
4. Deluded in false rituals and ceremony: It is appropriate to say that Guru Nanak is
always against any kind of customs and rituals, adopted by the society, to achieve the Divine
Truth. It can be seen in dozens of his Banis such as Rag Asa, Maru Sohle, Ramkali Vara etc..
According to him, such heretical act or karm-kand leadsman astray from the Cosmic Truth not
allowing communion with the Divine Order. He observes the existing superstations or pakhand,
and wants to break such superfluous and complicated net of ceremonies, and suggests to the

people to adopt the path of inner purity and meditation on the Divine Truth.

166



Method of Integration: - In the discourse of Nanak Bani, Guru Nanak suggests to the devotee the
path of integration, reflection and meditation upon the Cosmic Divine and thus overcome
alienation. In Guru Nanak’s philosophy, we find monotheism as a predominant feature, on one
hand, and reverence for life and an emphasis on right means for achieving legitimate ends, on the
other, which are the common characteristics of all shades of Indian thought.

1. Suffering leads to meditations for Divine truth: It has been endeavoured through the
investigation of Nanak’s composition in Rag Asa that Guru Nanak is the first Indian philosopher,
for whom dukh, suffering is a gift of God. It leads to meditation and reflection and becomes a
cure. It leads to the comprehension and integration of the Divine Truth. The sukh, the worldly
indulgence, on the other hand, becomes a disease, leading to decay, alienation and degeneration,
to passion and perversion. It is observed in the Bani that entire the entire world is full of pain and
agony. These agonies and pains are of various types e.g., pain of death, disease in the body or all
types of physical pains which can be cured by medicine, however there are other types of pains
and sorrows such as duality, illusion, separation as well as mental and spiritual pains, which
cannot be cured by medicine. The only cure for these is the Lord’s Name and meditation. Thus
the pain proves a blessing in disguise while the pleasure ends in miseries. According to Guru
Nanak, for those who are devoted to His Name and reflect upon the Divine Order, there is no
distinction between pain and pleasure. There is only integration or union with God.

2. A devotee overcomes lust and greed: Guru Nanak in Rag Asa observes that in the

mind of humans, five desires are hidden and it is lured by deceit, hypocrisy and sin. This mind is
deeply bound to lust, Maya and it goes out and roams about in finding out things and pleasure. It
is greedy, it never believes in staying and sticking to God or the Creator. When the devotee
controls his passions, when he overcomes lust and greed, he articulates the right discourse on the
paper of life. This is the right discourse, the discourse of the divine Truth. It follows the right
direction. Those who are blessed with this Divine Truth are always integrated, in tune with the
divine rhythm. They are never alienated.

3. Search for the Sublime Truth: The central theme of Guru Nanak’s poetry is cosmic

Truth and its practice. Guru Nanak’s truth means agreement between the objective conditions, a
deep harmony between devotee and God, new human relationship based on equality, faith in one
God, love, purity and humility. Thus, the theme of his philosophy conforms to the facts of life

and deals with Ideal-real life. It was not a verbal truth as was found in every man and woman or
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a leader of contemporary life; Guru Nanak’s truth was truth in practice, it contains the element of
purity and his religion is truth. Moreover, Guru Nanak lays stress on “truthful living” in
whatever situation any common man may be, without truthful living there was deceit,
wickedness, falsehood, evasion, dishonesty, betrayal misuse of faith and estrangement. He
wanted his followers to be truthful in thought, word and deed. Thus, the truth practised becomes
a virtue and it is essential for both social and personal well-being. In this way the seeker’s mind
will be reconciled with the Lord. Truth will be his mainstay. So, truth is the food for a man that
Guru Nanak prescribes. It is the life of life. In Japuji, Guru Nanak asks how to be true? This
problem exists in all spheres of life. Thus Guru Nanak asserts that a man’s aim in life is to
subdue his ego and gather discriminative knowledge to see the truth sparkling.

Guru Nanak’s notion of the cosmic truth or ‘Sach’, can also be understood as a Metaphor,
as a universal principle. As a metaphor, it is abstract; it does not refer to a thing but to the
concept of a thing. In the religious discourse, Truth is a conceptual construct. Metaphorically,
Guru Nanak’s concept of truth can cover all anthropological as well as cosmological overtones.
Guru Nanak insists upon the unitary character of truth and the universal validity of moral norms.
Truth is the end and aim of existence. Truth pervades all sentiency. He insists, Truth is higher
than everything, but higher still is truthful living. One must be truthful to God, to the Guru, to
oneself and the people. Evil is evil solely because it is untruth. When devotee is in tune with
sublime truth, he is reconciled with the Lord.

4. Communion with nature and Creator: In Rag Asa, the sublime poetry of Guru Nanak,

he tells us that a man should lose ego and sense of I am-ness so that he may acquire wisdom of
the sense of discrimination. In this way, he is integrated with the Creator. The whole world and
its forms are true because its Creator is true. Only God is eternal. The other things of life come
and go. Thus, in Rag Asa Ashtpadi 22, Mohala 2, Guru Nanak has very beautifully established
the relationship between man and the world. The world is a stage, a true and permanent stage
prepared by God, where men and women are merely actors and actresses. They play their parts
and then depart. Guru Nanak in Rag Gauri, Ashtapadi 8, offers us a chance to understand the
meaning of the universe and the ultimate aim of integration and communion with Creator. Guru
Nanak cautions humans by saying that only the filth of ego was to be shed and, in congregation,
glory of God, Lord and Hari kirtan ought to be sung for attaining unity with God.

5. Renunciation of Physical Pleasure: Guru Nanak deals with the ethical problems of
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human life in a very balanced and healthy manner. He rejects the extreme asceticism practised by
the Hindus of his time. The active involvement of a householder stands as the basic element of
his ethics. Nanak’s philosophy teaches one how to live well in the world and how to obtain
release. According to him, a householder’s life is not a barrier to spiritual progress. He condemns
the idea of renunciation of the world and suggests that the union with the Supreme Being is
possible only if one is a householder and remains detached from worldly desires as well as
physical pleasures i.e. hunger for Maya, luxuries etc. The householder’s life, while denouncing
excessive physical pleasures, is regarded by him as the true path that leads to spiritual progress.
6. Unity with God: In the sublime philosophical thoughts, written in devotion to God,

Guru Nanak presents to us unity with One God who is All-pervading and Omnipresent. He has
numerous epithets but no single name can enumerate His virtues, although His Name is nectar
for the disciple. He is realized through service to the Guru and the company of the good people
or Gurmukh. This realization illumines the mind and one achieves Divine Knowledge and union
with Lord, putting an end to the cycle of birth and death by clinging to His Name. Thus, one can
overcome alienation.

In the discourse of Guru Nanak, the alienated being is a being who is estranged from his
Creator and His Creation. When human beings follow the Will of God, when they are in
harmony with the Divine Order, when they reflect and meditate on the ways of the Creator, they
overcome alienation. Guru Nanak always uses the ordinary words of daily life of a farmer, a
trader, an artisan and transforms them into metaphors to constitute a divine discourse. There is a
dialectical relation between anthropology and cosmology. Whether there is a reference to
dukh/sukh, gurmukh/manmukh, sohagani / dohagani, the significance is derived from their
dialectical relation. The objective reality of facts is always different from their perceived,
existential reality. Alienation is an existential experience. Its significance depends upon how
certain human situations are perceived, how they conform to the Divine Order or Cosmological
Order. In Guru Nanak, every anthropological behaviour is understood or perceived in its
cosmological context. In many of the shabads or compositions, we see how Guru Nanak discerns
and interprets specific human situations.

The most important theme in this context is alienation. If there is union, if there is
devotion and love, if there is harmony, the being is in the state of sukh, according to Guru Nanak.

In one of his compositions, marne ki cinta nahi, jivan ki nahi as, Guru Nanak presents in detail
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the sensitivity of this relation. In this state of mind, life and death do not matter. He says that
there is no fear of death and there is no desire to live. Every beat of his heart is in the hands of
his Lord. Every vibration of his soul depends upon the rhythm of the will of the Creator. The
human being is supposed to meditate and reflect on the nature of this relationship, which is
explained in terms of the metaphor of music. The being in love communicates with his Master.
This process eradicates ignorance. It leads to knowledge and truth. The rhythm of the music of
the Creator vibrates in every beat of the universe. The being lives and dies following the beat and
rhythm of the Master. The body and mind, the spirit and soul are united in the musical
composition of this divine rhythm. If the mind is steady and the reflection is serene, there is
peace, there is divine perception. In this state, all misery and sin are eradicated and the being is
in harmony with the universe.

The Gurmukh, who follows the discourse of the Guru, is always awake. He meditates and
reflects on this eternal Truth. The Manmukh, who does not follow the discourse of the Guru,
who is ignorant and oblivious of the eternal Truth, is asleep; he is stuck in the darkness of
dualities. There is ki falsehood, all over. In falsehood, the Manmukh spends his life in
falsehood, he is lost. The Gurmukh follows the divine path, the path of the discourse of the Guru.
He meditates and reflects upon this sublime Truth. The world of falsehood is in ruins, it is
plundered by rotten thoughts and deeds. Bereft of the Word of the Guru, sans the discourse of
Truth, there is indulgence, sufferance, decay and degeneration.

In spite of all these dualities and divisions, all these distractions and decadence, Guru
Nanak is optimistic. Falsehood, deception and degeneration will wither away, ultimately Truth
will triumph.

In Guru Nanak's time, it was the Bhakti Movement that was the main religious tradition.
The Bhakti saints were not interested in the abstract philosophy of the six schools of ancient
India. They preached love and devotion. Guru Nanak emphasized love and devotion but his
concept of the Creator and His Creation was very different. He believed in the dialectical relation
between anthropology and cosmology. His language always has a point of departure in
anthropology. He uses simple words of a farmer, an artisan, and a trader and always constitutes a
metaphorical discourse. His texts could be read at a lexical level but His discourse is always

conceptual.
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The last chapter of the present research work is "The Cosmology of Guru Nanak and
Saint Augustine" traces the cosmological argument of both the philosophers. When we consider
Saint Augustine and Guru Nanak, we find that they had similar ideas. Both the authors address
the question of the existence of God and the importance of God for human beings. They provide
entirely new ways to interpret the world. They have shaped the way we understand our reality
and have provided methodologies for its analysis.

Guru Nanak openly advocated that people should not feed the priestly class under the
belief that they were rendering services to their departed souls. He invoked their spirits to discard
all such parasitical elements in the society. Honest labour, sharing the earnings with those who
were needy, and meditation upon God - the Truth - constituted the key-note of his message.

Guru Nanak’s tender heart ached when he came across people for getting the ‘unicity of
God’ — an expression chosen by Geoffery Parrinder to combine ‘“the notion of singularity or
oneness in nature with that of uniqueness in the sense that there is no other God.” Panthiesm was
the root cause of all confusion and Guru Nanak denounced the concept of incarnation which put
the individual and God adrift, necessitating an intermediary. The use of the figure ‘1’ before
Omkara by him is a clear evidence of his having taken a serious note of this distraction in the
society.

To sum up this discussion, it is obvious that in the different schools of philosophy in both
Hinduism and Buddhism, there are manifold reflections in the domain of metaphysics. There are
varied views about cosmic/acosmic visions of the universe. At this level of reflection, there are
similarities in philosophical outlooks even when there are very subtle differences. It is only here
that Buddha refused to distinguish between existence and non-existence and Guru Nanak could
state that to believe or not to believe amounts to the same discourse. These differences are found
in the Mimamsa-Vedanta and Samkhya-Yoga reflections.

When these philosophical reflections were used to regulate the social order, when the karma
theory was used to establish caste hierarchy; when the karma, the actions in the so-called
previous births, became the main criterion for the social status of human beings, the decay and
decadence was the order of the day. The metaphysical reflections influenced the anthropological
world. When the symbols of natural forces, the gods and goddesses were given human forms and
their ceremonial worship became the sole goal of religious life, religion was reduced to mere

ceremonies and superstitions. The priestcraft took over the reigns of the anthropological order.
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When the simple physical phenomenon of the displacement of sun and moon in the form of
eclipses was worshipped as the fight of good versus evil and millions of devotees took holy baths
to save themselves, the religious semiotics and symbolism was reduced to intellectual darkness.
By the fifteenth century, in the times of Guru Nanak, the religious landscape of India was replete
with superstitions and corrupt priestcraft. Guru Nanak resolutely opposed these ceremonial
practices of blind faith. From the reflections of the schools of philosophy the Indian universe was
now condemned to ignorance and superstition. The social and political order was rotten.

The society is completely rotten. The rulers are rotten and so are the ruled. The whole
world is condemned to decay and decadence. As far as Guru Nanak is concerned, there is only
one divine concept that matters. It is the eternal sach truth. It is sac that decides what is pure or
what is polluted, what is right or what is wrong, what is just or what is unjust:

All disguises and deceptions are a wanton waste. There is but one divine Word, one
divine discourse. It is the cosmic truth that decides what is sacred and what is profane, what is
pure and what is polluted.

The trader is supposed to trade in truth. His investment is truth, his profit is truth. It is
only the grace of the Guru that leads the devotee to the trade of truth, to the meditation of truh.
The Gurmukh, the follower of the discourse of the Guru, follows only one path, the path of truth.
His balance is always inclined towards truth. There is no imbalance in this trade. Truth is the
only criterion. With the grace of the Guru, the trade in truth is in tune with divine harmony,
divine rhythm.

The opposition between pure/polluted is meaningless. The divine purity belongs to the
Creator. He is the incarnation of truth, of purity. The devotion of the Pure is the only pure act. It
is this divine purity that decides the purity/pollution of this world. All the gods of food, water
and fire derive their purity from the eternal pure cosmos. It is the divine discourse of truth and
purity that is the ultimate criterion of all distinctions, all differences.

In deeds and discourse, there is truth. Truth is my investment. Truth is my trade. Truth is
my speech. Truth is my act. There is none other than this divine truth that is my anchor, my
guide. This truth is eternal, it lasts for ever. It was, it will be, the reason and rhyme of all
existence, anthropological or cosmological. It transcends all life and death, all space and time. In

meditation, in reflection, I pray only for this sublime truth.
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Saint Augustine had stated: the hearts are restless until they rest in Thee. (Confessions).
For Guru Nanak, a moment’s separation leads to misery and distress, to disease and decadence.
How can there be honour in His audience if the Creator does not dwell in the mind. With the
union with the Guru, there is peace and piety, the fire of passion is extinguished.

One should always meditate on the nature of the Creator. Those who never forget their

Creator, they are rare in this world. They are distinguished everywhere. Union and separation are
matters of meditation and reflection. When there is no violence, no passionate desire, no pride
and pretence, there is union. The Gurmukh follows the path of righteousness, the Creator dwells
in his mind, and there is divine union.
Passions and desires for the worldly affairs lead nowhere. There is no point in attachment with
the one who is mortal. The Gurmukh is the Sohagani who is in love with her Lord. When all fires
and passions are subdued, there is union. There is the blossoming of the lotus of love. There is
the blessing of the nectar of life. There is the union with the Guru. There is the realization of
divine Truth.

Saint Augustine argues that truth is discovered only when mind has access to itself
without the medium of bodily senses. This is the only domain where certainty is possible. For
Plato, there are two worlds, the intelligible world where dwells truth and the sensible world
where we deal only with the shadows or copies. The neo-Platonic understanding of Augustine
follows the Platonic theory. However, with Augustine, the sensible world is not ignored. The
soul and the body are considered, in Augustines thought hire as two complementary constituents.
For knowledge and truth, Augustine cites often the propositions of mathematics and logic. The
mathematical axioms and propositions are never based on experimental data. He argues that the
concept of unity is never an empirical datum, objects experienced are always made of parts,
endlessly divisible into further parts. When we are talk of a whole, or perceive a whole, it
follows this comprehension only of the mind alone. At the same time, the sense experience is not
altogether ignored.

To conclude, it can be said that Guru Nanak repudiated the caste system and declared
noble character rather than noble birth as the real test of human excellence. Human beings
steeped in ignorance and superstition could not afford to be adventurous and this made them
inert, fatalistic, passive, bigoted and alienated. He observes that inward purities and True Name

alone leads to integration i.e. the union with the Supreme
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Being. Both St. Augustine and Guru Nanak had similar ideas. There is a conceptual similarity
between their reflections. Guru Nanak's discourse is within the context of the Indian
philosophical tradition. On the other hand, Augustine's reflections are strictly within the earlier
Christian tradition though they are heavily influenced by the neo-Platonic ideas of his times.
Both the authors address the question or the existence of God and the importance of God for
human beings. They provide entirely new ways to interpret the world. They have shaped the way
we understand our reality and have provided methodologies for its analysis. St. Augustine stated
that although we are free agents, the possibility of our reaching towards our supernatural destiny
depends upon God's aid. At the end, we can say that the virtue of men consists in having their
will in harmony with the divine will. The mind where dwells the Creator is blessed with the
sublime union.

True is the Master. His Name is truth. He is the King of the world and His administration
is clean and above corrupt practices. He is everywhere and in every country. He alone pervades
universe and there is none equal to Him. He lives in every heart. He knows the worth of each
man and He is near as well as far away. In all eyes Guru Nanak sees the wonderful light, the
form and beauty of God. The wonderful light tells us the familiar tale of God. He has a Golden
body, very beautiful, with the incomparable light of God. The King God is very handsome.
Through His light, He is known. His light is found in all creatures and in the Nature of world. He
has a thousand eyes and many forms. His eyes are beautiful, teeth sparkling, nose sharp and
pointed, hair luxuriant, body lustrous, a graceful gait, sweet speech, alluring youth, attractive
sight and He walks with measured steps like an elephant. His name is pure. He is omniscient and
consciously all things. He cares tor his creation. Everyone in the world is in the mind of God. He
supervises His creation and keeps ail the people under the care of His eyes and He does justice to
everyone. His justice is to direct everyone to the path of truth. God created body out of five
elements which He Himself created and He embellished the body with Truth, God is self
existent, unconditional. He cannot be created or appointed and is above all material conditions.
"God created Himself and He created the Name. Then He created Nature and pervading it looked
in it with delight.
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Conclusion

The first concern in the thesis under study is to ascertain and define the topic “The
Discourse of Alienation in Nanak Bani”, as a higher branch of human knowledge and experience
and in doing so, to verify and establish its nature and characteristics. The main object of this
dissertation is to highlight the dialectical movement from anthropological to cosmological level
in Nanak’s discourse of Alienation. For this purpose, we were selected the various definitions of
alienation in different traditions. First of all, there is the religious tradition for which we have
philosophers such as St. Augustine and Kierkegaard. In the other tradition where God is denied,
we have thinkers like Hegel, Feuerbach and Sartre who concentrate on the authenticity of man.
After that we try to see how the relation between man, God and nature is understood in the
Indian tradition. Here we have the philosophy of Hinduism, Buddhism and Islam. During the
period of Guru Nanak, the Bhakti Movement was very popular. It is generally understood that
Guru Nanak’s philosophy was a part of this movement. In our dissertation, we intend to show
that Guru Nanak’s concept of alienation is quite unique and different from these traditions. In
this dissertation, we have selected some themes from Guru Nanak Bani which represent specific
conceptual correlations of the principal of Alienation at different stages.

The present research work has been divided into four chapters for the better
understanding of the work. The first chapter investigates and discerns the different aspects of
semiotics such as signs, symbols, discourse analysis and the study of metaphoric language at the
Cosmological and Anthropological levels. In semiotics we move from grammatical constructs to
conceptual constructs. The words of our language are taken as concepts which constitute a
semiotic or conceptual universe. In Nanak Bani we move from anthropologically articulated
texts to cosmological discourse. The simple words of daily use of the farmer, the artisan, the
trader are transformed into signs and figures to conceptualize a universe that is cosmological,
that is universal for all times and spaces. In other words, in the semiotic discourse of Guru
Nanak, we move from the grammar of language to the philosophy of language.

Guru Nanak's compositions available in the Adi Granth have three distinct styles.
First we find the predominantly Apabhramsa style demanded by the Indian literary tradition and
generally by lyricism every where. This is witnessed in the slokas at the end of the Adi Granth.
The second style, with a distinct impress of the Sadhu Bhakha, is evident in most of the

metaphysical writings of Guru Nanak. This is conspicuous in Dakhani-omkara and Sidda-goshti.
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The third style is to be seen in the compositions which offer ethical and social criticism and this
is nearest to Punjabi in idom and shape. This idiom is more lyrical and prevails in Ragas Suhi
and Tukhari, especially in the Baramaha.

The contribution of Guru Nanak to literature lies not only in the choice of words, terms
and expressions borrowed or coined to suit the exigencies, he also gave a new shape to the
written forms of the language, to syntax for which he had to rely entirely upon the indigenous
resources. There are folk tunes, terms and expressions in abundance in poetry but his greatest
contribution lies in his genius, knowledge and Omkara and Siddha-goshti where Upanisadic and
other estoteric forms can rather easily be observed and this may be true of other folk forms
adopted by him viz. Pahre, Alahnnian, Patti and Varas with varying degrees. Guru Nanak
borrowed freely from all languages of Indian and foreign origin with a view to develop the
potentialities of Punjabi to express finer shades of experience, thought and belief and therein lies
his remarkable contribution.

Linguistics is the scientific study of any language whereas philosophy of language
investigates the relation between language and reality. Particularly, philosophy of language
studies issues that cannot be tended to by different fields such as semantics or psychology. Major
topics in philosophy of language incorporate the nature of meaning, to clarify what "meaning" is,
and what we mean when we discuss meaning. Inside this region, issues included are the nature of
synonymy, origin of meaning, reference, the structure of sentences, ideas, learning, and thought.
Another subject of investigation for philosophers of language is synthesis 1.e. the topic of how
important units of language are made out of minimum meaningful parts, and how the
significance depends upon the importance of its parts.

As the purpose of this study is the concept of alienation in Nanak Bani, we follow
different short composition or shabads to analyze and discern different aspects of alienation.
Generally, alienation refers to estrangement, discord and disharmony in the domain of cosmic
Truth, Order and Nature. To begin with, we have selected thirty-three shabads in Siri Rag. Each
shabad is a meditation on a specific aspect of alienation. These are all different aspects or
different forms of signification leading to the seme discourse. These micro texts and these micro
discourses are integrated in the overall discourse of the cosmic alienation that is the main

concern of Guru Nanak.
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In discourse analyses, the words of language do not stand for these literal
meanings. They are considered as concepts. As opposed to the semantic structure of single words
and sentences, the study of discourse follows the study of conceptual constructs. This is how we
study the discourse of Guru Nanak in his different compositions. In semiotics, a word is taken as
a lexeme, which has a number of semes. The semes are like different shades of the same colours.
For example, the conceptual construct of ‘Sach’, truth is presented by Guru Nanak in a number
of compositions.

There is the fundamental statement of the conceptual construct of cosmic truth. It is
further reflected upon in the whole of Adi Granth.

When in semiotics we consider words as concepts, we also realize that these concepts are
abstract and ambiguous. In philosophy, it is always stated that a concept or an idea of a thing is
not a thing. A thing or a concrete object has a definite form and physical reality. A concept, on
the other hand, is abstract which means that it has no given form but it can explain all real forms
which are based on these concepts. In classical philosophy, one of the examples given is:
Socrates is a man; we know how he looks. We can talk to him. However, when we use the term,
man, it refers to the concept or the idea of man which is applicable to all men, to what is
common to all men is highly abstract. But this abstract concept helps us to understand the
humanity, immortality, rationality and other characteristics of human beings. This is exactly how
we attempt to comprehend the very abstract concept of cosmic truth in Guru Nanak. This cosmic
truth has both the aspects of anthropology and cosmology. It explains the truth of each action,

each event, each system, whether it is physical or cosmic. Guru Nanak says:

A9 96" 7o & &dt aad wid" SJE

In other words, for Guru Nanak, it is the cosmic/conceptual truth that decides what is
pure and what is polluted, what is just and what is unjust, what is right and what is wrong. This
aspect of truth applies to the anthropological world, the world of real men and women. However,
Guru Nanak’s concept of truth ‘Sach’, covers all aspects of the cosmos. For Guru Nanak, ‘Sach’
is the fundamental principle of all spheres, all earths and heavens, all stars and planets. As it is a
comprehensive concept, it covers both the anthropological and cosmological universes.

Generally speaking, semiotics is considered as the study of signs. However, there are
several definitions of semiotics. Umberto Eco says that semiotics is concerned with everything

that can be taken as a sign. In a way, semiotics refers not only to signs in everyday speech that
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stands for something else. This is also the basic definition of sign in seventeenth century Port
Royal grammar, where sign is always considered as opposed to something. In the context of
semiotics, a word does not refer to its literal meaning alone but to its conceptual meaning also.
As such, a word is a sign or a concept. The relationship between a word and the object is not
direct. The word refers to the concept of the object and from this concept we go to the object
itself.

In the language of Guru Nanak, we find this semiotic organization operating at every
level. At anthropological level, words have a direct reference to the object. Guru Nanak makes
use of these anthropological words and transforms them into concepts in his cosmological
discourse.

The medieval semiotics was concerned primarily with the concept of sign as a
relation, image or concept. There was always a point of departure in the physical world but in the
discussions which followed, the sign was considered an abstract entity. It was perceived at times
as a pure thought, at others, as a pure logical relation. In anthropological semiotics which is also
called materialist semiotics, the focus is mostly on materialist conditions and their influence on
human society. This approach was first inspired by Marxism but it this was followed by modern
anthropologists and philosophers such as Claude Levi-Strauss and Michel Foucault.

For the Marxists, the medieval approach was idealist and ahistorical. Signs and codes are
not considered outside time and space. The anthropologists examine the ways in which sign
systems and socio-economic systems influence each other. Within the American pragmatic
tradition, the model of Charles Peirce implies that the historical conditions of a community are
responsible for the social discourse. Early Marxists were inspired by this model but later scholars
such as Voloshinov from Russia tried to merge the semiotic concerns of subjective structures
with the Marxist concerns of historical materialism. Even though Voloshinov was primarily
concerned with language, he avoided subjectivism. These Marxists rejected the methodologies
which emphasise the purely autonomous subjectivity of the medieval semioticians.

Last section of the chapter elaborates the definitions of Metaphor and its uses in
philosophical and religious discourse. Metaphor is a linguistic phenomenon but is equally
important in other domains also because of its various aspects regarding its functions in language
acquisition and communication of knowledge. In a broader sense, there are different types of

uses of metaphor in philosophy as well as in poetry. Philosophers always deal with metaphor for
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conceptual clarification and comprehension regarding philosophical thoughts and insights,
whereas the study of metaphor as an aesthetic device belongs to rhetoric and poetics.

By definition, a metaphor is an exchange of significance since it is the result of a
semantic interaction between a metaphorical term and its context, both in intention and
extension. Metaphor is primarily conceptual and cognitive and, thus, a part of ordinary language
and thought.

Metaphor makes it possible for individuals to understand new, complex and abstract
domains. Fundamentally, metaphor is a matter of thinking rather than mode of language. It has
been argued that everyday language, in terms of which an individual thinks, behaves and acts, is
metaphorical in nature and also shapes the way of an individual’s thinking and behaving.

In linguistics, conceptual metaphor alludes to the understanding of one idea or concept of
human experience for another idea or concept. Conceptual metaphors are used to comprehend
speculations and models; they utilize one thought and connect it to another for better
understanding.

The language of Guru Nanak is largely metaphorical in nature, that is, the universe in
which Nanak thinks and acts. Nanak’s theory is primarily conceptual, conventional and part of
ordinary system of thought and language; he utilizes major and indispensable part of customary
language in order to conceptualize the world and links it to another concept, beyond the
transcendental universe.

The notion of ‘Sach’, the cosmic truth can also be understood as a Metaphor, as a
universal principle. As a metaphor, it is abstract; it does not refer to a thing but to the concept of
a thing. Metaphorically, Guru Nanak’s concept of truth can cover a very large canvas of the
semiotic universe. He insists that Truth is higher than everything, but higher still is truthful
living.

Guru Nanak uses the metaphor of the wife and the husband to portray his feelings of love
for God and while this metaphor persists in his poetry all through and his Bani, Raga Vadahansa
indicate (explains) the feeling of a devotee, suffering from the pangs of separation from his Lord.

We can conclude by stating that there is a connection between language, thought and
reality. Therefore, in order to understand the philosophical notion of thought, it is imperative to
take into account the phenomenon of language. The philosophy of language studies semantic,

syntactic and phonemic structure of words and sentences. The discourse transcends the material
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aspect (sentence or utterance) of language. The text is manifest, formal. The discourse is
immanent, conceptual, in other words, one can not read discourse but can only understand the
discourse. The theory of discourse itself is not developed by linguistics but by logicians and
epistemologists, who occasionally pay some attention to literary criticism but rarely to retain the
linguistics that the linguists themselves engage in. From a philosophical point of view, semantics
deals with linguistic meaning, symbol and representations which have an intimate relation with
the philosophy of language. On the other hand, semiotics studies the differential nature of signs.
Semiotics explicates how the phenomenon of significance originates from the differential play of
signifiers. It deconstructs the very notion of identity which constitutes the very core of western
philosophical tradition. Further, this section explores various aspects of semiotic discourse at the
anthropological and cosmological levels. Guru Nanak’s language is always metaphorical in
nature. A conceptual metaphor reflects ordinary language system in which an individual thinks
and acts. The words of Nanak’s language are derived from the anthropological universe of the
farmer, the artisan, the trade. However, in constituting the cosmological discourse, Guru Nanak
transforms them into semiotic signs of cosmic, conceptual significance. This study attempts to
discern all these constituting steps. In each case, each Shabad or composition, we follow the
phenomenon of transformation and slowly and gradually we arrive at the overall discourse of
alienation. These micro Shabads are interrelated and complement each other. They are like
different bricks of a conceptual edifice.

To discern the discourse of Japuji of Guru Nanak, the inaugural and fundamental
discourse of the Adi Granth, we have followed, what may be called the architectonic structure of
this composition. Guru Nanak has presented his cosmic vision in thirty-eight paurian or steps.
There are individual steps or meditations, and there are sets of these steps, as in sunie, listen in,
manie, believe in, or in khands, the different levels of consciousness. There is formal and
conceptual interrelation within specific steps and within the sets of steps. We follow the
conceptual architectonics of each step in form and content. It is integrated with the next step in
ascending order of comprehension. Finally, it leads to the overall discourse of the cosmic vision
of Guru Nanak. This semiotic method is diametrically opposed to the general eclectic method
where there are citations in isolation to prove one point or another. The integrated, semiotic

method of discourse analysis has never been applied in earlier studies.
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The second chapter of the thesis is "The Concept of Alienation". In this chapter, we study
the main theme of our research work and built the concept of alienation with the linguistic and
intellectual meaning of the term and usual definitions. For many contemporary sociologists and
psychologists, alienation is often used as reification; the act of transforming human values and
relations. Other philosophers argue that “alienation means “self-alienation” or estrangement, the
process through which man becomes alien or strange to it. Alienation as a key philosophic
category arises out of the Hegelian solution to the problem of knowledge is also taken up.

Although the uses of the concept of alienation are extremely diverse, the reason it is
important in philosophical and political theory illuminates the relationship of science to values,
to problems of methodology and of social science theory, and more generally, to the context
within which meaningful questions can be raised.

Walter A. Weisskoph in his Alienation and Economics (1971) used the term repression
which is related to alienation. Alienation, estrangement and repression imply that human
existence and essential is split and isolated, neglected, suppressed and repressed.

It is clear from our study that Alienation is a state of the human condition, where human
being feels separated or estranged and experiences a lack of symmetry in meaningful
relationship, whether it is with God or Creator, external nature, others, his self or it may be with
an animate and inanimate thing/object.

The following part deals with the various types of alienation, such as:

e Alienation from God or Alienation in theology: This type of alienation has its origin in
Christian theology. It occurs when one is not in tune with the order of God, when one is
caught in worldly desires; one is estranged from his/her own creator.

® Alienation from the world of nature; or Alienation from nature: When there is no cover of the
natural phenomenon, there is no fresh air, the atmosphere is polluted and man has to live in
artificial environment. This alienation from nature has disastrous consequences for human
life.

e Alienation from one another or Social Alienation: This type of alienation is generally
considered as an important feature of capitalist society. It refers to power relations between
the capitalist who owns the means of production and the workers who are exploited by the
owners. They had no personal interest in their labour. This estrangement is analyzed in terms

of Marxist principles of economy.
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e Alienation from ourselves or Self-estrangement. Alienation is a matter of consciousness. If
human beings follow the established socio-economic or religious order, there is no problem;
on the other hand, if human beings become conscious of their deprivation, they ask
inconvenient questions and suffer. This is the basic theme of all existentialist philosophies.
Besides this Melvin Seeman also gives five types of alienation namely; powerlessness,

meaninglessness, normlessness, isolation and self-estrangement, which are discussed in detail

under social alienation.

The alienation of human being is not necessarily from a person; it may be an object, an
institution or may be a group etc. Consciousness of alienated being is an important necessity in
alienation. Due to this, we can meaningfully take into account the concept of alienation with
reference to human beings only.

The last section of the chapter attempts to briefly explore the concept of alienation in
different philosophies or traditions: Alienation in western as well as in Indian or Eastern
Philosophy, as also why the concept of alienation becomes so important in the great
philosophical tradition beginning with Hegel and Marx. The problem of alienation is a pervasive
one in the writings of Western as well as Indian traditions/societies. It is becoming increasingly
one of the greatest and common problems confronting the contemporary human conditions.
Alienation is indeed the central feature of human existence.

A general introductory note on characterization of philosophy may be further helpful in
delineating our field of study/ research and distinguishing it from other types of inquiry. So, in
the beginning of this section, there is an introductory note on the significance of alienation in
different traditions in the normal anthropological world and also in the religious, philosophical
and cosmological universe.

The important philosophical traditions of the world are categorised as four: the Greek, the
Jewish, the Chinese and the Indian. But for the proposed dissertation, we focus on the study of
Eastern and Western Traditions pertaining to alienation and major philosophical inputs in each
tradition would be undertaken. The Jewish tradition is included in the Western tradition.

Each tradition has been described from a unitary point of view and according to single
plan. The purpose that one belonging to any one tradition should get an understandable

impression of the other can be achieved only if both the traditions can be presented according to
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a generally common plan and common concepts. The present study/work undertakes to do this
by introducing the western and Indian philosophies.

The available literature on each tradition has a wide range. When one studies both traditions
from a philosophical point of view, one finds the most impressive and ongoing creation of
human activity. In theology,the metaphysical faith becomes the most powerful while man
ignores reason, experience and action. In philosophy, life, mind and spirit have meaning and
significance. In human, all aspects should meet and be integrated. Philosophy has to clarify the
nature of this integrality and offer both logical and transcendental significance for material as
well as spiritual life.

The discussion of religions is also considerable in this analysis because, in the beginning,
religious ideas influence the philosophical thought. In the western civilization, where on one
hand, faith affected the reason’s clarification of the existence of God and harmony with man, on
the other hand, reason objected to God and thus spiritual values suffered. Wherein, Indian
philosophy lays emphasis on spiritual values and ignores the ethical. But it should be noted that
both the spiritual and ethical values are equally important for human beings.

That is why, here is a real need now however difficult and ambitious the task, to present both
eastern and western philosophies together, not merely a few outstanding but the traditions in
their connection with life.

Alienation in Western tradition: In this section the western philosophy is studied under four
periods: Ancient or Greek, Medieval or Christian, Modern and Contemporary period. In the
following section, I have presented the interpretations of the concept of alienation by some
philosophers of the western tradition. Of course, there are other philosophers like Marcel, Hegel,
Nietzsche, Merleau Ponty etc. But I have restricted myself only to the following philosophers,
and a brief discussion of their ideas pertaining to alienation.

The first important step pertains to HARMONY and DISCORD in Plato in the fifth century BC.
The second concentrates on the notion of estrangement or ALIENATIO in Saint Augustine in the
fourth century. The third step in this direction is that of EXISTENTIALISM with Soren
Kierkegaard, Karl Jaspers, Martin Heidegger and Jean-Paul Sartre in the nineteenth and the
twentieth century with the primary notions of ANGUISH and ABSURD.

Greek philosophy: In Greek philosophy there are two impotent periods: the pre-Socratic and

Socratic. The important philosophers of this period are Thales, Anaximander, Anaximenes,
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Pythagoras, Heraclitus, Parmenides, Zeno Empedocles, Anaxagoras, Democritus, Protagoras,
Socrates, Plato, Aristotle and Plotinus. But for the purpose of the present dissertation, we
concentrate on the philosophy of Plato.

Plato (427-347 BC) HARMONY and DISCORD: The idealist, rationalist, most prominent and
influential thinker of western philosophy was born in approximately 428 BC at Athens to an
aristocratic Athenian and political powerful family, from father Ariston and mother Perictione.
Plato’s proposition of Harmony and Discord is based on his theory of the mortality of body and
the immortality of soul. The body/soul opposition is the basis of his understanding of the affairs
of the universe; if the body follows the insights and the judgements of the soul, there is harmony.
If the strings are rightly stretched, there is no tuning, no harmony. There is discord. There is
estrangement. Man is ALIENATED in his own world. This universe is like a musical instrument.
Our soul is capable of putting it in right tune by adjustments, by proper correlations. The purity
and the sublime nature of the soul can bring harmony in this universe with the knowledge of pure
and sublime forms of goodness, justice and beauty. If there are no such correlations, if the body
is stuck in greed and passion, there is no harmony. There is no music, no rhythm. There is
discord. There is alienation.

Medieval or Christian Philisophy: From all the medieval philosophers, Saint Augustine (born
354) is the greatest philosopher.

Christian Theologian Saint Augustine: St. Augustine, also known by the names of St Austin,

or St Augoustinos, and Aurelus Augustinus, was born on 13th November, 354 at Thagaste in
Africa.

Augustine was inspired by the Neo-Platonic ideas but as a Christian theologian, he followed a
different path for the pursuit of knowledge and truth. At times, Augustine equates soul with
intellect and wisdom. Even though faith is incomplete without intellect, the function of
intellectual enquiry is to prove the truth of faith. In other words, what we believe, we must also
understand. Human alienation is due to the fact that we are separated from our Creator. Our heart
is restless. It will remain so until it finds rest and peace in Thee, the Sublime God. Wisdom leads
men to the vision of God, to His beatitude. In this vision, there is peace. There is blessedness.

There is harmony. Both Plato and Augustine use the same simile of the harmony of music.
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It is thus the intellectual light of the divine mind that enables human beings to acquire knowledge
of the divine order, to follow the harmony of nature. In the darkness of the intellect, in the
confusion of the mind, there is disharmony, there is discord, and there is alienation.

Modern Philosophy: Modern philosophy begins with the restoration of confidence in the reason
and experience of human beings.

Soren kirkegaard(1813-1855) is the greatest modern existential thinker also known as the
father of existentialism. Kierkegaard and later KARL MARX (1818-1883) were both heavily
influenced by the Hegelian logic but they both reacted against him from their respective
perspectives. For Kierkegaard, man is not at the mercy of mathematical logic. The truth of
human existence is based in the revelation of the divine truth with Jesus Christ as its human
manifestation. Human alienation arises due to a discord with the divine truth, the divine order.
Following St Augustine, Kierkegaard believes that God has invested in man the divine reason
that can acquire divine knowledge. With this knowledge he overcomes worldly alienation and
gets reintegrated into the divine order. The basic theme in Christianity is sufferance. Jesus Christ
suffered for humanity. Every Christian has inherited this sufferance. This sufferance leads to
alienation but it is also the source of the union of the human soul with the Supreme Soul. In this
sufferance, the individual is lonely, in pain and anguish. There is a sense of helplessness and the
absurd. But once the state of sufferance is transcended, there is happiness. The contradictions of
life are not only materialistic, they are primarily spiritual.

As a logician, Karl Marx, like Kierkegaard, is Hegelian. But as opposed to
Kierkegaardian spiritual quest, Marx believes in the materialist conception of history. For Marx,
it is the materialist, capitalist system that alienates man from this universe. Marx operates within
an anthropological universe. He is opposed both to Hegelian absolute Idea or cosmic order and to
Kierkegaardian spiritualism. There is no place for individual predicament in the philosophy of
Karl Marx.

Alienation in Indian Tradition: THE COSMIC VISION IN HINDUISM

Every religion presents its cosmic vision, the origin of the cosmos, the place of man in
the universe, the concepts of life and death, man’s relation with God, the problems of alienation,
integration etc. In the following pages, we have presented the views of eminent scholars in their

specific fields.
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To the Hindu philosopher, experience is the ultimate test of truth. The word “experience”
is not used in the restricted sense in which it has been used by the positivists in the West. It is
used in the most comprehensive sense to cover all aspects of experience including sense
experience.

The ultimate Reality, according to the Upanisads, is not the subject as over against the objects; it
is that which underlies both the subject and the object. This truth can be realized whether we
make an objective approach to it through the study of the cosmic phenomena.

There are six philosophical schools in this tradition: Nyaya, Vaisesika, Samkhya, Yoga,
Mimamsa and Vedanta.

The Nyaya philosophers are the logicians of Hinduism. They are primarily concerned
with the critical examination of particular objects, the source and the validity of knowledge. The
sacred and the profane are merged with each other. What matters is the logical conclusion of the
argument. Off and on, there are attempts at giving logical proofs of the existence of God but
these statements remain well within the scientific discourse. There is emphasis on epistemology,
the examination of four parmanas, pratyksa (sense perception), anumana (inference), upamana
(analogy), and $abda (scriptural testimony).

The Vaisesika system emphasizes the significance of the particular. It is mainly a
classification of the objects of knowledge in contrast to the Nyaya which concentrates on the
analysis of the means of knowledge.

The Samkhya is known for its theory of evolution. It is the most materialist of the six
schools. With the conceptual opposition of parusa and prakrti, it explains creativity in the
natural universe. There are three gunas : sattva, rajas and tamas which are responsible for all
creation, all propagation. As opposed to the soul of the Vedas, the Samkhya considers the matter
to be eternal.

The Yogic philosophers and ascetics depend heavily on Samkhya for their metaphysics.
There is no place for God. What matters is the eightfold system of physical discipline with
abstention, observance, posture and breath control, withdrawl of the senses, fixed attention,
contemplation and concentration. All these emphasize physical discipline and asceticism.

The Mimamsa and the Vedas go together. There is a very heavy emphasis on ritual, the
worship of the main three gods, of creation, preservation and destruction, Brahma, Vishnu and

Shiva, and numerous other gods of the Hindu pantheon. The Karma baggage is the most critical
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question. The only way to lighten this burden is the life of an ascetic and the ritual practices
controlled by the priests. The emphasis on the sacred purity of the language of the Vedas gave
rise to the tradition of the great grammarians, Panini and Bhartrhari.

BUDDHISM: Asian religion and philosophy. Buddhism was founded by Siddhartha Gautama

in northeast India about 5th century BCE. Buddhism has played a central role in the eastern

world and during the 20th century has spread to the west.

In contrast with the Upanisadic philosophy was the prevailing outlook of the various
wandering groups of ascetics called sramanas. They were convinced of the doctrine of karman
which made suffering an inalienable part of natural life and sought its root in the force of past
actions. Man is the prisoner of a beginningless past and he can escape from its chains only by
withdrawing from the temporal process into the safe recess of eternity. This was the
philosophical basis of the institution of ascetic renunciation...the self is turned into a “god”
whose power exceeds human understanding. If Buddha’s attitude towards the soul disagreed
with the simple denial of the materialists, it disagreed also with the belief in a changing soul as
was held by the Jains. And he repudiated a permanent individual substance outside and behind
the changing process of psychic life. These three denials appeared to lead to an impasse. Neither
is the soul denied nor accepted, whether as a changing or a permanent entity. This is the famous
Buddhist enigma — the enigma of Buddha’s silence, the most crucial of all questions. The enigma
arises because we do not see Buddha rejecting the very logic which the question presupposes.
The very concept of the substance as means of reconciling diversity and unity, change and
duration, accepted by common sense as well as science and philosophy, is hereby rejected by
Buddha as inadequate. The Buddha rejects not the soul but substances which apparently
constituted a logico-metaphysical category rather than a religious one and hence perhaps more
dispensible. The Buddha’s originality is essentially philosophical.

From these quotations of eminent scholars in each religious tradition, it is obvious that
there are very different metaphysical approaches in their cosmic visions. In their discussions of
the religious discourse, the place of the Creator and the creation, there are varied opinions. In
Hinduism, there is even a conceptual opposition of cosmic/acosmic. The most sacred texts of
Hinduism, the Vedas, are not even supposed to be created by God. They are eternal truths, so
according to the native commentators, they are the articulations of the sages. The karma theory

becomes the most salient feature of all Hindu and Buddhist metaphysics. The elaborate rituals
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and ascetic practices inaugurated by the Yoga shastras become the cornerstone of the entire
Indian religious discourse.

The next chapter is entiteled, “The Cosmic Vision of Guru Nanak and the Discourse of
Alienation”. The present investigation was carried out to study the main theme of the research
work, the concept of alienation in the compositions of Guru Nanak. In this chapter, we come to
real problem; we begin our studies with the thematic analysis of Guru Nanak’s poetry in the first
section.

In this project, the concept of alienation/integration has been studied in the compositions
of Guru Nanak, such as Japu ji, Siri Rag, Dakhni Onkar, Sidh Gost, Rag Maru etc. In this
research, it may be underscored that in the meta-language of Guru Nanak, there is always a point
of departure with the diction of anthropology. But in the process of conceptualization, it
invariably deals with the cosmological order. The Nanak Bani represent the dialectics of
anthropology and cosmology.

To follow the cosmic vision of Guru Nanak, we began with his composition, Japuji,
which is considered to be the first and fundamental discourse of Guru Granth. In, Guru Nanak
presents his cosmology, the cosmology of the universal, eternal Truth, in universal, eternal Time.

Japuji contains the quintessence of Guru Nanak Bani and the rest of the Adi Granth can
safely be taken as an exposition of the fundamental concepts contained in it. It consists of Mool
Mantra, thirty-eight steps, Pauris and a Sloka at the end. Gurumukh Nihal Singh, in his forward
to Japuji rightly suggests that Japuji “raises fundamental issues; it discusses the problem of
human existence and that of meeting the Creator. It describes very briefly many of the religious
practices prevalent in India during the past ages and it discusses the philosophic issues involved
in the religious problem. It offers a solution and describes the Sikh way of reaching God. It
focusses the attention of the reader upon the Divine Personality- the one Supreme spirit, the one
source of life and light, the one Permanent Being, the Creator.”

The second theme of Alienation is presented in thirty-three shabads or compositions of
Siri Rag. These compositions describe and discern specific anthropological, sociological, and of
course, spiritual, existential conditions of human existence. At the anthropological level they are
all different, each concentrating on a specific human condition. If we follow their semiotic,
architectonic constitution, step by step, we realise that they present a cohesive discourse on

Alienation. Each composition is a micro conceptual construct. The thirty-three reflections are
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interrelated in theme and comprise a critique of the prevalent conditions in the fifteenth century
Bharat. The ultimate discourse is a macro conceptual construct. There are similarities with other
articulations but there are no identities.

The main causes or reasons of alienation according to Guru Nanak are as follows:
1. Oblivious to the Divine Word: In the philosophy of Guru Nanak, without the
mediation on divine knowledge or the Supreme Lord, when man indulges in lust and luxuries of
life, he forgets the Creator, the whole world is led astray. Human being is in alienation. In Guru
Nanak Bani, the term alienation stands for spiritual ignorance as a result of which one suffers the
agony of birth and death. This ignorance can be dispelled only by the Divine Knowledge which
can be acquired with Guru’s grace.
2. Stuck with pain and in distress: When human being is lost in pleasure and wilderness,
he goes astray from God or Creator, thus he suffers and is stuck in pain, anguish and distress. It
is clear in Guru Nanak’s philosophy that the main purpose of birth of man in this world is to
meditate and unify with God, if he is not doing so, then there is alienation and separation from
God.
3. Love for the worldly pleasures or indulgence: Human being spends all his time to
fulfill the worldly desires, he always engages in indulgence, greed and possession, as a result,
sorrow, misery and anguish follow. Hence, there is no union with God; there is estrangement and
separation from God or the Creator. In separation, his heart aches, his body burns. His only
refuge is his Guru. There is no other solace. The splendour of diamonds and pearls, the luxurious
beds, lust and greed, are all distractions in meditation and reflection on the Creator. The various
religious ceremonies and worships which aspire to the purity of body and dress, piety of formal
religious symbols are all useless exercises. The Truth of the True Lord does not need any
ceremonial baggage.
4. Deluded in false rituals and ceremony: It is appropriate to say that Guru Nanak is
always against any kind of customs and rituals, adopted by the society, to achieve the Divine
Truth. It can be seen in dozens of his Banis such as Rag Asa, Maru Sohle, Ramkali Vara etc..
According to him, such heretical act or karm-kand leadsman astray from the Cosmic Truth not
allowing communion with the Divine Order. He observes the existing superstations or pakhand,
and wants to break such superfluous and complicated net of ceremonies, and suggests to the

people to adopt the path of inner purity and meditation on the Divine Truth.
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Method of Integration: - In the discourse of Nanak Bani, Guru Nanak suggests to the devotee the
path of integration, reflection and meditation upon the Cosmic Divine and thus overcome
alienation. In Guru Nanak’s philosophy, we find monotheism as a predominant feature, on one
hand, and reverence for life and an emphasis on right means for achieving legitimate ends, on the
other, which are the common characteristics of all shades of Indian thought.

1. Suffering leads to meditations for Divine truth: It has been endeavoured through the
investigation of Nanak’s composition in Rag Asa that Guru Nanak is the first Indian philosopher,
for whom dukh, suffering is a gift of God. It leads to meditation and reflection and becomes a
cure. It leads to the comprehension and integration of the Divine Truth. The sukh, the worldly
indulgence, on the other hand, becomes a disease, leading to decay, alienation and degeneration,
to passion and perversion. It is observed in the Bani that entire the entire world is full of pain and
agony. These agonies and pains are of various types e.g., pain of death, disease in the body or all
types of physical pains which can be cured by medicine, however there are other types of pains
and sorrows such as duality, illusion, separation as well as mental and spiritual pains, which
cannot be cured by medicine. The only cure for these is the Lord’s Name and meditation. Thus
the pain proves a blessing in disguise while the pleasure ends in miseries. According to Guru
Nanak, for those who are devoted to His Name and reflect upon the Divine Order, there is no
distinction between pain and pleasure. There is only integration or union with God.

2. A devotee overcomes lust and greed: Guru Nanak in Rag Asa observes that in the

mind of humans, five desires are hidden and it is lured by deceit, hypocrisy and sin. This mind is
deeply bound to lust, Maya and it goes out and roams about in finding out things and pleasure. It
is greedy, it never believes in staying and sticking to God or the Creator. When the devotee
controls his passions, when he overcomes lust and greed, he articulates the right discourse on the
paper of life. This is the right discourse, the discourse of the divine Truth. It follows the right
direction. Those who are blessed with this Divine Truth are always integrated, in tune with the
divine rhythm. They are never alienated.

3. Search for the Sublime Truth: The central theme of Guru Nanak’s poetry is cosmic

Truth and its practice. Guru Nanak’s truth means agreement between the objective conditions, a
deep harmony between devotee and God, new human relationship based on equality, faith in one
God, love, purity and humility. Thus, the theme of his philosophy conforms to the facts of life

and deals with Ideal-real life. It was not a verbal truth as was found in every man and woman or
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a leader of contemporary life; Guru Nanak’s truth was truth in practice, it contains the element of
purity and his religion is truth. Moreover, Guru Nanak lays stress on “truthful living” in
whatever situation any common man may be, without truthful living there was deceit,
wickedness, falsehood, evasion, dishonesty, betrayal misuse of faith and estrangement. He
wanted his followers to be truthful in thought, word and deed. Thus, the truth practised becomes
a virtue and it is essential for both social and personal well-being. In this way the seeker’s mind
will be reconciled with the Lord. Truth will be his mainstay. So, truth is the food for a man that
Guru Nanak prescribes. It is the life of life. In Japuji, Guru Nanak asks how to be true? This
problem exists in all spheres of life. Thus Guru Nanak asserts that a man’s aim in life is to
subdue his ego and gather discriminative knowledge to see the truth sparkling.

Guru Nanak’s notion of the cosmic truth or ‘Sach’, can also be understood as a Metaphor,
as a universal principle. As a metaphor, it is abstract; it does not refer to a thing but to the
concept of a thing. In the religious discourse, Truth is a conceptual construct. Metaphorically,
Guru Nanak’s concept of truth can cover all anthropological as well as cosmological overtones.
Guru Nanak insists upon the unitary character of truth and the universal validity of moral norms.
Truth is the end and aim of existence. Truth pervades all sentiency. He insists, Truth is higher
than everything, but higher still is truthful living. One must be truthful to God, to the Guru, to
oneself and the people. Evil is evil solely because it is untruth. When devotee is in tune with
sublime truth, he is reconciled with the Lord.

4. Communion with nature and Creator: In Rag Asa, the sublime poetry of Guru Nanak,

he tells us that a man should lose ego and sense of I am-ness so that he may acquire wisdom of
the sense of discrimination. In this way, he is integrated with the Creator. The whole world and
its forms are true because its Creator is true. Only God is eternal. The other things of life come
and go. Thus, in Rag Asa Ashtpadi 22, Mohala 2, Guru Nanak has very beautifully established
the relationship between man and the world. The world is a stage, a true and permanent stage
prepared by God, where men and women are merely actors and actresses. They play their parts
and then depart. Guru Nanak in Rag Gauri, Ashtapadi 8, offers us a chance to understand the
meaning of the universe and the ultimate aim of integration and communion with Creator. Guru
Nanak cautions humans by saying that only the filth of ego was to be shed and, in congregation,
glory of God, Lord and Hari kirtan ought to be sung for attaining unity with God.

5. Renunciation of Physical Pleasure: Guru Nanak deals with the ethical problems of
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human life in a very balanced and healthy manner. He rejects the extreme asceticism practised by
the Hindus of his time. The active involvement of a householder stands as the basic element of
his ethics. Nanak’s philosophy teaches one how to live well in the world and how to obtain
release. According to him, a householder’s life is not a barrier to spiritual progress. He condemns
the idea of renunciation of the world and suggests that the union with the Supreme Being is
possible only if one is a householder and remains detached from worldly desires as well as
physical pleasures i.e. hunger for Maya, luxuries etc. The householder’s life, while denouncing
excessive physical pleasures, is regarded by him as the true path that leads to spiritual progress.
6. Unity with God: In the sublime philosophical thoughts, written in devotion to God,

Guru Nanak presents to us unity with One God who is All-pervading and Omnipresent. He has
numerous epithets but no single name can enumerate His virtues, although His Name is nectar
for the disciple. He is realized through service to the Guru and the company of the good people
or Gurmukh. This realization illumines the mind and one achieves Divine Knowledge and union
with Lord, putting an end to the cycle of birth and death by clinging to His Name. Thus, one can
overcome alienation.

In the discourse of Guru Nanak, the alienated being is a being who is estranged from his
Creator and His Creation. When human beings follow the Will of God, when they are in
harmony with the Divine Order, when they reflect and meditate on the ways of the Creator, they
overcome alienation. Guru Nanak always uses the ordinary words of daily life of a farmer, a
trader, an artisan and transforms them into metaphors to constitute a divine discourse. There is a
dialectical relation between anthropology and cosmology. Whether there is a reference to
dukh/sukh, gurmukh/manmukh, sohagani / dohagani, the significance is derived from their
dialectical relation. The objective reality of facts is always different from their perceived,
existential reality. Alienation is an existential experience. Its significance depends upon how
certain human situations are perceived, how they conform to the Divine Order or Cosmological
Order. In Guru Nanak, every anthropological behaviour is understood or perceived in its
cosmological context. In many of the shabads or compositions, we see how Guru Nanak discerns
and interprets specific human situations.

The most important theme in this context is alienation. If there is union, if there is
devotion and love, if there is harmony, the being is in the state of sukh, according to Guru Nanak.

In one of his compositions, marne ki cinta nahi, jivan ki nahi as, Guru Nanak presents in detail
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the sensitivity of this relation. In this state of mind, life and death do not matter. He says that
there is no fear of death and there is no desire to live. Every beat of his heart is in the hands of
his Lord. Every vibration of his soul depends upon the rhythm of the will of the Creator. The
human being is supposed to meditate and reflect on the nature of this relationship, which is
explained in terms of the metaphor of music. The being in love communicates with his Master.
This process eradicates ignorance. It leads to knowledge and truth. The rhythm of the music of
the Creator vibrates in every beat of the universe. The being lives and dies following the beat and
rhythm of the Master. The body and mind, the spirit and soul are united in the musical
composition of this divine rhythm. If the mind is steady and the reflection is serene, there is
peace, there is divine perception. In this state, all misery and sin are eradicated and the being is
in harmony with the universe.

The Gurmukh, who follows the discourse of the Guru, is always awake. He meditates and
reflects on this eternal Truth. The Manmukh, who does not follow the discourse of the Guru,
who is ignorant and oblivious of the eternal Truth, is asleep; he is stuck in the darkness of
dualities. There is ki falsehood, all over. In falsehood, the Manmukh spends his life in
falsehood, he is lost. The Gurmukh follows the divine path, the path of the discourse of the Guru.
He meditates and reflects upon this sublime Truth. The world of falsehood is in ruins, it is
plundered by rotten thoughts and deeds. Bereft of the Word of the Guru, sans the discourse of
Truth, there is indulgence, sufferance, decay and degeneration.

In spite of all these dualities and divisions, all these distractions and decadence, Guru
Nanak is optimistic. Falsehood, deception and degeneration will wither away, ultimately Truth
will triumph.

In Guru Nanak's time, it was the Bhakti Movement that was the main religious tradition.
The Bhakti saints were not interested in the abstract philosophy of the six schools of ancient
India. They preached love and devotion. Guru Nanak emphasized love and devotion but his
concept of the Creator and His Creation was very different. He believed in the dialectical relation
between anthropology and cosmology. His language always has a point of departure in
anthropology. He uses simple words of a farmer, an artisan, and a trader and always constitutes a
metaphorical discourse. His texts could be read at a lexical level but His discourse is always

conceptual.
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The last chapter of the present research work is "The Cosmology of Guru Nanak and
Saint Augustine" traces the cosmological argument of both the philosophers. When we consider
Saint Augustine and Guru Nanak, we find that they had similar ideas. Both the authors address
the question of the existence of God and the importance of God for human beings. They provide
entirely new ways to interpret the world. They have shaped the way we understand our reality
and have provided methodologies for its analysis.

Guru Nanak openly advocated that people should not feed the priestly class under the
belief that they were rendering services to their departed souls. He invoked their spirits to discard
all such parasitical elements in the society. Honest labour, sharing the earnings with those who
were needy, and meditation upon God - the Truth - constituted the key-note of his message.

Guru Nanak’s tender heart ached when he came across people for getting the ‘unicity of
God’ — an expression chosen by Geoffery Parrinder to combine ‘“the notion of singularity or
oneness in nature with that of uniqueness in the sense that there is no other God.” Panthiesm was
the root cause of all confusion and Guru Nanak denounced the concept of incarnation which put
the individual and God adrift, necessitating an intermediary. The use of the figure ‘1’ before
Omkara by him is a clear evidence of his having taken a serious note of this distraction in the
society.

To sum up this discussion, it is obvious that in the different schools of philosophy in both
Hinduism and Buddhism, there are manifold reflections in the domain of metaphysics. There are
varied views about cosmic/acosmic visions of the universe. At this level of reflection, there are
similarities in philosophical outlooks even when there are very subtle differences. It is only here
that Buddha refused to distinguish between existence and non-existence and Guru Nanak could
state that to believe or not to believe amounts to the same discourse. These differences are found
in the Mimamsa-Vedanta and Samkhya-Yoga reflections.

When these philosophical reflections were used to regulate the social order, when the karma
theory was used to establish caste hierarchy; when the karma, the actions in the so-called
previous births, became the main criterion for the social status of human beings, the decay and
decadence was the order of the day. The metaphysical reflections influenced the anthropological
world. When the symbols of natural forces, the gods and goddesses were given human forms and
their ceremonial worship became the sole goal of religious life, religion was reduced to mere

ceremonies and superstitions. The priestcraft took over the reigns of the anthropological order.
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When the simple physical phenomenon of the displacement of sun and moon in the form of
eclipses was worshipped as the fight of good versus evil and millions of devotees took holy baths
to save themselves, the religious semiotics and symbolism was reduced to intellectual darkness.
By the fifteenth century, in the times of Guru Nanak, the religious landscape of India was replete
with superstitions and corrupt priestcraft. Guru Nanak resolutely opposed these ceremonial
practices of blind faith. From the reflections of the schools of philosophy the Indian universe was
now condemned to ignorance and superstition. The social and political order was rotten.

The society is completely rotten. The rulers are rotten and so are the ruled. The whole
world is condemned to decay and decadence. As far as Guru Nanak is concerned, there is only
one divine concept that matters. It is the eternal sach truth. It is sac that decides what is pure or
what is polluted, what is right or what is wrong, what is just or what is unjust:

All disguises and deceptions are a wanton waste. There is but one divine Word, one
divine discourse. It is the cosmic truth that decides what is sacred and what is profane, what is
pure and what is polluted.

The trader is supposed to trade in truth. His investment is truth, his profit is truth. It is
only the grace of the Guru that leads the devotee to the trade of truth, to the meditation of truh.
The Gurmukh, the follower of the discourse of the Guru, follows only one path, the path of truth.
His balance is always inclined towards truth. There is no imbalance in this trade. Truth is the
only criterion. With the grace of the Guru, the trade in truth is in tune with divine harmony,
divine rhythm.

The opposition between pure/polluted is meaningless. The divine purity belongs to the
Creator. He is the incarnation of truth, of purity. The devotion of the Pure is the only pure act. It
is this divine purity that decides the purity/pollution of this world. All the gods of food, water
and fire derive their purity from the eternal pure cosmos. It is the divine discourse of truth and
purity that is the ultimate criterion of all distinctions, all differences.

In deeds and discourse, there is truth. Truth is my investment. Truth is my trade. Truth is
my speech. Truth is my act. There is none other than this divine truth that is my anchor, my
guide. This truth is eternal, it lasts for ever. It was, it will be, the reason and rhyme of all
existence, anthropological or cosmological. It transcends all life and death, all space and time. In

meditation, in reflection, I pray only for this sublime truth.
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Saint Augustine had stated: the hearts are restless until they rest in Thee. (Confessions).
For Guru Nanak, a moment’s separation leads to misery and distress, to disease and decadence.
How can there be honour in His audience if the Creator does not dwell in the mind. With the
union with the Guru, there is peace and piety, the fire of passion is extinguished.

One should always meditate on the nature of the Creator. Those who never forget their

Creator, they are rare in this world. They are distinguished everywhere. Union and separation are
matters of meditation and reflection. When there is no violence, no passionate desire, no pride
and pretence, there is union. The Gurmukh follows the path of righteousness, the Creator dwells
in his mind, and there is divine union.
Passions and desires for the worldly affairs lead nowhere. There is no point in attachment with
the one who is mortal. The Gurmukh is the Sohagani who is in love with her Lord. When all fires
and passions are subdued, there is union. There is the blossoming of the lotus of love. There is
the blessing of the nectar of life. There is the union with the Guru. There is the realization of
divine Truth.

Saint Augustine argues that truth is discovered only when mind has access to itself
without the medium of bodily senses. This is the only domain where certainty is possible. For
Plato, there are two worlds, the intelligible world where dwells truth and the sensible world
where we deal only with the shadows or copies. The neo-Platonic understanding of Augustine
follows the Platonic theory. However, with Augustine, the sensible world is not ignored. The
soul and the body are considered, in Augustines thought hire as two complementary constituents.
For knowledge and truth, Augustine cites often the propositions of mathematics and logic. The
mathematical axioms and propositions are never based on experimental data. He argues that the
concept of unity is never an empirical datum, objects experienced are always made of parts,
endlessly divisible into further parts. When we are talk of a whole, or perceive a whole, it
follows this comprehension only of the mind alone. At the same time, the sense experience is not
altogether ignored.

To conclude, it can be said that Guru Nanak repudiated the caste system and declared
noble character rather than noble birth as the real test of human excellence. Human beings
steeped in ignorance and superstition could not afford to be adventurous and this made them
inert, fatalistic, passive, bigoted and alienated. He observes that inward purities and True Name

alone leads to integration i.e. the union with the Supreme
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Being. Both St. Augustine and Guru Nanak had similar ideas. There is a conceptual similarity
between their reflections. Guru Nanak's discourse is within the context of the Indian
philosophical tradition. On the other hand, Augustine's reflections are strictly within the earlier
Christian tradition though they are heavily influenced by the neo-Platonic ideas of his times.
Both the authors address the question or the existence of God and the importance of God for
human beings. They provide entirely new ways to interpret the world. They have shaped the way
we understand our reality and have provided methodologies for its analysis. St. Augustine stated
that although we are free agents, the possibility of our reaching towards our supernatural destiny
depends upon God's aid. At the end, we can say that the virtue of men consists in having their
will in harmony with the divine will. The mind where dwells the Creator is blessed with the
sublime union.

True is the Master. His Name is truth. He is the King of the world and His administration
is clean and above corrupt practices. He is everywhere and in every country. He alone pervades
universe and there is none equal to Him. He lives in every heart. He knows the worth of each
man and He is near as well as far away. In all eyes Guru Nanak sees the wonderful light, the
form and beauty of God. The wonderful light tells us the familiar tale of God. He has a Golden
body, very beautiful, with the incomparable light of God. The King God is very handsome.
Through His light, He is known. His light is found in all creatures and in the Nature of world. He
has a thousand eyes and many forms. His eyes are beautiful, teeth sparkling, nose sharp and
pointed, hair luxuriant, body lustrous, a graceful gait, sweet speech, alluring youth, attractive
sight and He walks with measured steps like an elephant. His name is pure. He is omniscient and
consciously all things. He cares tor his creation. Everyone in the world is in the mind of God. He
supervises His creation and keeps ail the people under the care of His eyes and He does justice to
everyone. His justice is to direct everyone to the path of truth. God created body out of five
elements which He Himself created and He embellished the body with Truth, God is self
existent, unconditional. He cannot be created or appointed and is above all material conditions.
"God created Himself and He created the Name. Then He created Nature and pervading it looked
in it with delight.
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THE CONCEPT OF ALIENATION IN NANAK BANI

Abstract

In this dissertation an attempt is made to present the Concept of Alienation in Nanak Bani
in terms of the Semiotics of Discourse. After a short introduction to the discipline of
semiotics and the importance of discourse analysis, we have discussed the architectonic
constitution of Guru Nanak’s major compositions, Japuji, Siri Rag and some portions of
Siddh Gosht and Rag Maru. In each composition, we have shown how Guru Nanak
constitutes his cosmic vision with micro and macro semiotic units. This is how we
discern the conceptual constitution of existential alienation in Guru Nanak’s discourse. In
each case, there is a constant dialectic between the observations of the anthropological

world and their corresponding cosmological interpretations.

It is this recurrent dialectic that differentiates Guru Nanak from Saint Augustine, the
Christian philosopher of the fourth century. As a neo-Platonic philosopher, Saint
Augustine’s meditations deal primarily with cosmic harmony and accord. For Guru
Nanak this world of flesh and blood is real, its problems, its concerns must be dealt with
in the religious discourse. Invariably the anthropological world is the point of departure,
but Guru Nanak’s reflections transcend this universe to correlate it with the Brahmand,

the Cosmos, which, for Guru Nanak, is an integral part of human existence.

As far as the Bhakti movement is concerned, there is a marked difference between Guru
Nanak’s cosmic vision and that of the saints of the Bhakti movement. Bhakti saints
denounced the priest craft of the middle ages and considered devotion to gods like
Krishna as their main path to salvation. Along with priest craft and the prevalent religious
corrupt practices they almost completely ignored the extremely rich philosophical

tradition of Bharat. Guru Nanak criticised the superficial rituals but at the same time



engaged himself with the sadhus and the yogis at the highest possible philosophical level.
His logical and dialectical incisions of the traditional ideas about Truth, Harmony,
Rhythm of Cosmos in compositions like Siddh Ghost and numerous shabads in Rag Maru
present a religious discourse that is diametrically opposed to the tenets of the Bhaktas.
Guru Nanak was ruthless in his criticism of the rotten world of the rulers and the ruled of
the fifteenth century India. At the same time, he proposed a life of meditation , reflection
and a very simple mode of social life. From the ordinary language of the farmer, trader,
artisan which was an integral part of his existential experience, he constituted the most
complex discourses of his cosmic vision. His fundamental composition, Japuji, is a
perfect example of how with the help of short micro concepts of listening in, believing in,
sunie, manie, etc. he constitutes an incisive, architectonic discourse. There is no such

thing in the entire Bhakti movement.

A short note on the Semiotics of Binary Oppositions in Guru Nanak demonstrates how
Guru Nanak could transcend the specific, particular, physical realities to arrive at the
universality of cosmic ideas. The Bhakti movement had reduced the whole humanity to a
bride longing for the love of the Lord, the gods and goddesses. Guru Nanak states in no
uncertain terms that there is no difference between a male and a female. We must realise
that in the fifteenth century Guru Nanak stated that there is a bit of male in every female
and a bit of female in every male. He was conscious of the complexity of this statement
when in the same utterance he declared that this conceptual construct can be understood
only by the Brahm Gyanis, the wisest of the wise. It is a discourse which is most debated
in modern psycho-analysis. For Guru Nanak, it is the being of a person, male or female,
that is the most fundamental, existential concern. There are references in Nanak Bani to a
number of other conceptual oppositions like faith/reason, existence/non-existence,
life/death, sufferance/indulgence. They refer to the recurrent themes in Hindu and

Buddhist philosophical discourse.
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