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Chapter - 1
WOMAN IN INDIAN ETHOS

History and literature are complementary to each other. History
is a record of facts of past based on sources. The historian in search
for the fact is likely to miss the life of the common human being, the
impulse and emotion which governed and dominated the feelings of
the people living at a particular time. To have a vivid picture of the
past, one has to study the literature along with history. Thus, the
study of history is incomplete without the study of literature.
Literature is a social product and as such it inevitably reflects the life
of the era out of which it springs. Literature reflects the spirit of an
age as Chaucer's Prologue to the Canterbury Tales is regarded as the
mirror of the Fourteenth century England. It is in the literature of a
nation that we find the history of its life and the motives of its deeds.
In this connection W.H. Hudson rightly says, "We care for literature on
account of its deep and lasting significance. A great book grows
directly out of life; in reading it, we are brought into large, close and
fresh relation with life and in that fact lays final explanation of its
power. Literature is the vital record of what men have seen in life,
what they have experienced of it, what they have thought and felt
about different aspects of it which have the most immediate and
enduring interest for all of us. It is thus fundamentally an expression

of life through the medium of language."! Language is the main vehicle

1 W.H. Hudson, An Introduction to the Study of Literature, George G. Harrap & Company,
London, 1910, p. 10.



of literature. Literature is absolutely language based and language
being a cultural phenomenon,; it is all but wholly contained by its local
and the socio-historical forces that are in operation through ages in
the particular locale.? Literature expresses the immediate hopes and
aspirations of society, of down trodden and the destitute. It has also
the power to shape and mould the spirit of an age according to its new
ideals. The writings of Rousseau kindled the flame of the French
Revolution which in its turn stirred the minds of the people with the
ideals of Liberty, Equality and Fraternity.

On the other side to understand the literature of a period the
knowledge of history is required. For example if a person wants to
study Shakespeare’s drama 'King Lear', he/she has to understand the
Renaissance. So the study of literature is essential for the better
understanding of history and vice-versa. This is as true of devotional
literature as of literatures any other form. Devotional literature
contains 'the religious writings that are neither doctrinal nor
theological, but designed for individuals to read for their personal
edification and spiritual formation.® Devotional writers do not
particularly write on material matters yet they are the product of the
society, they give valuable information about the life of their age. For
example the writings of Guru Nanak Dev enshrine the spirit of the

Fifteenth century India as the writings of Martin Luthar reflects the

2 Satinder Singh, ed., Comparative Indian Literature, Punjabi Adhiyan School, Guru Nanak Dev
University, Amritsar, 1990, p. 43.
3 George Thomas Kurian, The Encyclopedia of Christian Literature, Vol. 1,

www.wikipeida.org.



spirit of Europe during the same period. Viewed thus, literature
becomes a source of history. The scope of history is too vast, not only
confined to past politics; it touches almost every domain of human
life. Study of the literature of a period may also help to explore some
important facts which still remain unexplored due to the absence of
historical sources. It is in accordance with these views of literature
that the study of the Bhakti period devotional literature (Guru Granth
Sahib and Contemporaneous Braj literature) has been undertaken to
analyse the condition of woman during the period under study. Guru
Granth Sahib and Braj literature belong to the two different categories
of Bhakti i.e. 'Nirguna' and 'Saguna’. This work is an attempt to
compare these two categories of Bhakti to have a comprehensive idea
about the condition of woman during the period under study. But
before taking this task it will be useful to trace the general condition
of woman in Ancient Indian ethos through available sources.

In the pre-Aryan India a mother dominated (matriarchal) social
system was prevalent. E.B. Havell writes that the pre-Aryan social
structure was different from the Aryan, "In being matriarchal instead
of patriarchal. Their mothers and children formed the nucleus of the
settled society. They could never realize the Fatherhood of God; the
Earth Mother embodied all their ideals of the Divine India were their
mother, not their father."4 This is also evident from the Sankhya

Shastra which is a pre-Aryan work. Its antiquity is obvious when one

4 E.B. Havell, The History of the Aryan Rule in India, K.M.N. Publishers, New Delhi, 1972, pp.
11-13.



finds that it is mentioned even in Rigveda®. In the basic postulates of
Sankhya, Prakriti is at the forefront and though the Purusha is also
there, all the strings of creation and desolation are in the hands of
Prakriti.® Paul Thomas, an Indian scholar invokes archaeological
evidence in support of the conjecture that the pre-Aryan civilization
was woman centered. Many figures of goddesses discovered in the
archaeological finds of Harappa and Mohan-jo-daro suggests that the
popular deities of the Pantheon were predominantly feminine and that
the society was matriarchal.” He writes, "The importance of mother-
worship in religion, the abundance of female figurines with rich
ornaments, the comparatively lesser importance given to males, would
all indicate that society in Ancient Indus Valley was more favourable
to women than to men; it was possibly a matriarchate of the type of
Ancient Egypt."® The status of woman was very high in all walks of life
at that time. As no socio-religious role or power was assigned to
Purusha, apart from cohabiting with the female-Prakriti for
procreation.?

The earliest known literary compositions of the Indo-Aryans are
the hymns of the Rigveda. There are many indications in Vedic

literature which goes to prove that Vedic Aryans were patriarchall?,

5 Jodh Singh, "Gender Discrimination and Sikh Ethos," Abstracts of Sikh Studies, Vol. I,
Institute of Sikh Studies, Chandigarh, April-June 2000, p. 28.

6 Ibid., p. 29.

7 Paul Thomas, Indian Women through the Ages, Asia Publishing House, Bombay, p. 6.

8 Ibid., p. 7.

9 Jodh Singh, "Gender Discrimination and Sikh Ethos", p. 29.

10 R.P. Sharma, Woman in Hindu Literature, Gyan Publishing House, Delhi, 1995, p. 60.



and a man had almost absolute power over his wife and children.!!
Why Vedic Aryans were patriarchal? To quote R.P. Sharma's words,
“Scarcity of food and the daily cycle of hardships may have turned the
early Aryans into professional hunters and food gatherers... They
could not afford to be non-violent and vegetarian. Besides, their
surroundings may have compelled them to keep their women and
children inside the caves. They had to be protected from wild beasts
and the hazards of nature. They could not be allowed to accompany
men on hunting expeditions. Circumstances like these may have
made it expedient for adult males to assume the role of Providers and
Protectors of their women and children. It was no linguistic accident
that the Vedic word for 'husband' and 'brother' came to mean, 'the
protector' (Bharta/Bhrata) and that for 'wife' and 'sister’, the Protected
(Bharya/Bhagini).”12 Thus Rigvedic gods were full-blooded martial
male deities who helped them in their campaigns, confunded their
enemies, protected their fields and cattle and were generally
worshipped for enhancing their welfare.13 In spite of male dominance,
woman as wife and mother was esteemed. Indeed, it may be argued
that Vedic religion had an appreciation of both femininity and
complementarily between husband and wife, albeit within a

patriarchal structure.14

11 Paul Thomas, Indian Women through the Ages, p. 50.
12 R.P. Sharma, Woman in Hindu Literature, pp. 14-15.
13 Paul Thomas, Indian Women through the Ages, p. 40.
14 Katherine K. Young, "Hinduism", ed., Arvind Sharma, Women in World Religions, Sri

Satguru Publications, Delhi, 1995, p. 61.



Ordinarily girls were less welcomed than boys as one finds a
very frequent longing for a male child in the Rigveda : "May we
possess a family of males."15 It is surprising, however, that no desire
for the birth of a daughter is ever expressed in the entire range of the
Rigveda.l® The Atharvaveda leaves no doubt that son was preferred to
daughters.l” But it must be added that it did not lead to female
infanticide during this period.!’® Once the temporary feeling of
disappointment was over, the family took keen interest in the
daughter as it did in the son. The young girl was called by the name
Duhitri indicating her principal duty in the Vedic family; namely,
milking the cow.1® Her name is also interpreted as the potential
nourishes of a child.20 Thus milking the cow and preparing clarified
butter and curds seem to have been her chief concern. She had to
perform other duties as well like working for the spinsters, weaving
cloth and embroidering garments. They brought water in jars from
wells and watched the standing crops in fields.2!

Girls were educated like boys. It appears that in Vedic period
women were on an equal footing with men in the matter of receiving

the knowledge of the sacred literature.?2 They had free access to

15 Clarisse Bader, Women in Ancient India, The Chowkhamba Sanskrit Series Office, Varanasi,
1964, p. 23.

16 B.S. Upadhyaya, Women in Rgveda, S Chand and Co., New Delhi, 1933, p. 4.

17 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, Om Publications,
Faridabad, 1999, p. 35.

18 Ibid.

19 Clarisse Bader, Women in Ancient India, p. 24.

20 B.S. Upadhyaya, Women in Rgveda, p. 5.

21 Ibid.

22 M.A. Indra, The Status of Women in Ancient India, Motilal Banarsidass Publishers, Delhi,

1955, p. 134.



educational opportunities and discrimination in education on the
basis of sex was unknown. Upanayanam was common to boys and
girls. There were women who continued studies throughout their life
time, they were known as 'Brahmavadinis'?3 Name of twenty three
Brahmavadinis are found in Rigveda. Some famous are Gargi,
Romasa, Ghosha, Lopamudra, Apala, Atreyi, Indrani, Vak and
Godha.?*

Child-marriage was unknown during this period.2> A maiden
according to the Atharvaveda after completing her Brahmacharya
only, is entitled to marry a husband.2¢ Educated brides of this age had
an effective voice in the selection of their partners in life.

The Rigveda does not give detailed account of the forms of
marriage prevalent at that time, but there are indications in the
hymns, of Swayamvara, marriage by capture and contract marriage.2”
In some marriages love played an important role; there is a mention in
the Rigveda of festival like the Samana to which young women went
well adorned with ornaments and bright garments and possibly met
eligible young men; many marriage negotiations might have started
from here.28 Religious and sacramental conception of marriage was

present.? The purpose of marriage was to procreate children and

23 V. Janapathy, Indian Woman through the Aages, Gyan Publishing House, New Delhi, 2002, p.

50.
24 Ibid.
25 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 159.
26 M.A. Indra, The Status of Women in Ancient India, p. 134.
27 Paul Thomas, Indian Women through the Ages, pp. 51-52.
28 Ibid.

29 Ibid., p. 50.



perpetuate the race.30 Monogamy seems to be the general rule.
Polygamy was limited to the aristocratic families only.3! Polyandry too
seems to have existed in Rigvedic times. The twin Asvins (Gods of
Medicine in India) had a common wife in Surya; Rodasi is mentioned
as a lady attended by numerous husbands in the form of the Maruts
(storm gods).32

Seclusion of women was absolutely unknown.33 In social and
religious gatherings they occupied a prominent position. No religious
and social work was considered to be completed without the active
support of one's wife. A.S. Altekar observes that her presence and co-
operation was absolutely necessary in religious rites and ceremonies.
To quote him, "The wife used to pound the sacrificial rice, give bath to
the animal that was to be immolated... Women's participation in Vedic
sacrifices was thus a real and not a formal one; they enjoyed the same
religious privileges as their husbands."34

If a wife had the misfortune to be widowed, she had to ascend
her husband's funeral pyre. The Sati custom was not in vogue at all.35
The remarriage of a widow to the younger brother of her husband was
a very common practice.36 This is evident from a Rigveda hymn read

along with one in Atharvaveda, according to which immediately after

30 B.S. Upadhyaya, Women in Rgveda, p. 93.

31 M.A. Indra, The Status of Women in Ancient India, pp. 56-57.

32 Paul Thomas, Indian Women through the Ages, p. 52.

33 B.S. Upadhyaya, Women in Rgveda, p. 48.

34 A.S. Altekar, The Position of Women in Hindu Civilization from Pre-Historic Times to the
Present Day, Motilal Banarsidass Publishers, Delhi, 1959, pp. 197-98.

35 Ibid., p. 339.

36 Paul Thomas, Indian Women through the Ages, p. 49.



the death of husband, the wife, lying by his side on the funeral
ground, was raised by his brother and led back home to become his
wife.3” Even when she was not actually married to the brother, the
latter was expected to raise issues to her in Niyoga.38

Niyoga is the custom of the young widow allying herself with the
younger brother of her husband for the sake of progeny (son). In the
absence of brother-in-law, she can get offspring’s by cohabiting with a
Sapinda or a Sagotra relation. The practice of Niyoga known as
Levirate was prevalent even among Ancient Greeks and Romans.

Mother was an object of great honour at that time. In the Vedic
hymns mother is called Matri.3® Whenever she is spoken of along with
father her name begins the compound i.e. matara-pitara.+°

llegitimacy is as old as the Rigveda which is indicated in some
hymns. Considerable stigma was attached to illegitimate children and
one comes across references in the Rigveda of the exposure of
infants.#! A famous hymn in the Rigveda seems to indicate that
marriage between a brother and a sister was not regarded with favour,
though not altogether unknown.42 There are clear references in Vedic
literature to a state of promiscuity in Ancient Indian society. Even the

Vedic gods such as Pusan and Prajapat are known to have had

37 Ibid., pp. 49-50.

38 M.A. Indra, The Status of Women in Ancient India, p. 112.
39 Clarisse Bader, Women in Ancient India, p. 52.

40 B.S. Upadhyaya, Women in Rgveda, pp. 150-51.

41 Ibid., p. 198.

42 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 40.
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incestuous relationships with sisters, mothers and daughters.43 The
main disability from which woman suffered in this age was proprietary
one. She could not hold or inherit property.+4
There are some denunciated hymns in Vedic literature which
held women not only in disrespect but even in positive hatred4>:-
"With women there can be no lasting friendship; hearts of
hyenas are the hearts of women."46
or
"Women have a fickle mind, women can be easily won
over by one who is handsome and can sing and dance
well."47
Thus it can be said that the position of woman seems to have
deteriorated considerably by the Rigvedic times when compared with

earlier age.48

Coming to the later-Vedic period in Indian literature, one get a
clear picture of Indo-Aryan social life and condition of woman from the
Brahmanas, the Upanishads and the Grihya Sutras. The changes
which took place during this period in the position of women were
gradual. The desire for a male issue was as strong as before. At that

period this belief was established that sons alone were competent to

43 Romila Thapar, "Looking Back in History", ed., Devaki Jain, Indian Women, Ministry of
Information and Broadcasting, New Delhi, 1975, p. 7.

44 A.S. Altekar, The Position of Women in Hindu Civilization, p. 339.

45 M.A. Indra, The Status of Women in Ancient India, p. 9.

46 B.S. Upadhyaya, Women in Rgveda, p. 159.

47 A.S. Altekar, The Position of Women in Hindu Civilization, p. 339.

48 Paul Thomas, Indian Women through the Ages, p. 54.
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redeem their parents from hell and daughters were incapable of
performing this spiritual function.4® A passage in the Aitareya
Brahmana says that while the son is the hope of the family, the
daughter is a source of trouble to it.50 Elaborate ceremonies began to
develop during that period for ensuring the birth of sons.5! Though
sons were generally preferred, the desirability of having learned
daughter was not entirely lost sight off, yet the Brihadaranyaka
Upanishad mentions a ritual by which a person prays for the birth of
a daughter who should be a Pandita or learned lady.>2

In the higher section of society the girls used to go through a
course of education. There was, however, a gradual decline in female
education as the period advanced.>3 Child marriage had not come into
vogue by the Grihya Sutra period. Further, some Sutras make
provisions for the girl being in her menstrual period at the time of
marriage. The marriageable age for the bride continued to be about
sixteen.>* Marriage ceremony was made more elaborate by adding new
rites and rituals i.e. introducing the fire as a witness in the marriage
ceremony and other rituals the Pani-grahana and Saptapadi — seven
steps or rounds together.>>

In the Grihya Sutras, first time, a definite classification of

different forms of marriage was given. Asvalayana classified them into

49 Ibid.
50 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 48.
51 Paul Thomas, Indian Women through the Ages, p. 57.

52 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 5.
53 A.S. Altekar, The Position of Women in Hindu Civilization, p. 340.

54 Ibid., p. 341.

55 Paul Thomas, Indian Women through the Ages, pp. 66-68.
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eight and this classification has been followed by other Sutra writers
as well as the authors of the epics and law codes. These eight forms of
marriage were Brahma; Daiva; Prajapatya; Arsha; Gandharva;, Asura,
Paisacha and Rakshasa.>®

In the Brahma form the father carefully selected the son-in-law
and married his daughter to him according to proper religious rites. In
Daiva form a daughter was offered in marriage to an officiating priest
by the sacrifices. In Prajapatya form the bride was given away by a
guardian instead of father. In Arsha form the father of the bride was
permitted to accept a pair of cattle, a cow and a bull from his son -in-
law for facilitating the performance of sacrifices. Gandharva was a love
marriage. Asura was bride purchase. Paisacha was drugging and
raping of bride. Rakshasa was marriage by capture.>?

The birth of a son became necessity at that time. For this, it
became obligatory for a man to marry again and raise sons if first wife
failed to give birth to a son. Thus the practice of polygamy seems to
have planted itself more firmly.

Sati custom was altogether rare and widow had the option of
remarriage. Grihya sutras, which describe in detail the important
ceremonies of domestic life including the cremation ceremony, are
silent about it.58

Their proprietary rights continued to be unrecognized, the only

exception being in favour of marriage gifts of moveable property

56 Ibid., p. 62.
57 A.S. Altekar, The Position of Women in Hindu Civilization, pp. 37 to 47.
58 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 175.
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(Istridhan).>® In the Satapatha Brahmana it is mentioned that a
disobedient wife is enjoined to be taught obedience by physical force.
The Maitrayani Samhita places woman on par with dice and drink,
and describe her as one of the major evils in society.®0

Thereafter the decline in the status of women started when the
grip of priest class (Brahmans) became more and more strong on
society with the writings of many Smritis and Purans.®! Many of the
religious ceremonies earlier performed by woman then were shifted to
the priests (Brahmans).%2 The sentiments of 'Suchi' and 'Asuchi' came
into existence. A woman was began to be considered generally 'Asuchi’
(impure) and particularly so during their menstrual periods,
pregnancy and child birth. She was not eligible to perform religious
acts like Homas during this period.®3

Among the Smritis, Manu Smriti is the most important. Manu is
emphatically in favour of marrying girls at a tender age. He states that
a man aged thirty years shall marry a maiden of twelve or a man of
twenty-four a girl of eight years of age.®* Yajnavalkya was of the
opinion that the parents of a girl who did not give her away in
marriage before puberty "will be visited by the sin of the destruction of

the foetus at every time of her menses."6>

59 A.S. Altekar, The Position of Women in Hindu Civilization, p. 340.

60 Paul Thomas, Indian Women through the Ages, p. 58.

61 Maheep Singh, "The Status of Woman in Hindu and Sikh Societies"”, Studies in Sikhism and
Comparative Religion, Vol. IX, Guru Nanak Foundation Delhi, April 1990, p. 134.

62 V. Janapathy, Indian Woman through the Ages, p. 55.

63 Ibid.

64 Manu Smiriti IX cited from M.A. Indra, The Status of Women in Ancient India, p. 94.

65 Paul Thomas, Indian Women through the Ages, pp. 224-25.
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By this time marriage was also made compulsory for a woman
without whom she could not hope to go to heaven. For a girl, it
became equivalent to the Upanayanam for boys, and the age of eight
was considered ideal for both, marriage (for the girl) and Upanayanam
(for the boys). Because of early marriage in that period the girl
students almost seemed to have disappeared.®® One does not come
across such a word as Brahmavadinis anywhere in the codes of Manu
and Yagjnavalkya. The woman was considered incompetent to study
Vedic lore. This in competency of woman reduced her to an inferior
status of Shudra, who was also debarred from performing any
sacrificial act. This is the reason why in numerous metrical texts of
the Smritis and Epics Istri and Shudra are generally classed together in
one category.6?

After marriage, the husband's family often looked on her as a
dangerous figure, a temptress, until she bore her first child, preferably
a son, after which she was safe.68

The practice of polygamy was treated as a privilege reserved for
the twice born classes in the time of Manu. And in this regard
Brahman was considered as the most fortunate who could keep as
many as four wives. Likewise a Kshatriya could marry three wives.
Similarly a Vaishya was entitled to two wives. A Shudra was allowed

one wife only.69

66 M.A. Indra, The Status of Women in Ancient India, p. 142.
67 Romila Thapar, "Looking Back in History", p. 9.
68 Katherine K. Young, "Hinduism", p. 81.

69 Manu Smiriti I11-12, cited from M.A. Indra, The Status of Women in Ancient India, p. 6.
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The subjugation of woman started in the Smriti period. Manu
and Yagjanavalkya prescribed a subordinate social role to woman.
Manu stated, "In childhood a female must be subject to her father, in
youth to her husband; when her lord is dead to her son; a woman
must never be independent."’0 The same idea has been developed by
Yajanavalkya. He advised men, never to entrust three things to the
control of others i.e., riches, books and women, for he added, they are
spoiled and defiled by them.7!

Manu is of the view that the main duty of wife is to serve her
husband because with the service of the husband she can get
salvation. He says, "There is no sacrifice, pious practice, or fast which
concerns women in particular; she must cherish and respect her
husband and then will she be honoured in heaven."72

Manu and Yajnavalkya discouraged the act of self immolation
(Sati) by equating it with suicide. The legislator commands the wife
whom death had deprived of her support not to contract new ties.
Manu's objection to widow remarriage was that a gift could be given
away only once.”3He submitted widow to an ascetic life, whereby
through prayer and penitence she might rejoin her husband whom
she had lost.7# He approved divorce under certain condition, "A barren

wife may be superseded in the 8t year, she whose children all dies in

70 Manu Samriti, cited from R.C. Majumdar, Ancient India, Motilal Banarsidass Publishers, New
Delhi, 1960, p. 474.

71 M.A. Indra, The Status of Women in Ancient India, p. 205.

72 Clarisse Bader, Women in Ancient India, p. 17.

73 M.A. Indra, The Status of Women in Ancient India, p. 97.

74 Clarisse Bader, Women in Ancient India, p. 65.



16

the 4t year, she who bears only daughter in the 11t year, but she
who is quarrel- some without delay.”s

He raised the status of mother above the father. He said, "A
mother is more to be revered than a thousand fathers."76 Thus it may
be said that Manu has assigned to woman a dependent though not a
dishonourable status in society.””

The position of woman was improved in the sphere of
proprietary rights in this period as Manu advocated that the widow
should be recognised as an heir to her husband's property.”8

The great epics, Ramayana and Mahabharata, which are also a
source representing the socio-religious life of India, the North India
particularly. In these epics detailed account about the position of
women in society is available. The birth of a female child, no doubt,
was less welcomed than that of the male, but it did not lead to female
infanticide. Some parents who desired daughter but were not so
blessed sometimes adopted daughters.”® Sita, Kunti, Sakuntala and
Parmadvara all were adopted daughters.8© A maiden was not only an
object of affection at home but also considered an auspicious creature

whose presence was required on ceremonious occasions. They were

75 Ibid., p. 60.
76 Ibid., p. 63.
77 Harbans Kaur Sagoo, "Position of Women in Indian Society as Reflected in Guru Nanak's

Hymns", Studies in Sikhism and Comparative Religion, Vol. XVII, Guru Nanak Foundation,
Delhi, 1997, p. 25.

78 A.S. Altekar, The Position of Women in Hindu Civilization, p. 353.

79 Shakambari Jayal, The Status of Women in the Epics, Motilal Banarsidass Publishers, Delhi,
1966, p. 288.

80 Ibid., p. 34.
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presented at the coronation of Rama. Moreover, the brotherless
daughter was known as 'Putrikadharmini which meant that her son
was to inherit his maternal grandfather's property and perform his
funeral rites.

Education in the wider sense was denied to a girl.8!Child-
marriage was prevalent. Mahabharta says, "A person of thirty years of
age should marry a girl of ten years of age — or a person of one and
twenty years of age should marry a girl of seven years of age.”82 One of
the main reasons for child-marriage, advocated by later law-givers,
was that the fertile period of a woman should not be wasted. Sita
appears to have been married at the tender age of six.83 In the case of
marriage, a girl to some extent had freedom to select her life partner
as the Swayamvara form of marriage was very popular.84 The
husband was not only a friend, but an ideal, preceptor and God of the
wife. She has to worship him with single-minded devotion. It was the
belief that through the services rendered to the husband a Pativrata
attained the highest heaven.8>

The practice of polygamy had been very widely prevalent in the
epic period. The motive behind this practice at that time was not
religious. A man, if only he had a desire, could marry another wife

without being subject to any social opprobrium. Two wives had been

81 V. Janapathy, Indian Woman through the Ages, p. 76.

82 Mahabharta, Anushasan Parva, Ch. 44, cited from Paul Thomas, Indian Women through the
Ages, p. 164.
83 M.A. Indra, The Status of Women in Ancient India, p. 51.

84 Paul Thomas, Indian Women through the Ages, p. 141.
85 Mahabharta 11, cited from Shakambari Jayal, The Status of Women in the Epics, p. 41.
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married to Pandu; Kunti and Madri.8® Arjuna married Draupadi,
Subhadra, Ulupi and Uttara.

Polyandry, a custom by which a woman is taken as a common
wife by a number of men, rarely prevailed. The only classical instance
is given by the Mahabharta in which the five Pandava brothers had a
common wife-Draupadi. This marriage took place only to save the
mother Kunti from untruth because she had commanded her sons by
saying, "Enjoy all of you, that which you have obtained."87

Intercaste marriage had also taken place as Bhim an Aryan
prince married a Rakshasi, the non Aryan and a son was born from
this marriage.88

The earliest reference to the practice of Purdah was found in the
the Mahabharta. It was prevalent among the women of royal families.
When Draupadi was dragged to Hastinapura from Indraprastha by
Dussasana, it was lamented, 'as being a high born lady, she was not
seen by the sun and the wind'.8°

At that period, prostitution had also been allowed to creep into
society which is proved from the description of royal families and
processions to war. The camp-followers in the army of Duryodhana

included 'merchants’, spies and prostitutes.9°

86 Clarisse Bader, Women in Ancient India, p. 227.

87 M.A. Indra, The Status of Women in Ancient India, pp. 66-67.

88 Clarisse Bader, Women in Ancient India, p. 238.

89 Paul Thomas, Indian Women through the Ages, p. 156.

90 Mahabharta, Udyoga Parva cited from M.A. Indra, The Status of Women in Ancient India, p.

195.
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Sati custom was prevalent during that period. The Mahabharta
gave two instances of Sati. Madri immolated herself on the funeral
pyre of her husband Pandu.®°! The four wives of Vasudeva namely
Devaki, Bhadra, Rohini and Madira burnt themselves with the body of
their husband.®2 The attitude of Mahabharta towards Sati was, more
or less, neutral. There was no condemnation and no undue praise
showed to Sati. If any widow loved her husband so well that she
thought it was impossible to live after him, she could follow her
husband, but it was neither compulsory nor even generally
recommended. However it appears that it was confined to certain royal
clans at that time.93

Widow-remarriage and divorce were becoming unpopular among
the Indo-Aryans, but the need for sons remained paramount. Hence
Niyoga began to be widely practised as a legitimate method of
procuring sons for dead men.%4

The epics prescribed a conduct of veneration and respect
towards mother. She was considered the creator, nourisher, educator
and the greatest preceptor of her child and thus of her race and
society. Of the two parents, the mother's role was greater and more
significant. Mother is placed higher than the preceptor, father and
even higher than the whole earth. There was no preceptor like her.

She was infact the highest preceptor.95 In Mahabharta a parallel

91 Paul Thomas, Indian Women through the Ages, p. 157.

92 A.S. Altekar, The Position of Women in Hindu Civilization, p. 120.

93 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 299.
94 Ibid., p. 264.

95 Shakambari Jayal, The Status of Women in the Epics, p. 133.
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between mother and earth has been often drawn because of the fact
that the earth suffers without protest when ploughed, it instead
provides life-giving corn to nourish people. So does the mother who
nourishes and sustain children while she herself may be undergoing
unspeakable sufferings.96

The religious rights of woman were curtailed. Impurity imposed
upon the woman, lack of education, admission of non-Aryan woman
into Aryan families, may all have been responsible for her exclusion
from the Vedic sacrificial religion.

In epic literature a large number of derogatory couplets are
founded regarding woman. The Mahabharta is more outspoken in
condemning woman ruthlessly and holding her sex in utter disrespect
and infamy. It is stated that there is nothing that is more sinful than
woman. Verily women are the roots of all evils.?” Even the Ramayana
does not entertain very high regard to the women. They are said to be
creature of illusion, devoid of religion, fickle, crooked and frightful as
Krtya power, which brings destruction.98

The Buddhist canonical literature provided the information
regarding the views of Buddha towards woman. The Jataka books, the
Milindapanha and the Vinayapitaka, particularly the portions of it
known as the Bhikkhuni — Khandhaka (that is the tenth and last

Khandhaka of the Cullavagga) and the Bhikkhuni — Vibhanga.

96 Ibid., p. 148.
97 M.A. Indra, The Status of Women in Ancient India, p. 12.
98 Shakambari Jayal, The Status of Women in the Epics, p. 229.
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Buddha initially objected to instituting an order of nuns but
was finally persuaded by his disciple Ananda.?® It was on the initiative
taken by women themselves that Buddha had to concede religious
liberty to them. It is narrated in the text of Cullavagga, which is
second book of Vinaya-Pitaka, that Gautama's foster-mother
Mahaprajapati, begged to be admitted into the Sangha but he refused,
then she approached Ananda to intercede on her behalf. She had
came on foot all the way from Kapilavastu to Vashali, where Buddha
was staying at that time and Ananda seeing her swollen feet, weary
and distressed, pleaded on her behalf. Buddha turned down Ananda's
proposal to find an order of nuns.190 Then Ananda asked the master,

"Are women, Lord, capable when they have gone forth
from the household life and entered discipline proclaimed
by the Blessed one? Are they capable of realising the fruit
of conversion, or of the second path, or of the third path
or of Arhantship?"1°1 Buddha replied, "They are capable,
Ananda."102,

Buddha's acceptance of capability of woman and Gautami's
service prepared a ground for the admission of women into Sangha.
But Buddha's permission to woman was conditional. It placed nuns

under a more rigorous discipline than monks. He demanded from

99 Romila Thapar, "Looking Back in History", p. 13.

100 Harcharan Singh Sobti, "Image of Women as Reflected in Jatakas", Studies in Sikhism and
Comparative Religion, Vol. XII, Guru Nanak Foundation, Delhi, 1993, p. 31.

101 Ibid., p. 32.
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them strict observing of Atthagurudhamma (the Eight Chief Rules).103
Some of the restrictions placed upon the nuns were no doubt
reasonable ones; thus it was laid down that they should avoid the
company of men with doubtful character; that only monks of
unquestioned purity and integrity should be allowed to preach nuns;
that they should always live together in groups of two and three etc.
Some other rules, however, betray a lack of confidence in the
character and judgement of woman. First rule among these lays down
that a nun, though 100 years old, must stand in reverence before a
monk, though he may have been just initiated in the Sangha.104
Further an Almswoman's (Bhikshuni) position is shown to be
different from an Almsman's (Bhikshu), not only in degree but also in
kind.105 It is said in Milindapanha that an Almswoman cannot create a
schism in the order but only an Almsman.!9¢ The Almswoman neither
preach to the Almsmen nor to the other Almswomen but only to the
laity. It is said that a woman can neither be a Buddha nor a universal
Monarch. It makes a thorough denial of the potency of women to rise
to the pinnacle in any of the realms.197 Buddha is of the view that the
entry of women into Sangha will soon harm it. He says, "If, Ananda,

Women had not received permission to enter the order, the pure

103 I.B. Horner, Woman Under Primitive Buddhism, Oriental Publishers, Delhi, 1975, p. 118.
104 Ibid., p. 119.

105 Ibid., p. 290.
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107 Ibid., p. 291.
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religion would have lasted long, the good law would have stood fast a
thousand years. But since they have received that permission it will
now stand only for five hundred years..."108

After Buddha's permission for admission of women into his
Sangha, their status elevated tremendously.19° The birth of a female
child was not attended with great sorrow and encumbrance, as it was
done before. In the Jatakas two persons named Brahmadattall® and
Kasiragjalll and a Brahman woman!1? all are recorded to have put up a
prayer for either a son or a daughter. Gautama himself admonishes
the King Pasenadi of Kosala for his sorrow that the queen Mallika had
given birth to a daughter. Buddha upholding the honour of
womanhood uttered the following weighty remarks, "A woman - child,
O Lord of men, may prove even a better offspring than a male."113

Contrary to all previous legal tenets of Dharma Shastras, the
Buddhist canons hold that the adoption of a daughter is quite valid.
This is a remarkable innovation. For the first time in the Indian
devotional literature the female children were given such a creditable
position.11% The Buddhist period does not lack the instances of the

adoption of daughters. Samavati was adopted by the householder

108 Paul Thomas, Indian Women through the Ages, p. 82, also see Harcharan Singh Sobti, “Image
of Women as Reflected in Jatakas", p. 35.

109 M.A. Indra, The Status of Women in Ancient India, p. 215.
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111 Jataka, 538, Ibid.

112 Jataka, 509, Ibid.

113 Samyutta Nikaya cited from 1.B. Horner, Woman Under Primitive Buddhism, p. 110.
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Mitta.l15 Buddha did not subscribe to the prevailing Brahmanic view
that a son was indispensable for man's salvation.!16

There are no records of female infanticide in Buddhist literature
because of the influence of the doctrine of non-violence (Ahinsa).
Female education was given great importance among the ladies in
commercial and aristocratic families. Some educated ladies figured
amongst the Buddha's chief disciples. These were Queen Khema,
Dharampala, Gutta and Anopama.ll” Some of them like Sanghamitra,
the daughter of Ashoka, even went to foreign countries to spread the
gospel of Buddha.

The custom of child-marriage did not appear to have been
prevalent, for there was little mention of it in the canonical literature.
The cause for abstaining from marrying daughters at a tender age was
given by the merchant Goshaka, the father of Samavati, in an answer
to a king who asked for the hand of the formers daughter. Replying in
the negative, even to the monarch, he says, "We householders do not
give young girls for fear that they are maltreated and ill used."!!8 No
age was prescribed as the correct marriageable age, but girls probably
got married between the age of sixteen and twenty. Visakha for

example, was married when she was sixteen.119

115 Ibid.

116 I.B. Horner, Woman Under Primitive Buddhism, p. 23, also see Paul Thomas, Indian Women
through the Ages, p. 81.

117 I.B. Horner, Woman Under Primitive Buddhism, p. 104.
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119 I.B. Horner, Woman Under Primitive Buddhism, p. 28.
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Buddha did not consider marriage as an inviolable sacrament. A
woman was not felt bound to marry to save her self-respect and that
of her family, but, on the contrary, she found that she could
honourably remain unmarried.1?0 He maintained that celibacy was
superior to sex life. He treated marriage as the greatest impediment to
all nobler and sublime pursuits. His definite view was that a married
life was full of hindrances and defiled by passions.12! Buddha himself,
a year after his marriage, renounced the world and lived a strictly
celibate life.

From a reading of Pali classics, it is clear that monogamy
prevailed at that time. The practice of polygamy was prevalent only
among aristocracy. King Pasenadi had five wives : Mallika, Vasabha,
Ubbiri, Soma and Sakutla. King Udena has Samavati as his chief
consort and two other Vasuladatta and Magandiya as his junior
wives. Bimbisara is also mentioned to have two wives, one Khema and
the other Chellana,122

There is only one reference to the practice of polyandry in the
Jatakas. Princess Kanha is said to have had five husbands at the
same time.123

Buddhism also checked the spread of Purdah which is prevailed
in some royal households. There is a legend which purports to say

that Yasodhara, the wife of Buddha; appeared unveiled in public and

120 Ibid., p. 25.

121 Tereyga Sutta cited from M.A. Indra, The Status of Women in Ancient India, p. 195.
122 Ibid.

123 Jataka, 536 cited from I.B. Horner, Woman Under Primitive Buddhism, p. 39.
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when criticised by some elders proudly told them that a woman's
modesty was not to be preserved by the veil but by her own will
power. 124

Viewed in the light of canonical literature it becomes clear that
widow burning (Sat) was not practised. It appears from the scriptural
data that widows went unabashed in the Buddhist ages. If they chose
to stay at home, no severe austerities were imposed upon them
against their will. Moreover, they had the right to inherit property.125
But widow remarriage was not very popular.126

As a mother she was honoured and revered. Her importance
was insisted upon again and again. It is stated in Jataka, "A mother
like a sire should be reverend with honour crowned."127

Buddha never hinted that woman had not the same chance as
man or was in any way unfitted by her nature to attain 'Nirvana' The
way of salvation was open to woman. He was of the view that the
unending bliss of Nirvana was not monopoly of any particular class
and sex. Any human being could aspire to it and could endeavour for
its attainment. The sex distinction evaporated on the path of
spirituality.128

Jain texts were mostly written by monks who believed in the

superiority of the celibate life to that of the married life. They

considered woman, as the temptress who perpetuated miserable

124 Paul Thomas, Indian Women through the Ages, p. 98.
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life.129 She is called 'Nari' (Na-ari) because there was no worse enemy
for man than she; she is Mahila because she charms by her wiles and
graces; she is called Padma because she accelerates a man's passion;
she is called Mahitiya because she creates dissention; she is Rama
because she delights in coquetry; she is called Angana because she
loves the Anga or body of men; she is Josiya because by her tricks she
keeps men under subjection; she is Vanita because she caters to the
taste of men with her various blandishments.130

From the time of Parasvanath up till now, women have been
admitted to the religious order of nuns. There is however some
difference of opinion between the Digambaras and Swetambaras about
their title to liberation. Digambaras hold the view that there is no
Nirvana for women. The crucial point in the development of faith
reached when woman also sought permission to enter into it. Uttara,
the sister of Shivabhuti was the first to raise the question. The
solution was very difficult. How could the teacher allow women to go
naked? It was impossible conception, Shivabhuti, therefore, refused
her admission and declared, "No woman attain Moksha without
rebirth as a man."13! On the other side Swetambaras maintain that a
woman can attain salvation. This sect is of the view that there is no

harm to the soul by the wearing of white garments.

129 S. Vats Shakuntala Mudgal, Women and Society in Ancient India, p. 241.
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In Jain literature there is much information preserved which
throws light on the general condition of woman in society at that time.
In this literature four types of marriage were approved namely
marriages arranged by parents; Swayamvara; Gandharva and Asura.
It does not appear to have approved the Rakshasa and Paisacha forms
of marriage recognised by the Grihya Sutras.!32 Monogamy was the
general rule, but Kings and nobles were polygons and had harmes of
considerable size.133

Some sort of Purdah was observed by the ladies of the royal
clans. Trisala, mother of Mahavira, is said to have listened to the
interpretation of her dreams, foretelling the birth of her illustrious
son, by sitting behind a curtain.!34

At that time Sati does not appear to have been prevalent in
India at large extent, but later Jain texts mention it.135 The Jain law is
more liberal with regard to the status of widow than the Hindu law.
The great divergence between the Hindu and the Jain law lies in the
point that according to the Mitakshara, it is the son who is the direct
heir to his deceased father in preference to his widowed mother.13¢ In
the Jain law, it is the widow who has a claim to property over the son.

According to the Vardhaman Niti, "If a lady is good, she shall become

the owner of all the property of her husband, whether there is a son or
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not, she shall have full powers like her husband."137 Arhan Niti makes
the point still more clear by declaring that on the death of husband,
his wife succeeds his estate, and in the absence of his wife, his son.138
Mother was held in great esteem. Trisala’, mother of Mahavira, was
given the highest place in Jain literature.

Yogic literature like Buddhism and Jainism, also stressed the
need of renouncing worldly life and woman for the attainment of
salvation. Yogis used derogatory words for woman in their writings.
Yogi Gorakh Nath called woman Baghani, a she-wolf who robbed man
of his youthful vigour.13° They take vow to remain celibates forever.
But reports from various areas show that marriage is common among
Yogis. Married Yogis were called Bindi-nagi, Samjogi and Grhasta.140
Among Yogis marriage was usually at an early age, widow remarriage
was allowed, polygamy was practiced and divorce was permissible.!41

It is to be noted that some women received initiation into Yogic
orders. These were either married women, or those who entered the
sect after the death of their husband.!4? Some of them were also in -
charge of temples.143

Then came the period of the Rajputs, who ruled India after the
death of Harsha Vardhana till Muslims invaded and occupied the

country. During this period women suffered from several handicaps
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although their honour was dear to Rajputs. The birth of a girl child
was not received with favour among Rajputs. Tod writes that Rajputs
were often heard to exclaim, "Accursed the day when a woman child
was born to me."!4* They were denied the right to study Vedas but
were free to receive secular education and military training. Female-
infanticide was there.145 This practice among the Rajputs was of great
antiquity and arose from combined motives of pride and poverty.146
The practice of Jauhar' was very common among the Rajputs. This is
the practice in which the womenfolk immolated themselves 'ex-masse'
on a burning fire. Rani Padmini, wife of Raja Ratan Singh, the Rana of
Mewar and his other wives performed Jauhar' after his defeat from
Ala-ud-din Khalji. Another example was, the Jauhar' of Rani Karmeti
and other ladies of Chittor at the time of its siege by Bahadur Shah in
1535.

Thus, on the whole, in Indian society of pre-Turkish period, the
position of women was swiftly changing. The rights of freedom and
honour enjoyed by them in the Ancient period gradually dwindled in
the social sphere.147

The Turks brought their own heritage which they derived from

the Arabs and the Abbasids. Their coming to India did not bring any

good change in the position of women. Female infanticide was widely
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prevalent inspite of the Prophet's saying that the birth of a daughter
did not bring her father any shame; bringing her up and educating
her was rather a means of salvation for him. He said, "If a man of
whom only daughters are born, bring them up properly, the same
daughters will become a covering for him against hell.148

In respect of the partition of ancestral property or the property
of the father among his children, a daughter is as much as an heir as
a son under Muslim law and the son does not exclude a daughter from
a share in the father's property and she had also the right to sell it.
She retained this right even after her marriage. According to the
Muslim law the Muslim lady was further safeguarded after her
marriage, through Mehar, whereas a Hindu woman had no right to the
property of her husband's parents.14® Mehar is the amount of money
sanctioned to the woman at the time of marriage. Mehar is of two
types. In the first type, the woman is entitled to the Mehar only after
she has been divorced or after her husband's death. In the second
type the money has to be given to the woman right at the time of
marriage either in cash or in kind.150

Female education was limited only to the women of upper class.

The field of fine arts specially attracted their attention and the art of
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music and dance was fairly popular. Some ladies of the royal dynasty
or the aristocratic class wielded much influence in politics. Sultan
Rezia is a notable example of it. She was first lady Sultan among
Muslims, who ruled the vast empire of her father with remarkable
energy and ability.

To the Muslims marriage was not a sacrament as understood by
the Hindus and Roman Catholics, but a secular institution mainly
based on the theory of contract.l5! Divorce among the Muslims was,
therefore, easier than the Hindus. Divorce is of two types among the
Muslim i.e. Talak and Khula.'52 Talak is a kind of divorce which
depends on the will of the husband without any legal proceeding. In
this type a man has to repeat the word Talak three times and send his
wife away.153 Talak can be effective after the period of Iddat. Iddat is
the period of three months after Talak during this period the husband
should not cohabit with his wife.15* Khula is special forms of divorce
among Muslims by which the wife can get separated from her husband
and break the matrimonial bonds. A Muslim woman cannot divorce
herself, but she may obtain a divorce in a court of law under certain
conditions. According to the Muslim Marriage Act, for instances a

Muslim woman can claim divorce in case her husband take another
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wife, on the ground that there is inequality of treatment either
psychologically or economically.!55

The system of polygamy was very common. It lowered the
position of woman as Muslim law allowed a man to keep four wives at
a time. Apart from four wives he is allowed to keep concubines and
slave-girls if he could afford them.156

According to Muslim law the main duty of wife is to stay at home
and perform household duties. She has to obey all the orders of her
husband. She is not free for public appearance. In the earlier days of
Islam, woman was free to visit the Mosque and pray. This practice was
later condemned as good men found it difficult to concentrate their
mind on prayers in the presence of women; by the Third century of the
Muslim era, the practice of letting women attend the Mosque generally
felt into disuse, though among certain sections of Muslims it has
continued to the present day.!57

The Prophet of Islam instructed the Muslims to respect their
wives and mothers. Dealing with wives the Prophet said, “The best
blessing among the blessings of the world to a man, is a virtuous
wife”.158 He said that one's God and Prophet, is his mother. He has

said, “Paradies lies at the feet of the mother”.159
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The Sultans of Delhi had large harems and a considerable part
of their time was spent in the company of their wives and concubines.
But their harems were not as elaborated as they developed in the
times of the Mughals. Mughals, who inherited the traditions of
Chengiz Khan and Timur, had great harems. In these harems their
mothers, wives, sisters and other ladies resided. The mother of the
Emperor was the most respected and next to her was the chief queen
(Maharani). European travelers particularly Bernier and Mauncci have
supplied plenty of information about the Mughal ladies way of life in
the harems.160

Mughals allowed their females sufficient political rights and
thus enabled them to take active part in politics. A notable example of
it was Nur Jahan. She was a powerful lady of masterful personality
who retained political power in her hands for as many as eleven years.
But Mughals did not seem to have conceded to her the right of
sovereignty.161

During Mughal period female infanticide was continued in some
sections of both the Hindus and Muslims.162 According to Bernier,
Mughal princesses usually remained unmarried as their parents
considered son-in-law a possible danger to succession. Shahjahan's

two daughters, Jahanara and Roshanara grew into spinsters, which
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led to a good deal of talk in the town. Jahanara was a partisan of
Dera, Shahjahan's eldest son, while Roshanara was a staunch ally of
Aurangzeb, the youngest one. While Aurangzeb was the Viceroy of the
Deccan, it was Roshanara who kept him informed of all that was a
happening in the imperial capital. It would appear that there was an
agreement between the two that when Aurangzeb would ascend the
throne Roshanara was to be married as a reward for her services: an
agreement, by the way, respected by Aurangzeb in the breach rather
than in the keeping.163

Child marriage found detailed references in European travel
accounts during the period under study. Both Hindu and Muslim had
fallen prey to this social evil. Tavernier, Manucci and Thevenot, as they
have noted, say that the normal age for marriage of Hindu girls was
between four to ten years.104 Manucci has provided information about
it through instances that in Sind and Ajmer, a few women have
children even at the age of nine or ten years. 165

Manucci admitted the prevalence of the custom of dowry among
the Hindus, offered to the bride-groom side. He further indicates that
the Muslim society, particularly its richer and higher sections, could

not remain altogether unaffected by the Hindu system of dowry.166
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Manucci and Thevenot recorded that polygamy was a practice
prevalent both among the Hindus and the Muslims especially those
belonging to the richer sections of the society.167 Thevenot mentioned
that the result of polygamy was the bitter relationship existing
between the co-wives in the household of a polygamistl®® De Laet
referred that an average Hindu remained Monogamous except in the
case if a wife proved to be barren, he had the liberty to marry again
with the consent of the Brahmans.169

Considerable discussion has been going on whether the Purdah
was prevalent in Ancient India or not. Some hold that it was quite
unknown in the pre-Muslim days. Others maintain that royal Hindu
ladies used to wear veils even before the advent of Turkish rule in
India. To conclude, it can be said that in pre-Turkish times Purdah
was confined to a small section of Hindu society but with the advent of
Turkish rule it gained powerful impetus owing to the culture of the
conquerors.170 At the time of Akbar it was observed with greater
rigidity. Badauni writes, "If a woman was found running the danes
and bazars of the town and while doing so did not veil herself. She
was to go to the other side and become a prostitute."!”! European

travelers referred to the prevalence of Purdah in Mughal Indian

167 Ibid., p.71; Jean De Thevenot, Voyages De Mr. De Thevenot, IlI part, ed., Surendranath Sen,
Indian Travels of Thevenot and Careri, National Archives of India, New Delhi, 1949, p. 187.

168 Thevenot, Indian Travels of Thevenot and Careri, p. 88.

169 De Laet, Description of India and Fragment of India History, tr. J.S. Hoyland, Delhi , rpt.
1975, p. 86.

170 A.S. Altekar, The Position of Women in Hindu Civilization, pp. 176-77.

171 K.N.Chitnis, Socio-Economic History of Medieval India, Atlantic Publishers, New Delhi,
1990, p. 88.
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society. Manucci accepted the Purdah as a part of Muslim culture.
Thevenot linked it with religion and recorded, “If these Indian women
be idolaters they go bare faced and if Mohammedans, they are
veiled.”172 Johan Marshall observed that the rigour of Purdah was so
strict that even male doctors were not allowed to see the ladies of
princely and noble families. He mentioned, “A curious method was
adopted for diagnosing the disease without seeing the patient's face or
felling her pulse. A handkerchief was rubbed all over the body of the
patient and then put into a jar of water. By its smell the doctor judged
the cause of illness and prescribed the medicine.”!73 De Laet
mentioned that unlike Muslim women Hindu ladies did not cover
themselves from head to toe. It was enough to have a sheet of cloth or
Dupatta to cover their heads. It was everywhere a common sight to see
water-carrier women walking along the streets without any Purdah.174
The main disadvantage of the Purdah was that women were denied
knowledge of the outside world and the pleasure of a mixed society.
The plight of a widow was very miserable in medieval India. She
had to commit Sati. If she did not do so, then she was condemned to a
life of humiliation. She was asked to shave her head, put on a simple
rough cloth, sleep on a coarse cloth spread on the ground and lead an
extremely simple life. Her appearance on festive occasions or in

religious ceremonies was considered to be inauspicious. It was feared

172 Thevenot, Indian Travels of Thevenot and Careri, p. 53.

173 John Marshall cited from Meera Nanda, European Travel Accounts During The Reigns of
Shahjahan And Aurangzeb, p. 109.

174 De Laet, Description of India and Fragment of India History, p. 81.
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that the sight of such a woman would forestall success in important
matters. Foreign travelers specifically Alberuni, Ibn Battuta, Mannuci
and Bernier have described this custom in detail. Alberuni in the
Eleventh century was familiar with this practice; it was regarded as a
meritorious act. The widow who refused to become Sati was ill treated
as long as she lived.17> Ibn Battuta noticed an example of Sati near
Pakpattan and several others elsewhere in India.l76 Bernier referred to
the sad plight of Hindu widows. He concluded that the main reason
behind the cruel and dreadful practice was the element of compulsion
sought to be legitimized by Brahmans.177 Bernier says, “Many person
whom I then consulted on the subject would have persuaded me that
an excess of affection was the root-cause why these women burn
themselves with their deceased husbands; but I soon found that this
abominable practice is the effect of early and deeply rooted prejudices.
Every girl is taught by her mother that it is virtuous and laudable in a
wife to mingle her ashes with those of her husband and no woman of
honour will refuse compliance with the established custom. Besides
there was also the question of prestige of the family, if a widow
expressed her unwillingness for it, the people began to doubt her

fidelity and affection towards her departed husband.”!”® Hence,

175 Alberuni cited from, J.S. Grewal, Gender Perspective on Guru Nanak, ed., Kiran Pawar,
Women in Indian History : Social, Economic, Political and Cultural Perspectives, Vision and
Venture Publications, Delhi, 1996, p. 142.

176 Ibid.

177 Bernier, Travels in the Mogul Empire, tr. and ed., Archibald Constable, Oxford University
Press, London, 1916, p. 314.

178 Ibid., pp. 310-11 and 313.
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though many Muslim rulers especially Akbar tried to abolish Sati
among the Hindus, the institution, however for all practical purposes,
flourished without much hindrance.179

Prostitutes or the public women are also described in
considerable details in the accounts of Bernier, Manucci and Thevenot.
These public women and dancing girls were invited on special
occasions like feasts, festivals and marriages etc. They also provided
suitable recreation to inmates of the harem, maintained by the
Emperor and the Nobles.!80 Dancing and singing was the sole
occupation of the women belonging to a caste called Kanchani.!8!

The foreign travelers, thus, have given extensive information
about the role and position of Indian woman during Mughal period.
They have also furnished detailed information about the life of royal
ladies in the harem. But the travelers are strangely silent about the
domestic and social position of Muslim wives. Meera Nanda concludes
that their silence constitutes an implied comment on the unenviable
lot of Muslim wives who probably were the victims of the polygamous
lust of their husbands. 182

Thus, a large number of factors-cultural, social, economic,
religious and historical are responsible for lowering the position of

Indian woman from Ancient to medieval period.

179 Paul Thomas, Indian Women through the Ages, p. 263.

180 Ibid., pp. 273-74 ; N. Manucci, Storia Do Mogor, Vol. I, p. 196; Thevenot, Indian Travels of
Thevenot and Careri, p. 71.

181 Ibid., pp. 273-74.

182 Meera Nanda, European Travel Accounts During The Reigns of Shahjahan and Aurangzeb, p.
119.
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It was in such a scenario that the Bhakti movement began.
Bhakti is understood as monotheism based on a loving devotion to a
personal God.183 It is divided into 'Nirguna' and 'Saguna’ and more
recently between Vaishnava Bhakti and Sant tradition. The ‘Nirguna’
and ‘Saguna’ model was first popularized by Hindi scholars such as
Ramachandra Shukla, P.D. Barthwal and Parashuram Chaturvedi.184
Ramachandra Shukla was the first important scholar who propounded
the notion of 'Bhakti Kal' and divided the Bhakts (devotees) into two
distinct theological categories-Kabir, Raidas, Dadu among other,
placed in the Nirguna category and Ramanujacharya, Vallabhacharya
and Surdas the Saguna category. Shukla's view of the Medieval Bhakti
movement as consisting of two distinct theological categories has
since been accepted by most of the Hindu scholars irrespective of their
differences with him on other issues.18> P.D. Barthwal in his work 'The
Nirguna School of Hindi Poety' produced one of the earliest general
works in English on the Saints and their utterance (Banis). His work
is particularly important for information on many obscure Saints of
the later medieval period.18¢ Barthwal's work was later superseded by
Parashuram Chaturvedi's encyclopedic study, Uttari Bharat Ki Sant

Parampara' which gives an account of most medieval and modern

183 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), Sanjay
Parkashan, Delhi, 2003, p. 35.

184 Rameshwar Prasad Bahuguna, “Beyond Theological Differences : Sant-Vaishnava Interaction
in Medieval India,” Indian Historical Review, Vol. XXXVI, No. 1, Indian Council of
Historical Research, Delhi, June 2009,p.56.

185 Ibid., 57.

186 Ibid.
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Saints.187 The last four decades have witnessed a surge of Western
scholarly interest in medieval Sants.188 Most Western scholars have
depended heavily on the Nirguna-Saguna model popularized by the
Hindi scholars.!8® Karine Schomer and W.H. Mcleod, edited, 'The
Sants: Studies in Devotional Tradition of India' is the most influential
and comprehensive study of Medieval Saints by Western scholars.
Saguna Bhakts worship the incarnations of God like Vishnu,
Rama and Krishna, but Nirguna Bhakts (devotees) believe in one
formless God and have no faith in idol worship or incarnate gods.
Ramanujacharya, Ramananda, Vallabhacharya and Ashtachhap
writers are the prominent Saguna Bhakts (devotees) whereas Namdev,
Kabir and Guru Nanak are included among Nirguna Bhakts. These
Bhakts wrote devotional poetry in praise of God in the vernacular
language instead of Sanskrit. Though they did not write purposely on
material matters yet their writings by employing similes and
metaphors throw valuable light on life around them. Woman has
received a considerable attention in their writings. 'Guru Granth
Sahib' has been taken as the best available primary source for the
understanding of Nirguna exposition and for Saguna Bhakti
contemporaneous 'Braj literature' is useful. Braj literature contains
the literary works of Braj Bhasha which was the richest form of Hindi

in the medieval age. In this work the focus of Braj literature is

187 Ibid.
188 Ibid.
189 Ibid.
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primarily limited to the works of Ashtachhap writers as they are the
contemporary to the Sikh Gurus. Furthermore their works are the
best writings of Braj Bhasha as after them this language had lost its
prestige and Khadiboli Hindi (Modern standard Hindi) began to
supplant it.190 On the basis of Guru Granth Sahib and Braj literature
this work will compare the two famous categories of Bhakti to explore
the feminine dimension pertaining to them. Their devotional writings
have consisted specifically poetry.

Their devotional poetry is marked by intensity and spiritual
insight. Metaphor is the most important factor in their poetry. The
metaphors create imagery. Every poetic image is to some degree
metaphorical.l9! If there is no image, there will be no poetry because
imagination contains reality.192 Every poetic image serves mainly two
purposes. It gives shape to poet's experiences along with depicting the
world around him/ her. B. Ifor Evans defines imagery, “As a form of
mysticism which has its roots in the objective world around the poet
because he receives his immediate experiences in his struggle that he
does in order to exist and make this world better for all to live in.”193

The composers of Guru Granth Sahib and Braj literature have
used a wider range of imagery in their writings. The abstract spiritual

ideas and subtle thoughts are saved from becoming obscure and misty

190 Richard Barz, The Bhakti Sect of Vallabhacarya, Thomson press, Faridabad, 1976, p. 100.

191 S.S. Kholi, A Critical Study of Adi Granth, Motilal Banarsidass, Publishers, New Delhi, 1961,
p. 116.

192 Jagjit Singh Grewal, Imagery in the Adi Granth, Punjab Parkashan, Chandigarh, 1986, pp. 2
and 262.

193 Ibid., p.2.
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only through the use of poetic imagery.194 Both ideologies (Guru
Granth Sahib and Braj literature) have used imagery to make the
masses understand their higher spiritual experiences.

S.S. Kholi has divided the imagery of Guru Granth Sahib into
two groups: imagery from Nature and imagery from daily indoor life.
The first group includes the images from the life of countryside, the
weather and its changes, the seasons, the sky, the sunrise and dawn,
the clouds, rain and wind, sunshine and shadow, the garden, flowers,
trees, growth and decay, pruning and grafting and weeding, the sea
and ships, the river and its banks the weeds and grasses, pools and
water, animal, birds and insects, sports and games.195 The second
group of imagery includes the images from the daily indoor life i.e.
eating, drinking, cooking, the work of the kitchen, washing and wiping
dust, dirt, rust and stains, the body and its movements, sleep and
dreams, clothes and materials, patching and mending, common
handicrafts, the feel of substances, smooth or soft or sticky, fire,
candles and lamps, sickness and medicines, parents and children,
birth, death and marriage.19¢ Kholi's classification of imagery of Guru
Granth Sahib is drawn from Spurgeon's division of the images of
Shakespeare into two groups i.e. images from Nature and images from

daily indoor life.

194 Ibid., p. 263.
195 S.S. Kholi, A Critical Study of Adi Granth, p. 117.
196 Ibid., p. 130.
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J.S. Grewal in his work 'Imagery in the Adi Granth' divides the
imagery, used in Guru Granth Sahib, in three sections. The first
section deals with imagery from Nature. It includes images of sea,
river, pools, tress, flowers, bushes, animals, birds, insects, seasons,
weathers, sky, sun, moon, battlefields, kinesthetic images, day and
night, light and darkness, games, etc. The second section concerns
the images of indoor life. It includes images from occupation, houses,
homes, kitchen, forts, nectar and poison, fire, human relations,
ornaments, human body, diseases, learning, birth and death. The
third section of miscellaneous imagery includes images from
mythology, history, religion, heaven and hell and all other images from
the world of music, colour, path, metals, machines, dirt and dust.197

This division can be applied to the imagery in Braj literature
also. Braj writers have also used images from Nature, from indoor and
outdoor life to explain their spiritual ideals. The writers of both
ideologies have almost the same type of spiritual, social, political and
intellectual experiences.!98 Therefore, in their poetical compositions
they repeated the same thoughts and applied the same images. A few
examples of the similar imageries used in both ideologies will not be
out of order rather it will help to understand these ideologies properly.
Both ideologies have used the imagery of the clouds and lightning. It
is stated, “the Lord does not come home, I feel miserable and sigh; the

flash of lightning frightens me”:-

197 Jagjit Singh Grewal, Imagery in the Adi Granth, p. 14.
198 Ibid., p. 10.
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fug wfg sdt nre v o= =Hfs gfs s '™’
BRI R G ERCECICIN IR I R L IE CE I

In both ideologies the imagery of the weather and its changes

has been used to depict month by month the sufferings of the lonely
woman (Jivatma) for union with Husband (God). The entire Baramaha
of Guru Nanak, Guru Arjan Dev and Nanddas is an example of it. In
the month of Chet, the lovely spring has come, and the bumble bees
hum with joy. The forest is blossoming in front of my door: I wish my

Lord would return to home:-

I3 gH3 3 3<d AT |
g6 g% W3 g9 H fug wfs ggz 1™
I gel M w9, IR IR 9 gk FEl |

frae sreq w9d, B9 A8l 99 AT B 110

Guru Granth Sahib and Braj literature have also used domestic
imagery. In both ideologies the imagery of mother-child love has been
used for depicting the love of God and devotee. It is stated that just as
a mother takes care of her child, attentively watch over her/ him and
thinks about her/ his needs similarly God looks after a devotee:-

A Assl A3 Afs us3t I8 sefg g
ni3fg grafs iy € faom fus fag dorfal
38 Af399 aefmy g3 ofg Wifs fimrfa )

199 Guru Granth Sahib, Tukhari Baramaha Mahala 1, p. 1108.

200 Kumbhandas, Pad-Sangrah, ed., Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, Parkashan
Vibhag, Govt. of India, New Delhi, 2008, Pad 192, p. 122.

201 Guru Granth Sahib, Tukhari Baramaha Mahala 1, pp. 1107-08.

202 Nanddas, Nanddas Granthawali, ed., Brajratandas, Nagari Parcharni Sabha Kashi, 1957, p.
144,

203 Guru Granth Sahib, Gauri Mahala 4, p. 168.
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Parmanddas has used the similar imagery:-
F A ST U d A |

gfauTel g "I SO ST e Hagn T |

The imagery of wife-husband is also used to depict the love of
God and devotee. Human soul (Jivatma) is represented as the wife

who is forever seeking union with her Husband (God):-

3937 Ufy faarA fag st

205

38 ofg A #iT & fasti
Surdas have used the similar imagery. He stated that if anybody
(male-female) worship the Lord Krishna with Bharta Bhava (husband)

will get salvation without doubt:-

S I3 WRA-HE By it BR-UT & |
AR g&w H3 88, Ffd-Far-Tid q@voar |
In Guru Granth Sahib the imagery of female activity of churning
milk and obtaining butter is symbolically used for meditating on the
Divine Name and obtaining Amrita, the Divine elixir.207 Ashtachhap
writers have also used the imagery of milk and milk products to the
level of spirituality. They compared Goras?98 to the Rasa of senses i.e.

pleasure achieved or enjoyed by senses.209 It is explained by

204 Parmananddas, Pad- Sangrah, ed., Dr. Hargulal, Ashtachhap Ke Kavi Parmananddas,
Parkashan Vibhag, Govt. of India. New Delhi, 2008, p. 12.

205 Guru Granth Sahib, Gauri Mahala 5, p. 198.

206 Surdas, Sursagar, Vol. I, ed., Nanddulare Bajpai, Nagari Parcharni Sabha Kashi, 1972, Pad
10/1793, pp. 523-24.

207 Guru Granth Sahib, Suhi Mahala 1, p. 728.

208 '‘Goras' means milk and milk products i.e., curd, yoghurt and butter etc.

209 Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 24.
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Ashtachhap writers in 'Dan Lila' where the Lord Krishna demanded
from the Gopis to give him Dan in form of '‘Goras' which indirectly is a
demand to sacrifice pleasure of senses.210
Both ideologies seem to be well-versed in Yoga and its diction.
They have also used imagery from Yogic practices to explain their
spiritual ideas. It is stated that Yogis should give up the Yogic
practices. They are advised to meditate on Divine Name:-
g9 & AIe <r9rfg dant i
ST ST Y9 e, 1 Riorgm AR [*?
Analogy and comparison have been also used to express ideas.
It is stated that as the bubble in the water well up and disappears
again, so is the world created from the God and it again mingled in
God:-
77 A% 3 goger Sun fash i3
AT 996" 3F It &J &6 HiG HIZ |
<Of gt # BId geger g 1 Hilg "R |
el §9 S wed gd d, 9T aF A e 1

The lives of animals and birds are also used in order to form

213

imagery. One is familiar with the animals and birds in day to day life.
As these images have the quality of familiarity in them, they are very

useful in making to understand quite easily the most complicated and

210 Ibid., pad 23, p. 57.

211 Guru Granth Sahib, Ramkali Mahala 1, p. 879.

212 Krishandas, Pad-Sangrah, ed., Braj Bhushan Sharma, Vidhya Vibhag Kankroli, 1963, Pad
935, p. 370.

213 Guru Granth Sahib, Shloka Mahala 9, p. 1427.

214 Surdas, Sursagar, Pad 10/4620, Vol. I, p. 574.
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confusing spiritual experiences of the Saints.2!5 Both ideologies have
used the imagery of fish in water to express Bhakti towards God:-

Hfg Hedl 3 al9 33 fag fa8 ma ™"

qg G e ST €, Wik wem o HiT T

Both ideologies have used the imagery of black bee. It is stated

in Guru Granth Sahib that the plant of the lotus is in full bloom and
the black bee enticed and fascinated by its love, encircles it. It
becomes beyond the control of the human soul to bear the pangs of

separation of the Super soul, (God):-

I3 9A3 3% FId HILT |
g6 g% W3 gfg H fug wig gz 1*"®
Ashtachhap writers have also used the imagery of black bee to

explain the Gopi pangs of separation from Lord Krishna in Bharmarygit.
Krishna sends Udho to Braj after he has gone to Mathura. Udho has
taken the massage of Krishna to Gopis. The Gopis in their distress and
disorientation directed their laments to a passing black bee by
confusing both Udho and black bee as messengers. Because of this
these poems are known as Bhramargit. Name given after the name of
black bee (Bhramar):-

e X & Fed a9 gfd IR a1 |

e fage Jar 99 @ = a1

215 Jagjit Singh Grewal, Imagery in the Adi Granth, p. 6.

216 Guru Granth Sahib, Bilwal Mahala 5, p. 847.

217 Surdas, Sursagar, Pad 10/4687, Vol. II, p. 506.

218 Guru Granth Sahib, Tukhari Baramaha Mahala 1, p. 1108.
219 Nanddas, Nanddas Granthawal, p. 160.
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To conclude, the reason for the common imagery used in both
ideologies (Guru Granth Sahib and Braj literature) is that they have
the similar social, economic, political and religious environment. Their
imagery has wider coverage. It touched each and every aspect of life.
This imagery is far away from hard and fast rules of the poetry rather
it is based on reality. Both ideologies have used common imageries
which are mentioned above. This similarity will help to understand

their views and thoughts which will be discussed in the next chapter.
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Chapter - 2
THOUGHT CONTENT OF GURU GRANTH SAHIB AND
BRAJ LITERATURE

Guru Granth Sahib and Braj literature belong to the two
different categories of Bhakti movement i.e. Nirguna and Saguna.
However, the contrast between them is not as neat as this taxonomy
would imply. Spatial contiguity of the followers of these different
categories created scope for both encounters and negotiations-a
process that was further intensified by new strategies of religious
propaganda carried out by the peripatetic groups of Saints, Vaishnava
and Yogis. In this new complex scenario, Nirguna and Saguna
differences frequently lost their determinative potential and were
superseded by conflict over the use of shared symbols and other
religious-cultural forms.! They are allied with each other on the basis
of certain shared emphases: Recognition of the both states, Nirguna
and Saguna of the Lord; believe in the fact that Jiva (creature) and
World are the creation of the God; about the influence of Maya on the
Individual's; the necessity of devotion, the repetition of the Divine
Name, importance of Guru, condemnation of caste pride; stress on
discountenancing Yogic practices and importance of Satsang. For their
better understanding, it is essential to analyse their thought content.

Guru Granth Sahib is the name given to the 'Holy' scripture of

the Sikhs. Guru Granth Sahib is the treasure of Bhakti literature,

1 Rameshwar Prasad Bahuguna, “Beyond Theological Differences : Sant- Vaishnava Interaction
in Medieval India”, p. 66.
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poetry and spiritual elevation for mankind. It is a unique and
multiracial Scripture. The essence of its ideology is to integrate
humanity, irrespective of caste, colour or creed. Dharmpal Maini, a
scholar trained at Banaras Hindu University, argues that the Adi
Granth, “is a firm milestone of Indian spiritual literature”, and cannot
be considered a “sectarian document.”?

Primarily its name was 'Pothi Sahib'.? Guru Arjan used to say
that know the Pothi in the place of the Ultimate One.# During the
period of Guru Har Rai it was called as Granth Sahib which means
'The Holy Book'.5 Granth Sahib named as 'Guru Granth Sahib' when
Guru Gobind Singh conferred permanent guruship to it in 1708.6 This
tradition of elevating the 'Granth Sahib' to the 'Guru Granth Sahib' is
authenticated by the two major sources of the first half of the
Eighteenth century, Sainapat's 'Sri Guru Sobha and Koer Singh's
'Gurbilas Patishahi 10 and by two sources of the second half of the
Eighteenth century Kesar Singh Chhibar's 'Bansavali Nama Dasan
Patishahian ka' and Sarupdas Bhall's 'Mahima Parkash'.” Bansavali
Nama states that after the compilation of Dasam Granth in order to

distinguish it from Dasam Granth it was named Adi Granth.® Adi

2 Dharmpal Maini, “Adi Granth te Puratan Adhiatmak Granth”, ed., Jeet Singh Sital, Gurmat
Sahitt, Punjab Language Department, Patiala, 1989, p. 5 and 8.

3 Ratan Singh Jaggi, Itihas Sri Guru Granth Sahib, Publication Bureau, Punjabi University,
Patiala, 2008, p. 28.

4 UgT UIHAI & 8% Il Guru Granth Sahib, Sarang Mahala 5, p. 1226.

5 S.S. Kohli, A Critical Study of Adi Granth, p. 1.

6 Gobind Singh Mansukhani, "A Study of the Sikh Scripture”, The Sikh Review, Vol. XXX,
Calcutta, 1982, p. 20.

7 Gurinder Singh Mann, The Making of Sikh Scripture, Oxford University Press, New Delhi,
2001, p.19.

8 Ratan Singh Jaggi, Itihas Sri Guru Granth Sahib, p. 28.
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means that which is in the beginning or the first. Thus Adi Granth
means the First Text. Dasam Granth was the composition of Guru
Gobind Singh and his court poets.?

The tradition recognizes three main version of Guru Granth
Sahib. These are 'Bhai Gurdas Vali Bir' or 'Kartarpuri Bir', 'Bhai Banno
Vali Bir' and 'Damdami Bir.1© The Rahitnama of Chaupa Singh a
prominent member of the Sikh court at Anandpur, is the earliest
document to refer to the history of the Guru Granth Sahib. He traces
the creation of the Guru Granth Sahib to the decision of Guru Arjan
and attributes a key role in the compilation of the original Text to Bhai
Gurdas.!! It was completed in 1604 and formally installed at the
Harmandir Sahib.!2 According to Sikh tradition, this Pothi came to
Kartarpur along with Guru Hargobind when he left Amritsar and
moved to Kartarpur due to the hostile relations with the Mughals.13
This was usurpered by Dhir Mall, son of Baba Gurdita (who was the
elder son of the Sixth Guru and heir apparent to the Gurugaddi after
him) after the death of Baba Gurdita so as to assert his claim to the
pontificate.!4 This Pothi is currently in the custody of Karamjit Sodhi,

a descendent of Dhirmal, at Kartarpur!®> in Jalandhar district of

Punjab.
9 S.S. Kohli, A Critical Study of Adi Granth, p. 1.
10 Piar Singh, Gatha Sri Adi Granth and the Controversy, Anant Education and Rural

Development Fundation, Michigan, 1996, p. 33
11 Gurinder Singh Mann, The Making of Sikh Scripture, p.19.
12 Gobind Singh Mansukhani, "A Study of the Sikh Scripture"”, p. 20.
13 Gurinder Singh Mann, The Making of Sikh Scripture, p. 60.
14 Piar Singh, Gatha Sri Adi Granth and the Controversy, p. 10.
15 Gurinder Singh Mann, The Making of Sikh Scripture, p. 59.
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Second recension is 'Bhai Banno Vali Bir. Sarupdas Bhall
narrates that soon after the original Bir was completed, Bhai Banno
obtained Guru Arjan's permission to take it to his village with the
intent to prepare a copy for him. He prepared a copy of the Holy
Scripture. The newly completed manuscript, along with the original
was presented to Guru Arjan, who gladly confirmed its authenticity by
putting his attestation on the manuscript.!®6 Bhalla calls it the Khara
recension (Khare Ki Misal) naming it after Bhai Banno's village Khara
Mangat. 17 Sri Gurbilas Patishahi 6 narrates a different story about the
compilation of Bhai Banno's Bir. It states that Guru Arjan asked Bhai
Banno to take the original Granth to Lahore for binding. During this
trip to Lahore, Bhai Banno arranged to have a copy made without the
prior permission of the Guru. Guru Arjan did not approve of this
recension and called it Khari Bir (salted edition).!® This recension has
seven extra hymns which are not included in original Granth. Four of
them appear within the main body of the Text. These are attributed to
Guru Arjan in Raga Ramkali; to Bhakt Kabir in Sorath; to Mirbai in
Raga Maru and to Surdas in Raga Sarang. The remaining three appear
in the final section in which two sets of Shlokas and the Ratanmala
are attributed to Guru Nanak and the Haqigat Rah Mugam Rajeh

Shivnabh Ki and Siahi Ki Bidhi are without attribution.19

16 TH YAs Af3d9 3T AIT AT f& €& Sarupdas Bhalla Mahima Prakash, Bhag Duja,
Khand 1, ed., Dr. Uttam Singh Bhatia, Punjab Language Department, Patiala, 1971, p. 361.

17 Gurinder Singh Mann, The Making of Sikh Scripture, p.70.

18 Sri Gurbilas Patishahi 6, ed., Giani Inder Singh Gill, Vazir Hind Press, Amritsar, 1977, pp.
89-90.

19 Piar Singh, Gatha Sri Adi Granth and the Controversy, pp. 33-34.
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This recension remained at Khara Mangat with Bhai Banno's
descendants before partition. The partition of Punjab led to the
family's departure from their village; the manuscript was housed
temporarily at Amritsar and at Barauta (district Meerut), before
arriving at its present location at Kanpur.20

The third and the final version of the Guru Granth Sahib was
prepared by Bhai Mani Singh under the direction of Guru Gobind
Singh. This version contains the hymns of Ninth Guru (Guru Tegh
Bahadur).2! Kesar Singh Chibbar reports that Guru Gobind Singh did
not included his compositions in Guru Granth Sahib by considering
them his "light-hearted activity" (Khed) and Guru Granth in his view
was the "real Scripture".2?2 This recension is known as Damdami Bir
for its compilation at a place called Damdama Sahib which, at
present, is identified by some scholars, with a place at Anandpur
Sahib and by others with Talwandi Sabo.23 G.B. Singh in his work 'Sri
Guru Granth Sahib Dian Prachin Biran' holds the view that Damdami
Bir took its final shape at a place called Damdama Sahib in Anandpur

and not at Talwandi Sabo.24 Pashaura Singh in his work' The Text and

20 Gurinder Singh Mann, The Making of Sikh Scripture, p.79.
21 Ibid., p.122.
22 AHZ A3t 7 uger, it fasst mrfog wigr A st
Jdte foem! “F g9 d< 37 S0t Jut & fage fea g o9 &3t
Aoy 96 o137 : “wrfe a9 I =17
T WAST T B3, g9 HS HE|
Keshar Singh Chibbar, Bansavali Nama Dasan Patishahian Ka, ed., Piara Singh Padam,
Singh Brothers, Amritsar, 1997, p. 161.
23 Piar Singh, Gatha Sri Adi Granth and the Controversy, p. 34.
24 Gurinder Singh Mann, The Making of Sikh Scripture, p. 28.
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Meaning of the Adi Granth' also agrees with G.B. Singh's view.25 Giani
Gian Singh's account holds the view that it is compiled at Damdama
(Talwandi Sabo) a place near Bathinda.26

Upto 1864 the manuscripts of Guru Granth Sahib remained
handwritten. In 1864-65 Lal Harsukh Rai, the proprietor of the
Kohinur Printing Press, Lahore, printed the Damdami Bir.2” By the
end of the Nineteenth century the major work of publication had
moved to Amritsar. The first edition of Guru Granth Sahib at Amritsar
was published at Vazir Hind Press in 1902. The publication effort of
the Sikh community eventually became centered there and a
publishing house called Chatar Singh Jiwan Singh becomes the major
producer of the Guru Granth Sahib.28 Shrimoni Gurudwara Parbadak
committee published Guru Granth Sahib's one volume edition firstly
in 1952.29 All the printed copies of the Guru Granth Sahib are based
on Damdami Bir.3? In the present work the printed version of the
Damdami Bir is used which is published by Chatar Singh Jiwan Singh
publishing house at Amritsar.

In the 1990s the Text of the Guru Granth Sahib also become

available in a digital format produced by a variety of individuals and

25 Ibid., p. 31.

26 Piar Singh, Gatha Sri Adi Granth and the Controversy, p. 11, also see Ratan Singh Jaggi,
Itihas Sri Guru Granth Sahib pp. 28-29.

27 Gurinder Singh Mann, The Making of Sikh Scripture, p. 125.

28 Ibid.

29 Ratan Singh Jaggi, Itihas Sri Guur Granth Sahib, p. 30.

30 Gurinder Singh Mann, The Making of Sikh Scripture, p. 31, also see Ratan Singh Jaggi, Itihas
Sri Guur Granth Sahib, p. 29.
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organizations for example IK Oankar Bani System (1994) developed by
Balwant Singh Uppal; Scripture and the Heritage of the Sikhs (1995),
a CD-Rom by Preet Mohan Singh Kapoor and Bhupinder Singh;
Gurbani CD (1995), a CD-Rom developed by Kulbir Singh Thind;
Gurbani Researcher (1998), a CD-Rom developed by Joginder Singh
Ahluwalia; Encyclopedia of Sikhism (1998), a CD-Rom developed by
Raghbir Singh Banis.3! In 2012 an application Sikh World is developed
from where the whole Guru Granth Sahib can be downloaded with
commentary and English translation. For this purpose site
www.IK13.com is also useful.

The influence of Singh Sabha Movement is responsible for the
commentary on the Guru Granth Sahib. First complete commentary
on Guru Granth Sahib in Punjabi was prepared by Giani Badan Singh
under the influence of Maharaja of Faridkot. This work was completed
in 1833 but published later in 1918. This Tika (commentary) was
known as Faridkot Vala Tika. The commentaries of Giani Narain Singh
Mujangwale and Giani Bishan Singh Lakhuwal are also important.32 In
1877 Earnest Trumpp tried to translate the Guru Granth Sahib in
English with the title 'The Adi Granth' or 'the Holy Scripture of the
Sikhs'. This translation is incomplete and has many discrepancies.
The other English translations include Gopal Singh's, 'Sri Guru

Granth Sahib', 4 Vols; Monmohan Singh's, 'Sri Guru Granth Sahib', 8

31 Ibid., p. 128.
32 Ibid., p. 142, also see Ratan Singh Jaggi, Itihas Sri Guru Granth Sahib, pp. 212-13.
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Vols; and Gurbachan Singh Talib's, 'Sri Guru Granth Sahib, 4 Vols.
An interesting translation of Guru Granth Sahib has been completed
by Nikky Gurinder Kaur Singh, under the title 'The Name of My
Beloved'. Jarnail Singh of Toronto has published a French translation:
Sri Gourou Granth Sahib in 4 Volumes.32 Now this scholar is
translating the Text into German language. Guru Granth Sahib is also
translated into Hindi by Dr. Manmohan Singh and by Shri Lakshm
Chela Ram.3* Recently a person from Bathinda has translated text
into Urdu. Sri Guru Granth Sahib World University, Fatehgarh Sahib
is going to publish this translation. Here one thing should be kept in
mind that these translations cannot substitute for the original Text
because the translation of the sacred Texts is a very difficult task.
Guru Granth Sahib consists of the Bani of first five Gurus
(Guru Nanak, Guru Angad, Guru Amardas, Guru Ramdas & Guru
Arjan Dev) Ninth Guru (Guru Tegh Bahadur) and a large number of
Hindu Bhakts (devotees), Muslim Sufis, (Jaidev, Sheikh Farid, Sain,
Kabir, Ravidas, Namdev, Sadhna, Beni, Trilochan, Sundar, Surdas and
Parmananddas) and Bhatts. It contains 1430 pages and divided into

31 ragas. The order of the Bani of Guru Granth Sahib is as follow:

33 Ibid.
34 Ratan Singh Jaggi, Itihas Sri Guru Granth Sahib, p. 217.



58

Sr. No. Order of Bani Pages
1. Japji — The Morning Prayer 1-8
2. Rahiras — The evening prayer 8-12
3. Kirtan Sohila — The bed time Prayer 12-14
4. The Ragas are in the following order :
i Sri Raga 14-93
ii Majh 94-150
iii Gauri 151-346
iv Asa 347-488
v Gujari 489-526
vi Devgandhari 527-536
vii Bihagra 537-556
viii Vadhans 557-594
ix Sorath 595-659
X Dhansart 660-695
Xi Jaitsari 696-710
xii Todi 711-718
xiii Bairari 719-720
Xiv Tilang 721-727
XV Suhi 728-794
XVi Bilwal 795-858
xvii Gaund 859-875
Xviii Ramkali 876-974
Xix Nat Narain 975-983
XX Mali Gaura 984-988
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XXi Maru 989-1106
Xxii Tukhari 1107-1117
Xxiii | Kedara 1118-1124
Xxiv | Bhairo 1125-1167
Xxv Basant 1168-1196
Xxvi Sarang 1197-1253
Xxvii | Malar 1254-1293
xxviii | Kanara 1294-1318
Xxix | Kalyan 1319-1326
Xxx Prabhati 1327-1351
Xxxi | Jaijavant 1352-1353

S Shlokas and Swayyas are given in the following order :
I Shlokas Sahaskrit 1353-1360
Ii Gatha 1360-1361
[ii Phunhay 1361-1362
Iv Chaubolay 1363-1364
\Y Shlokas of Kabir 1364-1377
Vi Shlokas of Farid 1377-1384
Vii Swayyas of Guru Arjan 1385-1389
Viii Swayyas of Bhatts 1389-1409
Ix Shlokas of Gurus 1410-1426
X Shlokas of Ninth Guru 1426-1429

Xi Mundavani 1429
6 Rag Mala 1429-1430

Braj literature contains the literary works of Braj Bhasha. Braj

Bhasha was the richest form of Hindi in the medieval age. The word
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Braj goes back to Rigvedic Period. In Rigveda, the word 'Braj' is used
in the sense of a 'pasture’, 'hoard of cows', 'place for the cows to
rest'.35 In a number of Purans, however, it has been used in the sense
of a particular territory or region. But in Mahabharta it occurs with
the same implication as in Rigveda.3¢ It was only after the Thirteenth
century that the word Braj came to be applied to a particular region.
Braj region spreads around the river Yamuna, at some places it
crosses the river Ganga and extends from Punjab to the Western
borders of Bengal.37 It was located in the vicinity of Delhi and Agra
and included the places like Itawa, Aligarh, Mathura and Brindaban
etc. The centre of Braj region was Mathura.3® In the modern set up,
the Braj Pradesh include within its fold some parts of Haryana, some
parts of Rajasthan, Gwalior area of Madhya Pradesh, whole of Western
Uttar Pradesh, and the plains of Kumayun and Garhwal.39

Braj Bhasha acquired a literary character during the 15t and
16th century when it received on the one hand, religious patronage
through Vallabhacharya and on the other hand, a place of honour in
the courts of local chieftains as well as Muslim Kings.4° Braj Bhasha
acquired prestige as the language of the devotional poetry centred on

Shri Krishna.*! The main reason for the connection between Krishna-

35 Encyclopedia of Indian Literature, Vol. I, Sahitya Academy, New Delhi, 1987, p. 578.

36 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), p. x.

37 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 97.

38 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. I, Hindi Sahitya Samalan,
Prayag, 1970, p. 10.

39 Encyclopedia of Indian Literature, Vol. I, p. 578.

40 Savitri Sinha and R.D. Mishra, "Development of Hindi Languages”, ed., Nagendra, Indian
Literature, Delhi, 1968, p. 590.
41 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 99.
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Bhakti and Braj Bhasha revolves around the assumption made by the
Sixteenth-century devotees of Shri Krishna in North India that Shri
Krishna, as a native of Braj, spoke Braj Bhasha. The Krishna-Bhakts
naturally felt that the most appropriate language to praise Shri
Krishna would be his own language i.e. Braj Bhasha.%2

During medieval Period, Vallabhacharya (1478-1530) was the
first to appreciate the importance of Braj Bhasha. He patronised Braj
culture, language, literature, music and painting.43 But the
propagation of this language was brought about chiefly by Surdas and
other Ashtachhap writers. In Braj literature Surdas, Parmananddas,
Kumbhandas, Krishnadas, Nanddas, Chaturbhujdas, Govindswami
and Chhitswami are known as Ashtachhap or the eight seals (stamps)
because the poems they wrote are regarded as standard works of Braj
Bhasha.** Among them the first four were the followers of Acharya
Vallabhacharya and the later four were the disciples of Goswami
Vitthalnath, the son of Vallabhacharya,*> who grouped them under the
name of 'Ashtachhap in 1545 A.D.%¢ These writers were the faithful
devotees of Lord Krishna. All of them were initiated into Pushtimarg by
Vallabhacharya and his son Vitthalnath. Pushtimarg is founded by
Vallabhacharya. It is the path in which the only support of the devotee

is the grace or Pushti of Lord Krishna. Pushtimarg is based on

42 Ibid., pp. 97-98.

43 Encyclopedia of Indian Literature, Vol. I, pp. 578-79.

44 F.E. Keay, A History of Hindi Literature, Award Publishing House, New Delhi, 1980, p. 72.
45 Ibid., p. 30.

46 Encyclopedia of Indian Literature, Vol. I, p. 579.
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Vallabhacharya's doctrine of 'Suddhadvait'. According to this doctrine,
'‘Brahm' is the embodiment of 'Sat’ (eternity), 'Chit’ (consciousness),
and 'Anand’' (Bliss). Pushtimarg considers Sri Krishna the perfect
incarnation of the divine being and its followers strive to merge them
in God's 'Anandlila’ through love and self-surrender.*” Ashtachhap
writers have also explained Pustimarg in their writings. Nanddas in his
work 'Bhasha Dasham Sakand' says that 'Pushti’' is the grace of God
on devotees without counting their shortcomings :

S W WS §g QA | drel el ey aeE |

A Brief account of the Ashtachhap writers under study is in the

following order.
1) Surdas

Surdas was born in the year 1478 A.D. at Sihi village, very near
in the south of Delhi not far from the Braj region.#° It is mentioned in
'‘Chaurasi Vaishnavan Ki Varta' that the poet was born blind in the
home of a Saraswata Brahman.50 The story of Surdas' life in the Varta
starts from Gaughata when he first met Vallabhacharya. But to tell
the story of his early life and education no authentic source is
available and whatever material other than the Varta is extant can at

best be taken as intelligent guess work.>! When Vallabhacharya halted

47 Ibid., Vol. 1V, p. 3473, also see Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya,
Vol. I1, pp. 394-95.

48 Nanddas, Nanddas Granthawali, p. 190.

49 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. I, p. 198.

50 Ibid., p. 201.

51 K.D. Sharma, "Life and Works of Suradasa”, ed., Nagendra, Surdas :His Mind and Art, Bahri

Publishers, Delhi, 1978, p. 9.
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at Gaughata he initiated Surdas into his Sampradaya Pushtimarg.>>
Soon after his initiation Vallabhacharya installed him as chief singer
at Shri Nathji temple in Govardhan. He stayed in a nearby hamlet
known as Parasoli and breathed his last probably in the year 1583.53
It is indicated in the Varta that Akbar heard of the fame of
Surdas and his musical composition and expressed a keen desire to
meet him. When the meeting finally took place, the poet was required
to compose a poem for Akbar. Surdas responded with a poem whose
refrain declared that he had no room in his heart for anyone but
Krishna.5* Then Akbar offered him a few villages and a handsome
amount of money but the poet declined the offer and requested the

Emperor not to try to meet him again.5>

Surdas is believed to have written three works: Sursagar,
Sursarawali and Sahitya Lahri.>¢ In the present work only Sursagar is
used which is considered the first work in Braj Bhasha.>” There is not
any mention of any Braj Bhasha writer in the history of the Hindi
literature before Surdas.>® The main trust of Sursagar is the depiction

of the divine sports of Shri Krishna as given in the tenth chapter of the

52 Ibid., p. 11.

53 O.P. Ralhan, Surdas the Blind Saint, Anmol Publishers, New Delhi, 2004, p. 26.

54 John Stratton Hawley, Surdas : Poet, Singer, Saint, Oxford University Press, Delhi, 1984,
p.10, also see Ashtachhap Ke Kavi Surdas, ed., Dr. Hargulal, Parkashan Vibhag, Govt. of
India, New Delhi, 2007, p. 6.

55 The Varta of Surdasa, tr., Richard Barz, The Bhakti Sect of Vallabhacarya, p. 122.

56 K.D. Sharma, "Life and Works of Suradasa", p. 14.

57 Suman Sharma, Madhya Kaleen Bhakti Andholan Ka Samajik Vivchan, Vishwavidyalaya
Parkashan, Varansi, 1974, p. 148.

58 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. 1, p. 26.



64

Bhagvata Purana.>® In this work Nagari Parcharni Sabha's®® published
edition of Sursagar is used. This edition is based on a number of
manuscripts discovered by Sabha. It is not within the scope of the
present work to offer a full justification for manuscripts.
2. Parmananddas

Parmananddas was born in 1493 A.D. in the family of a
Kanaujiya Brahmans living in the city of Kanauj.®! The day he was
born, a prosperous merchant gave a large financial present to his
father. This moved his father to say that his son had brought great joy
to him, and therefore, he should be named Parmananddas, and thus
this name was bestowed upon the child.62

Parmananddas passed a very happy childhood in Kanauj. By
the time he grew up, he had composed and sung a great number of
Padas. People began to call him Swami and a number of them became
his companions. At about this time Parmananddas' father suffered a
great misfortune and lost all of his wealth. So he went towards South
in search of a new fortune. Meanwhile Parmananddas continued to
compose Padas. He settled in Prayag in 1519.63

Parmananddas was initiated into Sampradaya in 1521 A.D. by

Vallabhacharya who brought to him the significance of the tenth

59 K.D. Sharma, "Life and Works of Suradasa", p. 15.

60 Nagari Parcharni Sabha is an institution established in Benares for the advancement of
literature written in Indian languages especially in Hindi. This institute is discovering the
oldest manuscripts of Braj Bhasha writers.

61 The Varta of Parmananddas, tr., Richard Barz, The Bhakti Sect of Vallabhacarya, p. 140.

62 Bindu Mattoo, New Horizons (A Socio-Economic Study of 16th Century India), p. 15.

63 Krishandev Jhari, Ashtachhap Aur Parmananddas, Sharda Parkashan, Delhi, 1976, p. 70.
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chapter of the Bhagvata Purana. When Vallabhacharya set out for
Braj, Parmananddas also accompanied him.®* He breathed his last in
1584 A.D.%5 Parmanandsagar is his authentic work. Govardhan Nath
Shukla has edited this work which is based on the manuscripts
available from Vidhya Vibhag Kankroli, Nathdwara and from Shri
Dwarakadas Parikh.66
3. Kumbhandas

He was born in 1468 A.D. at Jamunavati.®?” He never felt
attracted to the life of the family man although he was eventually
married to girl. He was initiated by Vallabhacharya into the
Sampradaya in 1500 A.D.%8 Since Kumbhandas had a beautiful voice
and could compose excellent Kirtans, Vallabhacharya assigned him
the permanent duty of singing Kirtans before Shri Govardhan Nathji.
All the Kirtans composed by Kumbhandas are on the subject of the

divine love of Krishna and Radha.%®

Once, after hearing Kumbhandas' Pada, Akbar sent some of his
men to bring him to royal palace. When Akbar's men told him that he
was wanted at the imperial court, he was terribly unhappy but he had
no choice except to obey. However, he refused to ride the royal

carriage and walked all the way to Fatehpur Sikri. On reaching the

64 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradya, Vol. I, p. 222.

65 Bindu Mattoo, New Horizons (A Socio- Economic Study of the 16th Century India), p. 16.

66 Parmananddas, Parmanandsagar, ed.,Govardhan Nath Shukla, Bharat Parkashan Mandir,
Aligarh, 1958, p. 12.

67 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradya, Vol. I, p. 231.

68 Varta of Kumbhandas, tr., Richard Barz, The Bhakti Sect of Vallabhacarya, p. 164.
69 Bindu Mattoo, New Horizons (A Socio- Economic Study of the 16th Century India), p. 17.
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royal palace he was shown much respect but Kumbhandas was not
pleased with this. He was very unhappy when Akbar expressed a
desire to hear a Pada from him. He thought that his Padas were
meant only for the Lord, and he could not commit the blasphemy of
singing the same in the presence of a mlechchha. Hence, he composed
a Pada and sang it before Akbar. This Pada says that a Bhakta has no
business coming to Sikri. It has ruined his shoes and he forgot Hari's
Name. He was made to pay homage to the one (Akbar) whose very face

brings sorrow. Without Lord Krishna everything is only a sham:

WA bl hEl I A |
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It is stated in the Varta that Raja Man Singh of Amer also met
him.”! He breathed his last in 1583 A.D. Kumbhandas does not write
any particular Granth. There is only mention of his Padas in Vallabh
Sampradaya. These Padas are found in Nathdwara and Kankroli.
Vidhya Vibhag Kankroli’2 has published his Padas. Government of
India's publication bureau at New Delhi has also published his Padas

in 2008.73

70 Kumbhandas, Kavya Sangrah, ed., Prabhu Dayal Meetal, Ashtachhap Parichay, Aggarwal
Press, Mathura, 1949, p. 102.

71 Varta of Kumbhandas, tr., Richard Barz, The Bhakti Sect of Vallabhacarya, p. 179, also see Dr
Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 3.

72 Vidhaya Vibhag Kankroli is in Rajasthan. This institute has taken great initiative to discover
and publish the manuscripts of Ashtachhap writers. For this purpose it has founded an
‘Ashtachhap Samiti'.

73 Parkashan Vibhag Govt. of India has also decided to publish the works of Ashtachhap writers
by recognizing their importance. From 2001 to 2009 it has published works of all Ashtachhap
writers.
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4. Krishandas

He was born in the village of Chilotra’ in Gujarat in 1496 A.D.
Krishandas' father governed the village as its headman. On his birth
the Brahmans predicted that the birth signs of the new born child
showed clearly that the child would be a Bhakta of Shri Krishna and
said that the child should be named Krishandas, and hence this name
was bestowed upon the child.”> When he was around twelve years old,
a grain merchant came to Chilotra and set up a shop on the outskirts
of the village. Krishandas' father allied himself with a thief who
intended to rob the merchant. The thief robbed the merchant one
night. Krishandas knew about this deal and advised the merchant to
take a formal complaint before the King. He promised him that he
himself would testify on his behalf. The King was greatly impressed
when he heard about the boy who had the courage to expose the
crime committed by his own father, and decided that he would ask the
boy to stay at his court. He told krishandas that he was impressed by
his honesty, and that he wanted him to stay at his court so that he
might benefit from his presence in the times to come. To this request,
Krishandas replied humbly that honesty always displeased everyone,
as it had displeased his father; hence he had decided to become a
homeless ascetic. The King continued to try to persuade Krishandas to
remain at his court, but he did not accept his offer and after obtaining

his father's permission, he left Chilotra and set out to travel to Braj.7¢

74 Varta of Krishandass, tr., Richard Barz, The Bhakti Sect of Vallabhacarya, p. 208.
75 Ibid.
76 Ibid., pp.208-211.
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He received his initation from Vallabhacharya in 1512 A.D.77
Vitthalnath, son of Vallabhacharya, assigned Krishandas the office of
the Adhikari and made him responsible for the management of the
temple.”® Krishnadas composed beautiful Kirtans describing the
Krishna Lilas. He died in 1579 A.D.7® while examining a well which
was being constructed at the request of Vaishnavas. He has written
only Padas which are published by Vidhya Vibhag Kankroli in 1962
and by Government of India's publication bureau at New Delhi in
2001.

5. Nanddas

He was born in a Brahman family in 1533 A.D. at Rampur
village situated in the east of Mathura.8® Dosau Bawan Vaishnavan Ki
Varta states that he was the cousin brother of Tulsidas.8! It is said
that his failure in worldly love turned him towards Krishna Bhakti. He
was initiated by Vitthalnath into Sampradaya.82

After his initiation into Sampradaya he stayed at Govardhan in
the company of Surdas. He spent the rest of his life in writing several
works in the praise of Lord and participating in the Kirtans of Shri

Nathji. He breathed his last in 1583 A.D.83

77 Ibid., p. 212.

78 Bindu Mattoo, New Horizons (A Socio-Economic Study of 16th Century India), p. 19.

79 Varta of Krishnadas, tr. Richard Barz, The Bhakti Sect of Vallabhacarya, p. 221.

80 Sarla Choudhary, Ashtachhap Kavi Nanddas, Parkashan Vibhag, Govt. of India, New Delhi,

2006, p. 3.
81 Krishandev Jhari, Ashtachhap Aur Nanddas, Sharda Parkashan, Delhi, 1976, p. 73.
82 Encyclopedia of Indian Literature, VVol. VI, 1994, p. 2874,

83 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), p. 25.
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Fourteen works of Nanddas are Ras Panchadhyay, Siddanth
Panchadhya, Man Manjri, Anekarth Manjri, Roopmanjri, Rasmanjri,
Virahmanjri, Bhramargit, Govardhan Lila, Shyam Sagai, Rukmini
Mangal, Sudhama Charit, Bhasha Dasham Sakand and Padavali.8* All
these works are edited by Nagari Parcharni Sabha under the title of
Nanddas Granthawali.

6. Chaturbhujdas

He was born in the year 1530 A.D. at Jamunavati village in Braj
territory.8> He was the youngest son of Kumbhandas.8¢ He was
initiated by Goswami Vitthalnath into Sampradaya. He led the life of a
normal family man, though he was never involved much in it. After
the death of his wife, he got married to a widow on the request of
Goswami Vitthalnath.8”

Single minded devotion to Shri Nathji was the distinguishing
feature of his life. He spent his entire life at his birth place Jamunavati
and daily visited the temple of Shri Nathji. In 1585 A.D., when
Vitthalnath breathed his last, Chaturbhujdas was in his village. On
hearing this news, he went to Govardhan with a heavy heart, and after
having the Darshana of Shri Nathji, he, too, left for his heavenly

abode.88 Chaturbhujdas did not write any particular 'Granth' but only

84 Savitri Awasti, Nanddas Jeevan Aur Kavya, Shodh Parbandh Parkashan, Delhi, 1968.

85 Prabhu Dayal Meetal, Ashtachhap Parichay, p. 273.

86 Encyclopedia of Indian Literature, Vol. I, p. 245.

87 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), p. 20.
88 Ibid.
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compiled miscellaneous Padas which are edited by Vidhaya Vibhag
Kankroli and Government of India's publication bureau at New Delhi.
7. Govindswami

He was born in 1505 A.D. at Antari village located in the present
Bhartpur.®® He was a Brahman. No account of his family and
parentage is available, but it is certain that he was married, and also,
that he had a daughter by that marriage. It appears that he got fed up
of his family life and the world around him and renounced the worldly
pleasures to seek spiritual enlightenment. He left his home for Braj,
and settled there in the Mahaban village. He was a master musician
and a lover of classical Music.99

In 1535 A.D. he came to Gokul and became a disciple of
Vitthalnath.9! After his initiation, he went to Govardhan, and settled
there permanently. It is reputed that Tansen, the famous singer of
Akbar's Court, was highly impressed by him and frequently visited
him.92

It is mentioned in Ashtachhap Ki Varta that one morning
Govindswami was setting on the Yashodha Ghat of Gokul and was
practising the Bhairav Raga. The passersby were so enthralled by the

Raga that they stood there and listened to the Divine music in wrapt

89 Dr. Hargulal, Ashtachhap Kavi Govindswami, Parkashan Vibhag, Govt. of India, New Delhi,
2002, p. 2.

90 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), p. 21.

91 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. |, p. 268.

92 Dr. Hargulal, Ashtachhap Kavi Govindswami, p. 2.
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attention. Akbar, too, happened to be there in the guise of an ordinary
Muslim. He was so impressed by the music that he could not check
himself, and happened to say Wah! Wah! Govindswami looked at him
and was terribly unhappy. With sorrow in his eyes he commented that
his Raga had lost its sacredness as a mlechchha had heard it, and
therefore it was no longer fit to be presented to his Lord. He never
used Bhairav Raga for Shri Nathji's Kirtan again.?3 He died in 1585
A.D.%% He compiled only Padas on various subjects which are edited
by Vidhya Vibhag Kankroli and by publication bureau of Indian
Government.
8. Chhitswami

He was born in Mathura in 1515 A.D.95 His profession was a
Purohit of various families. He was also acted as the Purohit of the
famous Birbal of Akbar's Court.?¢ He was initiated into Sampradaya
by Vitthalnath.9” An incident in Chhitswami's life shows that he was a
great follower of Goswami Vitthalnath. On account of his being the
family Purohit of Birbal, he received from him an annuity which was
used to look after his family. Once when he had gone to Birbal's house
to receive this grant, Birbal happened to pass some unpleasant

remark about Goswami. This made Chhitswami very angry and he

93 Bindu Mattoo, New Horizons (A Socio-Economic Study of 16th Century India), p. 22.

94 Ibid.

95 Ibid.

96 Basant Yamdgan, Ashtachhap Ke Kavi Chhitswami, ParkashanVibhag, Govt. of India, New
Delhi, 2003, p. 2.

97 Ibid., p. 3.
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walked away in a huff, telling him that he did not want that annuity
ever. When Goswami heard about this incident, he asked Chiitswami
to go to Lahore to one of his followers to receive some financial help.
Chhitswami flatly refused this offer by saying that he had not become
a Vaishnava in order to receive alms. Finally Goswami sent a
messenger to Lahore and an annual grant was arranged for
Chhitswami's family.98

After his initiation, he settled permanently in Poonchhri near
Govardhan. He spent his time in meditation and Kirtan of Shri Nath Ji.
He breathed his last in 1585 A.D.99 He compiled only Padas which are
edited by Vidhya Vibhag Kankroli and by publication bureau of Indian
Government.100

The high point of literature in Braj Bhasha inspired by Krishna-
Bhakti was written by these Ashtachhap writers. Among them Surdas’
writings are most important. He was perhaps the first writer of Braj
Bhasha. Parmananddas’ and Nanddas’ writings are placed after him.
In remaining other five, Kumbhandas’, Krishandas’ and
Chaturbhujdas’ writings are of middle category. Govindswami and
Chhitswami's writings are placed in the end according to ranking.101

Due to their effect Braj Bhasha had become the leading literary

98 Bindu Mattoo, New Horizons (A Socio-Economic Study of 16th Century India), pp. 22-23.

99 Ibid., p. 4.

100 Basant Yamdgam, Ashtachhap Ke Kavi Chhitswami, Parkashan Vibhag, Govt. of India, New
Delhi, 2003.

101 Prabhu Dayal Meetal, Ashtachhap Parichay, p. 348.
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language of North India during Sixteenth and Seventeenth century.
After Ashtachhap writers this language had lost its prestige. During
the second half of the Nineteenth century, Khadiboli Hindi, modern
standard Hindi, began to supplant this language.102

Interaction between Two Ideologies (Guru Granth Sahib and Braj
literature)

Ashtachhap writers had made Braj Bhasha so effective during
Sixteenth and Seventeenth century that even the writers of other
languages had also used it. This language is used in Guru Granth
Sahib. Fifth Sikh Guru, Guru Arjan Dev, has used this language in
Sukhmani Sahib,193 Phunhay!'%4, and Chaubolay'9>. Sholkas of Guru
Tegh Bahadur are also written in Braj Bhasha.l%® Ragamala, at the
end of Guru Granth Sahib, is also in this language.l%” Some of the
bards whose Swayyas are in Guru Granth Sahib belong to Braj
Mandal.1°® On the other side Ashtachhap writers had also used
Punjabi language in their works.109

The organisation of sacred literature in Ragas was a part of the
medieval Indian religious milieu. It seems to have been well

entrenched by the late Sixteenth century.!l© The writers of Guru

102 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 100.
103 Ratan Singh Jaggi, Itihas Sri Guru Granth Sahib, p. 74.
104 Ibid., p. 172.

105 Ibid.

106 Ibid., p. 185.

107 Ibid., p. 186.

108 Ibid., p. 177.

109 Dr. Hargulal, Ashtachhap Ke Kavi Surdas, p. 25.

110 Gurinder Singh Mann, The Making of Sikh Scripture, p. 89.
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Granth Sahib and Braj literature have composed their couplets
(Padas) in Ragas. Todi, Sarang, Kanara, Gauri, Gujari, Bilwal, Kedera,
Malar, Dhanasari, Basant, Nat, Bihagra, Sorath, Jaitsari, Suhi,
Ramkali, Maru, Bhairo, Jaijavant or Devgandhari are the some
common Ragas!l! which are used in both ideologies (Guru Granth
Sahib and Braj Literature). In this connection the observations of
Gurinder Singh Mann are worth mentioning, after physically examing
the Kartarpur Pothi, he concludes that this Pothi is clearly structured
in two distinct parts. The opening section begins with Raga Sri and
ends with Raga Tilang; the second begins with Raga Suhi and ends
with Raga Prabhati. This division has great significance. The
Kartarpur Pothi begins with Raga Sri, a favourite Raga of the
Vaishnavas, and its first section ends with Raga Tilang, a favourite
Raga of the Sufis. Then in the second section of the Text this sequence
is exactly reversed. It commences with Raga Suhi, a favourite among
Sufis and ends with Raga Prabahti, which was especially associated
with Vaishnavas. The placement of these Ragas in key points in the
Sikh Text seems to indicate Guru Arjan's engagement with the two
major religious groups i.e. Vaishnavas and Sufis.!12

Gurinder Singh Mann refers to the end of the Kartarpur Pothi's
table of contents, which divides up the thirty Raga sections in order of

appearance in the Text as follows:

111 Dr. Hargulal, Ashtachhap Ke Kavi Krishandas, Parkashan Vibhag, Govt. of India, 2001, p. 52,
also see Dr. Hargulal, Ashtachhap Ke Kavi Surdas, p. 28.
112 Gurinder Singh Mann, The Making of Sikh Scripture, p. 93.
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e Sri, Majh, Gauri
e Asa, Gujri, Devgandhari
e Bihagra, Vadhans, Sorath
e Dhansari, Jaitsri, Todi, Bairari, Tilang
e Suhi, Bilwal, Gond, Ramkali
e Nat Narain, Mali Gaura, Maru, Tukhari, Kedara
e Bhairo, Basant, Sarang, Malar, Kanara
e Kalyan, Prabhatills

The only possibliy could be that this division may have been
related to the eight Pahirs that make up the day, with each set of
Ragas intended for one Pahir. This same principle forms the basis for
the eight Artis (prayers) performed throughout the day in Vaishnava
temples.114 Ashtachhap writers have mentioned about the eight daily
sevas!!> connected with the Lord Krishna. These are Mangla: The
image is washed, dressed and is taken off the couch, where it is
supposed to have slept during the night and this is done about half an
hour after sunrise; Sringar: the image having been anointed and
perfumed with oil, camphor and sandal and this is done about an
hour and a half after the preceding ceremony; Gwala: the image is

now visited, preparatory to his going out to attend the cattle along

113 Ibid.

114 Pritam Singh, “Keertana and the Sikhs”, Journal of Sikh Studies, Department of Guru Nanak
Studies, Guru Nanak Dev University, Amritsar, 1976, p. 182.

115 There is great difference between Seva of Vallabharcharya's Sampradaya and the ordinary
worship called Puja. According to Vallabharcharya that Seva is unselfish love for and service
of the Divine being, while Puja is worship done for the doer's benefit. Richard Barz, The
Bhakti Sect of Vallabhacarya, p. 51.
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with cowherd and this ceremony is held about fourty eight minutes
after the Sringar; Rajbhog: held at mid way when Lord Krishna is
supposed to come in from the pastures; Uthapan the calling up; the
summoning of the God from his Siesta and this takes place between
two or three hours before sunset; Bhog: the afternoon meal and it
takes place about half an hour after preceding ceremony; Sandhya:
refers to the evening sringar of the image and last is Shayan: the
image about eight or nine in the evening is placed upon the bed for
sleep and food is left near to bed incase he should become hungry
during the night.116 All these activities are performed because the
followers of Pustimarg considered tha the Svarupa of Lord Krishna is
alive and real so it must be made comfortable. They do not call the
Svarupa as Murits.117

Thus, it must be argued that inspite of the fact that Guru
Granth Sahib and Braj literature belong to the two different schools of
Bhakti, there are some similarities between them. These similarities
are responsible for the citation of couplets of Surdas and
Parmananddas in Guru Granth Sahib as in Sikh Scripture only those
compositions are included whose perspective resembled with its

thought.118 Surdas' single verse appears in Raga Sarang. This verse is:

116 Richard Barz, The Bhakti Sect of Vallabhacarya , pp. 48-49, also see Bindu Mattoo, New
Horizons (A Socio-Economic Study of 16th Century India), pp. 36-37.

117 Ibid., p. 48

118 Gurcharan Singh, "Bharti Sahit Vich Bhakti Ate Sufi Kavya Dhara Te Punjabi", ed., Satinder
Singh, Comparative Indian Literature, p. 246.
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213 He Ifg faHus & Harin '
One can find the single verse even in Surdas's works Sursagar:
oot W, eR-Rmgety @

Giani Narain Singh, the commentator of Guru Granth
Sahib, mentioned that this single verse is followed by a blank
space, which is in turn followed by a hymn under the heading
Sarang Mahala 5 Surdas. The hymn closes with the signature of
Surdas in its last line. Taken in context, the appearance of Guru
Arjan's name alongside that of Surdas indicates that this hymn
is composed by Guru Arjan and is in direct response to Surdas'
verse that precedes it.121 The hymn of Guru Arjan is:

AT HO®™ U HIEH ||

9@ Af3q9 yAfe
Jfg & Aar g7 Ifg &A1
35 HE MIfuy AFIR Ag »widfuf nise Aor Ufs S 1Ia8 |

TIAG Ufy 3T fagfaust ue I A 8|

N o -
s gA3 THE o & I@W HEd g€6 Midd |l

faH A9 37 nis g 9793 A8 aret 3fe 71

122

n N al

HITH Hg Y3 ofF &6 6 feg uasa |

Parmananddas' couplet is also in Raga Sarang and

included in Guru Granth Sahib. This Couplet is a follows:-

119 Guru Granth Sahib, Raga Sarang, p. 1253.

120 Surdas, Sursagar, Pad 1/332, Vol. |, pp. 91-92.

121 Dr. Dharmpal Singal, ed., Bhagtan Di Bani, National Book Trust India, New Delhi, 1994, pp.
277-278, also see Gurinder Singh Mann, The Making of Sikh Scripture, p.116.

122 Guru Granth Sahib, Sarang Mahala 5, 1253.
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3 &9 fanm ygg Afs ol

nieUTESt 313 3t QU 38 &g & EaT I Iag I
aH &7 faAfa Jqu & faAfe€ 33 5 gfe€ T2
U féer vy 3 5t g2t foew 3Et HY ATl

ge Uy wg HiF fa9me U 39 nrydt

fafa ugsa afe niudtafs At ifgfon At |
fJAT 38 Ha 3 &t gt Hinl efenT adt Ut
UIHSE ATURA3 fHf® 38 yats & gt >

This couplet is also recorded in Parmananddas' work

Parmanandsagar:
d AR A g G AT |
FAYRAT G AR IUST, qA & A QAT
s A fSEE wg T GEE, W T wedr qdnl |
A Afermar 7 AR g, fawa 92 99 dari
g Wik R R XA, YT 9 SR
Sfg 9 olieh W 3MeeiRid |rs e &ed | |
fEar @ wa AR g, e s Ak e
e Ay g @i @ gefia 7o)

To find both couplets in Sursagar and Parmanandsagar

authenticates that the Surdas and Parmanandas whose couplets are
cited in Guru Granth Sahib are the reputed writers of Braj Bhasha.
Use of Braj Bhasha in Guru Granth Sahib and Punjabi by Braj

writers, use of similar Ragas by both ideologies and citation of

123 Ibid.
124 Parmananddas, Parmanandsagar, Pad 909, p. 320.
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couplets of Surdas and Parmananddas in Guru Granth Sahib have
proved that beyond theological differences there is interaction between
these ideologies. Hawley, an eminent authority on the Bhakti
movement, draws our attention to an alignment between Namdev (a
Nirguna Saint) and Surdas (a prominent Saguna Vaishnava).125 David
N. Lorenzen belives that the Nirguna Saints and the Saguna Vaishnava
devotees shared common historical roots.!126 In this connection Deen
Dayalu Gupta rightly announced that from these similarities it may be
argued that Ashtachhap writers not only knew about the Saint writers
of their period but to some extent were also influenced by them.!27 On
the other side, in Guru Granth Sahib occasionally, Guru Nanak

makes use of the Krishan-Gopi lore for expressing his own ideas!28 :

Jrefs grdtor grefs s 111

For more understanding of their connection, there is a need to explore
their thought content:
God: In Guru Granth Sahib and Braj literature both states,

Nirguna and Saguna of the Ultimate Reality have been recognised :

fegars iU Agas st 84t

% Ufg fafs Aas@r Hat i '

125 John Stratton Hawley, "The Nirgun/Sagun Distinction in early Anthologies of Hindi
Devotion," ed., David N. Lornezen, Bhakti Religion in North India: Community Identity and
Political Action, Delhi, 1996, p.165.

126 David N. Lorenzen, "Introduction :The Historical Vicissitudes of Bhakti Religion," in Bhakti
Religion in North India: Community Identity and Political Action, Delhi, 1996,p 21.

127 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. I, p. 18.

128 J.S. Grewal, "A Gender Perspective on Guru Nanak", ed., Kiran Pawar, Women in Indian
History : Social, Economic, Political and Cultural Perspectives, p. 155.

129 Guru Granth Sahib, Asa Mahala 1, p. 465.

130 Ibid., Gauri Sukhmani Mahala 5, p. 287.
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Guru Arjan Dev makes this very clear by saying that the Lord is
formless and also formed ; the One Lord is without attributes, yet with

attributes:

131

f6darg virarg MU f6ddrs AIds & |l

or

AJds fogas fodara Ba AHTTT virfu i 12

Braj writers also accept that the Ultimate Reality is both,
Nirguna and Saguna :
S " e T @R | e e sy ae

or

@ T @ 9 ' R, o @ s el smg

O O

Nanddas in his work Bhasha Dasham Sakand accepts these two
states of Ultimate Reality :
U8 ergfa @ ffy @ FefE o ww G o
The Concept of Nirguna Brahma is so elusive and abstract that
our mind cannot comprehend it. Thus imagery is used in Guru
Granth Sahib for comprehending the Ultimate Reality. Where imagery

is used to realize the Ultimate Reality, the Nirguna becomes Saguna :

nifears fognfes Qua fogare 3 AdarE g 136

Surdas in his work Sursagar mentioned that God has become

Saguna by transcending His Nirguna state for the sake of His Bhakts:

131 Ibid., Gauri Bavan Akhari Mahala 5, p. 250.

132 Ibid., Gauri Sukhmani Mahala 5, p. 290.

133 Surdas, Sursagar, Pad 10/621, Vol. I, p. 210.

134 Ibid., Pad 10/1004, Vol. 1, p. 311.

135 Nanddas, Nanddas Granthawali, p. 236.

136 Guru Granth Sahib, Ramkali Mahala 1, Siddha Goshta, p. 940.
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Fraq & aga s g9 feawrd 1
Although imagery is used in Guru Granth Sahib for
comprehending the Ultimate Reality yet one finds it resorting from
image to image without admitting being able to capture either God's
intensity or Its infinity.The Nirguna still remains Nirguna despite
having many qualities. God has thousand eyes, forms, feet and
fragrances, yet without eyes, forms, feet and fragrances It is :

FJH 3T 365 36 &6 Jfg 3fg a8

AU HIf3 &7 X 3Tl

AIR uT fau® &6 €% ue du fag

AR 3< dig fee 93 Hatn

Thus it becomes clear that the Saguna of Guru Granth Sahib is

not to be taken as anthropomorphic or as resembling the concept of
Avtar, in which the transcendent Lord comes down upon earth in the
form of human being.13° The Nirguna perception of Krishna, Rama and
Hari is that of a non -incarnate, formless, absolute Supreme Being.
Guru Nank states that the Master who created air, water and fire also
created Brahma, Vishnu and Mahesh. He alone is the giver of gifts; all
others are beggar. There are 33 crores of gods who beg from the

master whose stores suffer no diminution:

UTE Ue varte f3fe s garr fars Har i |l

AIY Afea 3 Yyg 73" T3 a9 niys S99 i

137 Surdas, Sursagar, Pad 10/4515, Vol. 11, p. 471.

138 Guru Granth Sahib, Kirtan Sohila, p. 13.

139 James Massey, The Doctrine of Ultimate Reality in Sikh Religion, Manohar Publishers, New
Delhi, rpt., 2010, p. 87.
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NS N fa) 1 140

dfe 3R Aefa yg afex @ 3fe adt 33791

On the other hand Braj writers believed that the Lord lives in
heaven, he has come to the world in human form, as Avtar, to end the
miseries of the people :

TEATTE I JHUS T, g9 AT sEar |1

or

142

g7 1 IEAR sl o |
or
IG-3uiIE oY $i, FRgAR Sqe |
9% WF & A7 B <A doE
Krishandas states that Lord has come in the form of Avtar to

end the miseries of Jiva :

g IERT FRA T H GEEH aer-sEa |1
Nanddas also agrees with this view:
@ o IO IadRe e | g W owET & Al
Kumbhandas has explained the Ancient theory that Brahma has
created the world, Vishnu is the sustainer and Mahesh is the destroyer
of the world and established the unity of three of them with Lord
Krishna:-
S5 ®9 IqUd FRA, TF &I €8I |
fas =7 T w9, @ # & Aewmae ) 1

140 Guru Granth Sahib, Gujari Mahala 1, p, 504.

141 Parmananddas, Parmanandsagar, Pad 27, p. 10

142 Surdas, Sursagar, Pad 10/2225, Vol. I, p. 637.

143 Ibid., Pad 1/4, p. 1.

144 Krishandas, Pad-Sangrah, Pad 1012, p. 414.

145 Nanddas, Nanddas Granthawali, p. 191.

146 Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 17.
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In Japji there is also mention of Brahma, Vishnu and Mahesh.

Here they are shown born from One Divine Mohter:-

T HET garts fenret f3fe o ez

fal 0 fal

(0] n (o] n iy n 147
[ HH'JI T€A g37dT IEA ' dlEde |l

Further it is stated that Lord is the Creator, Preserver and
Destroyer of the world. Earlier there was only One Lord, there was no
Brahama, Vishnu and Mahesh:-

gIH™ faAs HIF & JET I
n<g & o & AT

Even there was no Gopi, no Krishna, no cows and cowherds:-
I T 5 I o 'Y

Further it is stated that God created and destroyed the world
Itself. Even God link each and every person to their tasks:-

iU BuTE wirfy v ||
nwmy frafg frfe ot sE ™

Guru Granth Sahib believes that God created the Avtars by Its
will. God is above the Avtars like Rama or Krishna. The creator of the
Universe does not become great by killing Ravan. He who is all
pervasive, who created all living beings, and who runs Universe does
not become great by subduing the serpent Kali, or by killing Kansa.

The One who is manifest everywhere canont be concealed: -

iges TafAfe HE Jerfent aree Hifg fomr @57 gfenm)

147 Guru Granth Sahib, Japji, p. 7.
148 Ibid., Maru Mahala 1, p. 1035.
149 Ibid.

150 Ibid., Maru Mahala 1, p. 1020.
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fooor Gurr 3T nimdt el
3 A9y yfg Ifonr foe sfe 1o
Tt Qurfe garfs IfF et I afF form =37 sfenr)

151

fam 3 Y9y A7 IB= adht Ay fad3fy Ife Ifanmi
Ashtachhap writers considered Lord Krishna as the Auvtar of
Parbrahman. They were the worshippers of Ananda Lila (Rasa) of Shri
Krishna.152 Surdas' Gopis are saying to Udho that they were the
worshippers of Anand-Lila of Lord Krishna. They do not want Mukti
without him.!58 Parmananddas apart from Lord Krishna also
considered Nanda, Yashoda, Gopi, Gowal and Gokal as the
embodiments of Ananda-Svarupa and the Sur, Mun and Sant who
worshipped them always remained in the state of Ananda.1>* Nanddas
called Shri Krishna as Rasak and Raskaran and considered Lord the
base of the whole Rasa in the world.!>5 Krishandas with Lord Krishna
also counted Radhika as the embodiment of Rasa and called her
Raskani.15® Kumbhandas also called Lord Krishna Rasak and
Govindswami and Chhitswami is the worshippers of the Rasak Jodi
(couple) of Radha and Krishna.'>” Chaturbujdas had made it clear

that the Lord Krishna beomes happy only with Rasa and Radha has

151 Guru Granth Sahib, Asa Mahala 1, p. 350.
152 Mayarani Tondon, Ashtachhap Kavya Ka Sanskritk Mulayakan, Hindi Sahitya Bhandar
Parkashan, Lacknow, 1960, p. 563.

153 Ibid.
154 Ibid., p. 564.
155  Ibid.
156 Ibid.

157 Ibid., 565.
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achived him through this Rasa. Ashtachhap writers have given great
importance to Rasa (Ananda) in their works because Vallabhacharya
(the spiritual guide of the Ashtachhap writers) considered that Brahma
(God) consist of 'Sat’, 'Chhit' and 'Ananda’. Sat is simple existence,
being neither conscious nor able to feel. Chhit is awareness,
understanding and consciousness. By Ananda, a word which refers to
feelings of happinss, of delight, of joy, is meant the ability to take
pleasure. This quality is most important, according to Vallabhacharya,
'without Ananda the Divine play that is called Lila would be
impossible'.158 Thus, ultimately Braj writers emphasize on the worship
of Saguna Brahma :
I @el ®8l @iead 8, gH A 3ifd «d |

qaq gAs H e @, ik @l 8w a1

or
fri7 wo scfid & @ gsa s oA
On the other side, Guru Granth Sahib emphasizes on the
worship of Nirguna God:
8 397 fodarg T arfe Bfemt safa & Aemi ) 1!

162

3 AT AGHIS fadaq |l
Guru Granth Sahib states that God has no form, no feature, no

colour. It is independent of these three qualities :

158 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 65.

159 Surdas, Sursagar, Pad 10/4518, Vol. II, p. 472.

160 Nanddas, Nanddas Granthawali, p. 157, also see Chhitswami, Pad-Sangrah, p. 52.
161 Guru Granth Sahib, Asa Mahala 1, p. 465.

162 Ibid., Japji, p. 4.
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JY S IH S Ia fag i
f3g 9= 3 y3 &g511'*

The Bhramargit poems of Surdas and Nanddas clearly negate
the Nirguna philosophy by saying that it is not possible to worship the
God, who has no form and feature :

S ®Y A X gRF IY, G A qEr T8l |
a1 o & s FRay, & e & a0

Naddas in his Bhramargit emphasized that the Lord has all
qualities i.e. form, feature :

S SFE YA AN AR YA A FEl A ||
a0 foAT 9% S AIe gH el wel d 1l

Ne]

Jiva (creature) : Guru Granth Sahib holds the view that Jiva is
the creation of the God :
JIHt Jefs niarg | 160
By the order of the True Lord the Jiva comes into existence :
JIHt J=fe 7t gafy s Bfsnmet i 'Y’
Ashtachhap writers believed that Jivas are not created but are
manifested by Brahma out of himself. In Jiva God's 'Sat’ and 'Chhit’
guna remained. So, Jivas are part or fragments of Brahma. They are

to Brahma as sparks are to fire :

163 Ibid., Gauri Sukhmani Mahala 5, p. 283.

164 Surdas, Sursagar, Pad 10/4548, Vol. Il, p. 478.
165 Naddas, Nanddas Granthawali, p. 155.

166 Guru Granth Sahib, Japji, p. 1.

167 Ibid.
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AT B9 w9 Iuud oF, At & fregleir moSE '
or
91 8l T I Al HR AT AT A
Similarly Guru Granth Sahib accepts that God creates Jivas out
of Itself. The human soul is a sort of miniature of God. As it comes out

of God it carries the qualities of God :

feag 3 3G vissT sax gag Ha e @18 1'7°

or
5 oS et S F A
So, both ideologies believe that the Lord and the jivas are non-
different :
e §el SaR el AN dEd w91
or
qrel Sa gl o | el |9 P8 R A gl
Vallabhacharya divided Jivas into three categories. These are
Pushti Jiva, Maryada Jiva and Pravaha Jiva. Pushti Jivas are well-
nourished, complete and have the Anugraha (grace) of Shri Krishna.
Maryada Jivas are within the limits of the actions and live in
expectations of the rewards that the Veda promises in heaven.

Pravaha Jivas are those who crave riches and sensual pleasures on

earth. These Jivas are demonic and have little potential for Uddhaar;

168 Nanddas, Nanddas Granthawali, p. 197.

169 Surdas, Sursagar, Pad 2/381, Vol. I, p. 105.

170 Guru Granth Sahib, Majh Mahala 3, p. 131.

171 Ibid., Dhansari, Bhagat Pipa Ji, p. 695.

172 Parmananddas, Parmanandsagar, Pad 894, p. 315.
173 Nanddas, Nanddas Granthawali, p. 220.
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there are two kinds of demonic Jivas: those that are knowingly evil
and those that are unknowingly evil.174 According to Vallabhacharya's
thought Pushti Jivas are the best Jivas. He said that Pushti Jivas are
manifested from the body (Kaya) of Shri Krishna, while the Maryada
Jivas are manifested by the speech of Shri Krishna, and the Pravaha
Jivas are produced from the mind of Shri Krishna.l75> There is a great
deal of significance in the origin of the Pushti Jivas as they originated
from the body of Shri Krishna which is made of the Ananda portion of
his being. Vallabhacharya considered that all Bhakts (devotees) are
Pushti Jivas and that the Bhaktimarga is the Pushtimarg. The
followers of Pushtimarg are satisfied only with direct experience of the
Divine body of Shri Krishna. Vallabhacharya is of the view that Gopi
(female) is the Guru of the Pushtimarg who enjoyed physical love-play
with Lord Krishna during his life in Braj on earth and who enjoy
eternally the love of Shri Krishna in the endless Lila in Goloka.176
Ashtachhap writers in their works do not have divided Jivas in
these three categories. Even Surdas, who deals in detail about the
creation of Jivas, does not have mentioned these categories of Jivas.177
Parmananddas and Nanddas have mentioned about the creation of
the Jivas. Krishandas, Kumbhandas and Govindswami do not have

mentioned about the creation of Jivas.17”® Chaturbujdas and

174 Richard Barz, The Bhakti Sect of Vallabhacarya, pp. 71-72.

175  Ibid., p. 72.

176 Ibid., p. 73.

177 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradya, pp. 427 to 31.
178 Ibid., p. 434.
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Chhitswami have not mentioned particularly about Jivas but while
explaining their views about God both of them accepted that Lord
Krishna and Jivas are non-different.179

As far as Guru Granth Sahib is considered no such division of
Jivas can be seen in it. Guru Granth Sahib only considered that
creatures are of two types i.e. Gurmukh and Manmukh. Gurmukh is

that Jiva who attain the company of the Lord:-
Sfg I HY I79%T JIgHY Ifg urfemm | ¥

Manmukh is an ego-centered person who craves only for the riches of
the world:-
HoHTy Flarg & Aest AAfe AsH A arfa | '

Gurmukh may be compared with Pushti Jiva of Vallabhacharya’s
thought and Manmukh with that of Pravaha Jiva. Furthermore as
Vallabhacharya considered Gopi as the prime precepator of
Pushtimarg, same in Guru Granth Sahib Suhagan is guide on spiritual
path.182

World : Both ideologies believe that God is the creator of the
world. Guru Granth Sahib states that whenever God wishes It creates

the world and expand it, whenever It wishes, It again becomes one :

f3g 372 37 a9 faAEg |

183

[a) N ~_0
[SH < 3T ZAAJ I

179 Ibid.

180 Guru Granth Sahib, Sri Raga Mahala 4, p. 78.
181 Ibid., Ramkali Mahala 3, p. 950.

182 Ibid., Dhansari Mahala 1, p.689.

183 Ibid., Gauri Sukhmani Mahala 5, p. 294.



90

Same view is expressed by Surdas and Nanddas :

Fife s&ls ©e ¥ 99, =g ¥ Ioena (™

or

T TR 99 & A | fovg gue few e

Ne]

e & U, 90, 98 1| FAATT of R S

It is only the God who has created the world :
TS II37 fAfs 7 fhorm i ¥

or
3T UAE T F=8 |
f3A 3 3¢ Y =g Y
Only God has the power for the creation of world :

o el 99 W fSea ) S ATt aReEr ) |

or

e 3 w3 AR SHd, s dxar a5 gae Y
Ashtachhap writers differentiated Jagat and Sansar. They
believed that jagat is the creation of the God and it consists of God's
‘Sat’ guna. As it is created from the God it again mingled in God. To
explain this view Surdas takes the example of the bubble in the water.
He mentioned that as the bubble in the water well up and disappears

again, so is the world created from the God and it again mingled in

God:-

184 Surdas, Sursagar, Pad 10/1100, Vol. I, p. 340.

185 Nanddas, Nanddas Granthawali, p. 197.

186 Guru Granth Sahib, Basant Mahala 1 Ashtapadai, p. 1188.
187 Ibid., JapJi, p. 3

188 Surdas, Sursagar, Pad 4/403, Vol. I, p. 118.

189 Ibid., Pad 10/1115, Vol. 1, p. 347.
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<O aHT § B gesEr, g dr Aig ' g |

el 9 9 wed gi o, g a9 Wi e
Similar view is expressed by Guru Tegh Bahadur. He also takes the
example of the bubble in the water to exaplian the creation of world
from God. He states that as the bubble in the water well up and
disappears again, so is the Universe created; says Nanak, listen, O my

friend:-

71 7% 3 geger Qun fash &3

AdT 996 3H 99t &J &6 Hfe Hiz 1!

Sansar is created by the ignorance of the Jiva. It is created by
the Avidya Shakti of Maya, so it is false. Ashtachhap writers compared
it with poison :

faw @R dEr foom d@v 9 Wl 3sRy

or

AT 3 3 [Werh |« ar ¥8 g9 8l

Above cited couplets negate the theory that the world is created
out of Prakriti and Purusha but according to them, God is the only

eternal entity who has created Purusha and Prakriti :

AT Axf3 wifu Qufe & %937 »id gay =932 1

190 Ibid., Pad 10/4620, Vol. Il, p. 574.

191 Guru Granth Sahib, Shloka Mahala 9, p. 1427.

192 Govindswami, Pad-Sangrah, ed., Dr. Hargulal, Parkashan Vibhag, Govt, of India, New Delhi,
2002, Pad 3, p. 37.

193 Krishandas, Pad-Sangrah, Pad 1122, p. 465.

194 Guru Granth Sahib, Ramkali Mahala 3, p. 920.
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Braj writers have also accepted the power of God over the power
of Prakriti and Purusha.!9°

Maya : The word Maya is used in Indian philosophy from
Ancient times. Bhai Kahan Singh Nabha in his Mahan Kosh
(encyclopedia) according to Gurbani states, "Maya is the Shakti
(Power) of God which is responsible for the creation of the world."196
Guru Granth Sahib holds that Maya is not a separate ultimate reality.
It has been created by God. Human beings are serving the maid
(Maya) and do not see the Lord:-

N n

Idt ot AeT J9fd &g &Jt ST A 1Y

Ashtachhap writers called it Vidya Maya. It is that Shakti or
power of Brahma which creates and destroys this world with the Iccha
of Brahma.198 Among Ashtachhap wirters Nanddas is the only one who
has dealt with Vidya Maya in detail.19°9 This Maya is under the control

of Brahma :

AT\ o @, A A g9 "qaq 17

or

Uy @ AT S SAER, | T ged s aw
Guru Granth Sahib also believes that this Shakti (Maya) is
responsible for the creation of the world. God fashioned the world by

creating human Maya in various colours and kinds:-

195 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. I1, p. 444,
196 Bhai Kahan Singh Nabha, Mahan Kosh, p. 2869.

197 Ibid., Gauri Mahala 1, p. 229.

198 Mayarani Tondon, Ashtachhap Kavya Ka Sanskritik Mulayakan, p. 572.
199 Ibid.

200 Nanddas, Nanddas Granthawali, p. 52.

201 Surdas, Sursagar, Pad 10/4778, Vol. 11, p. 530.
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Jait Jait I3t AT Ff9 fAsAT Hfenr fafs urst 2™
Guru Granth Sahib accepts that the illusion of Maya takes an

individual away from God :

gJ Hifenr fag If9 ferg Ho Sun 378 T &fenm >

Ashtachhap writers called this Avidya Maya. Surdas is the one
among the Ashtachhap writers who mentioned the Avidya Maya in
detail.204 It brings out the misery of the Jiva. Because of its influence,
the individual forgets self nature as a part of Brahma and lives in a

painful world of sufferings without uttering the name of Brahma :

HET A TS I AT H, AR AT A TEh |
A7 gR-afth, 7 Arg-wAvm, @ AeE qew 10

This Maya leads an individual towards transmigration.

206

HTfen &4 9199 Afe o 37 37 ©9As U=t
Its influence on the individual can be vanished only with the
help of God :

e I ww A qedr) B sR mw w0 A wed

So Ashtachhap writers have divided Maya into two distinct

categories i.e. Vidya Maya and Avidya Maya. Vidya Maya is
responsible for the creation of the world and it is true. Avidya Maya is

that Shakti (Power) which is responsible for the creation of ignorance

202 Guru Granth Sahib, Japji, p. 6.

203 Ibid., Ramkali Mahala 3, p. 921.

204 Mayarani Tondon, Ashtachhap Kavya Ka Sanskritik Mulayakan, p. 573.
205 Surdas, Sursagar, Pad 1/292, Vol. I, p. 81.

206 Guru Granth Sahib, Dhansari Namdev, p. 693.

207 Surdas, Sursagar, Pad 1/284, Vol. |, p. 76.
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among individuals about the Lord and this Maya is false. Because of
its influence individuals are immersed in Kama, Karodha, Lobha,
Moha and Ahankara. Although Guru Granth Sahib does not divided
Maya into these two parts directly yet through the hymns like Nanak
Sachay Kee Saachee Kar?%¢ and through Ha-umai Maa-i-aa Mohnee
Doojai lagai Jaa-ay?%° one can find references about Vidya Maya and
Avidya Maya.?10
Yoga:- Guru Granth Sahib have used metaphors from the ideas and
practices of the Yogis with its own orientation.2!1 Guru Nanak tells the
Yogis in detail what Yog is not and what it should be.2!2 Yog does not
consist in donning the cloak, holding the staff, or smearing the body
with ashes:-
A9 & 58T 79 & 33 A4 & AN gz 2
It does not consist in wearing the earrings, shaving the head, or
blowing the horn (Singi):-
A9 & Het Hfs vstfent Agr & fist @
The real Yog is to live 'detached-in-attachment':-

nias Hifg fadafs It Jar garfs fee urghir 2°

208 Guru Granth Sahib, Japji, p. 7.

209 Ibid., Bilwal Mahal 3, p. 853.

210 Mandeep Kaur, "Gurbani Vich Maya Da Sankalap”, Proceedings of Punjab History
Conference, Punjabi University, Patiala, 40th session, 2008, p. 18.

211 G.S. Talib, Indian Poetry : Sacred and Secular, Publication Bureau, Punjab University,
Chandigarh, 1984, p. 69.

212 J.S. Grewal, Lectures On History, Society and Culture of the Punjab, Publication Bureau
Punjabi University, Patiala, 2007, p. 117.

213 Guru Granth Sahib, Suhi Mahal 1, p. 730.

214 Ibid.

215 Ibid.
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Yog does not consist in mere talk; only he can be called a real
Yogi who regards all human beings as equal:-
IS 7d1 & JET
T forfe a9 mmfa 7e Aat st At
Yog does not consist in living outside (habitations) in Marhis
and Masans; it does not consist in deep meditation. Yog does not
consist in wandering in different countries in all the ten directions; it
does not consist in bathing at sacred places. Yog is attained by
remaining 'detached-in-attachment':-
A & IJfg HIT HATSE A & 33T FEm
A9 & ofF fersfg sfent 79 & Ji9fg argrl
wiAs Hifg fedafs adtm A garfs fee urghar 27

Similarly in Ashtachhap writings Gopis are giving a very
different interpretation of Yog to Udho.218 They are saying to Udho that
the Yoga which he is teaching to them they are the followers of that:

FET AR @ B S
Their hairs have grown as 'Sali’ (sacred thread) and they are

badly burned by fire of separation from the Lord:-

g acfled gg1, S §iX |

220

foE w1 Ferg 93, "ew @Y A |

216 Ibid.

217 Ibid.

218 Mayarani Tondon, Ashtachhap Kavya Ka Sanskritk Mulayakan, p. 531.
219 Surdas, Sursagar Pad 10/3694, Vol.ll, p. 429.

220 Ibid.
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Their heart is like horn (Singi) and their eyes are the Khhapar's
to beg the Darshan's of the Lord:
gey il X gl 49 wor B |
Tredt B @ Feer, R QT
The literature under study even objected to the way of life of the
Yogis. It is stated that some people wander as Yogis having put on
ochre coloured clothes, but within them there is much worldly thirst
and desire for clothing and food :
fefa garer @ afg fegfa Aai AfenmAT I
niefg f3As™ 993 26 36 of WAl

faggr Aay g=fE & faadt & GemAr | *?
Similarly, Braj writers do not have sympathy for Yogic practices.
A Yogi puts on external marks, matted hair, pierced ears and ashes on
his body. But the followers of Shri Krishna have actually suffered the
burning of Viraha and show internal as well as external evidence of it

in his/her devotion :

FHE A AT B AT |
At gEa Sfe @R e, | A 8 s w1

Krishandas, one of the Ashtachhap writers, emphasized that
instead of Yogic activities a devotee should rely on the Bhakti and

Seva of the Lord :

221 Ibid.
222 Guru Granth Sahib, Var Majh Mahala 1,p.140.
223 Surdas, Sursagar, Pad 10/3924, Vol. 11, p. 477.
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Jar-dft feees fefr i 3R
ST ST S9-q9 Ael, o1 o AR
In Guru Granth Sahib Yogis are advised to give up the Yogic

practices and are advised to meditate on Guru Sabad:-

J9 & AIE <IgTg Hai.225
Parmananddas is saying that those who smear ashes on their
body and called them Udasi (Yogi) have only place in Kashi. Braj

people are the followers of Saguna Svarupa of Lord Krishna:-

w7 o T o St e Re R Serh
TRHATTE QW T SEY gra¥ A a7

Among Ashtachhap writers only Surdas expressed his views

about Yogis and Yogic practices in detail. In Guru Granth Sahib, Guru
Nanak is the one who deals in detail about Yogic practices. Guru
Nanak's composition is known as Siddha-Goshat (dialogue with the
Siddhas). It is included in Raga Ramkali.
Renunciation (Sananyas):-

Both ideologies have no faith in renunciation. It is stated that
the fire is not quenched by wandering in all the ten directions; the
inner dirt is not removed by roaming in various garbs. Guru Nanak

Dev is saying one should live 'detached-in attachment':-

nias Hfa fadafs It a1 gafs fee ursr 12

224 Krishandas, Pad-Sangrah, Pad 935, p. 370.

225 Guru Granth Sahib, Ramkali Mahala 1, p. 879.
226 Parmananddas, Parmanandsagar, Pad 836, p. 293.
227 Guru Granth Sahib, Raga Suhi Mahala 1, p. 730.
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Guru Amardas holds the Similary view that one should live in

world without attachments :

niAs Hfg fodas A3 fAs I8 sefg st A8 12

Braj writers also emphasized that one ought not to retreat from
the world, but instead live gratefully within it as an active participant,
as a householder. Parmananddas says that one should live in one's
house just like a passerby (Bataoo):-

oS FBR <8 g@ AR 7 A6 HS |

AT 9690 & X H W8 W®d S92 | 17

Guru Granth Sahib further states that those who with true
heart have achieved the true Sabad they have become Udasi while
living within their homes:-

AYT AIT AY Hfe w3 It wfg emar ) #°

Similary Parmananddas said that in Krishna's Viraha the Gopi
of the Gokul have made forest (Ban) in her house:-

F7 fe Mad @ A wX & H 7 @

Guru : Almighty God, whose qualities have been mentioned
earlier in this chapter can only be realised by the grace of the True

Guru :

d9 & AIfe Hg Af3nr afs yafs wa Hfg urfe 1%

228 Ibid., Maru Mahala 3, p. 1016.

229 Parmananddas, Parmanandsagar, Pad 529, p. 180.
230 Guru Granth Sahib, Majh Mahala 1, p. 140.

231 Parmananddas, Parmanandsagar, Pad 529, p. 180
232 Guru Granth Sahib, Sri Raga Mahala 1, p. 26.
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Ashtachhap writers have also recognised the necessity of Guru

for the spiritual advancement of the human beings :

qqe d Iueel gad gk, [NF 9" "ol fard |

gR o focler ©iffs @ @8, 39 SR goran 1™
God Itself is described as Guru. Guru Granth Sahib states that
God is Adi Guru and Jugad Guru i.e. God is the Divine Teacher in the
beginning and primal age :
nirfe 398 aHT I garfe dag aHa I >
or
YUSUT UTIgIH UIHAT s a1 THfsm Ret /g 1%
In Braj literature similarly, one finds that Guru is mentioned in
the same breath and on the same plane as God :
BR-T8 Th &9 9 S | TH HY Heg T ;A |
T& 9, 3R U9 BE |
T& % gl giad BR Srg |17
The knowledge of the Lord can not be obtained without the
words of Guru :
fag a9 Tt I famrs 12
Without the true-Guru, the Naam is not obtained :

fag Af3d9 &8 & uehn fag &< fanm g 112

233 Surdas, Sursagar, Pad 1/336, Vol. I, p. 93.

234 Guru Granth Sahib, Gauri Sukhmani Mahala 5, p. 262.
235 Ibid., Sorath Mahala 1, p. 599.

236 Surdas, Sursagar, Pad 6/416, Vol. I, p. 130.

237 Guru Granth Sahib, Bhairo Mahala 5, p. 1140.

238 Ibid., Sri Raga Mahala 1, p. 58.
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Guru is described as the guide who helps individual to get rid
off from worldly affairs :
TE O W B e

ATefT-facter g8 aFT, o B &9 a1 |

FIgR o §5d AW, d9h Bl aX |
T W e v ae, e F o seh Y
Guru Granth Sahib emphasized on the importance of 'Sabad

Guru' which is its uniqueness. Guru Nanak clearly states to the

Siddha's in Siddha Goshat that his Guru is 'Sabad Guru':

240

AgE JId HIIS Ufs 9|
or
AT 9 UtaT drfag distar
fas Fae Aq 89 12
On the other side, Ashtachhap writers were the faithful devotees
of Vallabhacharya and Vitthalnath. Chittswami, one of the
Ashtachhap writers, states that he is the follower of Goswami

Vitthalnath :

g o =i foga Suw

gar ¥4t off fga AT, wer w4 wg e 1Y
Govindswami declares that he repeated the name of

Vallabhacharya day and night :

g Haead o geaw TF M 10

239 Surdas, Sursagar, Pad 6/417, Vol. I, p. 133.
240 Guru Granth Sahib, Sorath Mahala 1, p. 635.
241 Ibid., Ramkali Mahala 1, p. 943.

242 Chittswami, Pad-Sangrah, Pad 48, p. 62.
243 Govindswami, Pad-Sangrah, Pad 19, p. 118.
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Chaturbhujdas states that he is the follower of Vitthalnath who
has come to Kaliyuga in form of Avtar of Lord Krishna only to end the

miseries of the Bhakts (devotees):-

T g saTTe MehRd-9d |
Wa- e BT FUT AR eX wie w@eq ||
About this difference it may be said that in no Sampradaya of

Bhakti movement 'Sabad’ is considered as Guru except in Guru

Granth Sahib.245

Naam Simran (The repetition of the Divine Name): Both ideologies
have given importance to the repetition of the Divine Name. They are
of the view that salvation can be achieved only through Naam Simran.
Even the lowest reach the highest domain with the repetition of God's
Name. The one who has got the the True Name into his heart, can
neither die nor be looted. They are purged of every sin and they attain
eternal peace. Guru Granth Sahib lays great stress on the significance
of the Naam Simran. The disciple is instructed to remember the Naam

at all times :

53 963 Ae 3Afg fomrst ) 240

wap

or

s Ugd fHag ys sy 11>

244 Chaturbhujdas, Pad-Sangrah, ed., Dr. Hargulal, Parkash Vibhag, Govt. of Inida, New Delhi,
2009, Pad 138, p. 69.

245 Satinder Singh, ed., Comparative Indian Literature, p. 305.

246 Guru Granth Sahib, Gauri Sukhmani Mahala 5, p. 270.

247 Ibid., p. 184.
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In Braj literature too, great importance is given on reciting the

Naam of Lord :

ST W e AW aX|
see fafg 7@ Bl &1 98 dewa @i R

or

Sl 9 "R Rl Gle g GHHR HY |
e Mide’ & gg & M3 77 7T My Y
The first and the foremost duty of a disciple is the remembrance
of the Naam, which is only the holy Karma :
F9Y U9H Hid HAC TIH |l
Ifg & a0 7Y fsaH® Iy 1>
By repeating the Naam of the Lord, all the sins are washed
away, all the wishes are fulfilled and the state of final beatitude is
obtained :
g Wiz urur & Al
&g tu &< o Jfarn >
or

A gRRG WY TET G @ S & o 1

With Naam the fear of death melts away :
36X JaHfY &1 AUz d1f3 utfa |1

248 Parmananddas, Parmanandsagar, Pad 889, p. 316.
249 Govindswami, Pad-Sangrah, Pad 192, p. 118.

250 Guru Granth Sahib, Gauri Sukhmani Mahala 5, p. 266.
251 Ibid., Japji, p. 4.

252 Krishandas, Pad-Sangrah, Pad 1122, , p. 465.

253 Guru Granth Sahib, Gauri Sukhmani Mahala 5, p. 265.
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Braj writers agreed with above cited view that without Naam
Simran, one can not get rid off from transmigration :
ST U B AW AT WG 9 aX o g 1
or

fog eR g afe 7 2= Fife 3w w0 S #E )

As world is like a fire so there is great necessity of Naam :

n na

A3® g9 &6a AUes Ifg aH 1 2¢

or
gk o7 g@ A% = 79 3Sef1 sk R R g e @i 1™’
The real comfort lies in the repetition of the Name of God. With
every breath God's Name should be repeated :
7 &H &3 3 At
R AR fimreg 5799 a8 HE 35 Jtnid 7t 11 2°°
or
o S B Tk 9| | R gER B BR e @ 1
Mukti (Nirvana) : The word 'Mukti' or 'Nirvana' has been used for God

Itself :

35 Qufs et g9ae | aox fafs Al fegare 1>
The ultimate aim of life is the attainment of the lotus feet of the

Lord. The state of bliss and joy at the feet of the Lord is inexpressible :

254 Nanddas, Nanddas Grathawali, p. 284.

255 Surdas, Sursagar, Pad 1/348, Vol. 1, p. 96.

256 Guru Granth Sahib, Var Jatsari Mahala 5,p. 709.
257 Surdas, Sursagar, Pad 1/348, Vol. |, p. 97.

258 Guru Granth Sahib, Sorath Mahala 5, p. 617.
259 Surdas, Sursagar, Pad 1/348, Vol. |, p. 97.

260 Guru Granth Sahib, Gauri Mahala 5, p. 200.
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996 IHS o HBH o ofd A BaHs |

261

afag &8 AT &dt 2T It U= |l
Guru Granth Sahib states that the Bhakta of God has no other

desire except the attainment of the Beloved :

U5 &J7 I2fd 7991 & MEfJ |
if3 fipnr Jif3 7o 97 gofa ) *®

Mukti, for Braj writers also means the Darshan, Seva and
participation in Divine Lila of Shri Krishna :
qaT W& A B qH gl w1

A Bhakta of God has only desire for God's love. That's why

he/she does not even think of Mukti :

IH & 998 Haf3 & 998 His i3 995 anvera 112

Braj writers have no desire of going to heaven. They considered
Gokul better than Vaikuntha :

Q ~ o 265
Sl gE Mepel # T8 W gE dhe Al | |

Caste : Guru Granth Sahib believes that there is no clan or caste
while dwelling in the womb. Everything is created from the seed of

Brahma :

J98 TH Hig & &dF A3t I gaH 8T 3 Ag 83umst 1 >°

261 Ibid., Shlok Kabir, p. 1370.

262 Ibid., Gauri Mahala 5, p. 251.

263 Parmananddas, Parmanandsagar, Pad 853, p. 299.

264 Guru Granth Sahib, Devgandhari Mahala 5, p. 534.

265 Krishandas, Pad-Sangrah, Pad 1043, p. 430, also see Chhitswami, Pad-Sangrah, ed., Basant
Yamdgam, Ashtachhap Ke Kavi Chhitsawami, p. 14.

266 Guru Granth Sahib, Gauri Kabir, p. 324.
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Ashtachaap writers expressed the view that caste and name are
not important. Upon all the creatures there is one shadow of God :
aifd, T, &, AW, TG AlE, 6 85 & Il

There is no caste in the next world :

)

268

AEg Af3 & Y=g 7St midl 713 & J
God does not have care for the caste and creed of his worshipper :
S Wil P8 ged A, A & e 1
The caste and name both are raillery;

ez A3t 233 38 | A8 Ao fear 281 27°

Guru Nanak called him the lowest of the low and poorest of the
poor. He is with these lowest and the poor. Further he is questioning

why should he compare and copy the great and rich:-

&IgT niefg atg 7113 &idt g »ifs oty
a6x 35 & Afar Afg <fanr fAG o dtF 12"

Despite the fact that Braj writers condemn caste pride, it is
intriguing that they have completely dissociated themselves from
Muslims and called them 'mlechchha’.272

On the other side, the writers of Guru Granth Sahib apart from
theoretical also took practical steps to root out caste system from
society. Khushwant Singh rightly observes, "The Bhaktas had paid

only lip service to the ideal of casteless society; Nanak took practical

267 Surdas, Sursagar, Pad 1/11, Vol. I, p. 3.

268 Guru Granth Sahib, Asa Mahala 1, p. 349.

269 Surdas, Sursagar, Pad 1/231, Vol. |, p. 63.

270 Guru Granth Sahib, Var Sri Raga Mahala 1, p. 83.

271 Ibid., Sri Raga Mahala 1, p. 15.

272 See Bindu Mattoo, New Horizons (A Socio-Economic Study of 16th Century India), p. 22.
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steps to break the vicious hold of caste by starting free community
kitchens — Guru-ka-langar- in all centres and persuading his followers
irrespective of their castes, to eat together".273

Satsang : Guru Granth Sahib and Braj litearture has laid great
emphasis on Satsang. It is stated that Satsang is essential for a happy
life and for achieving Mukti :

fa) )

A3 Jfg fogrs gafz Afe & w2

Nanddas, one of the Ashtachhap writers, in his work Bhramargit
expressed the same view :
g w2 w9 o @y "1 o3ad 7 oA
Their similarity on the importance of satsang can be observed
from the couplet of Parmananddas which is included both in Guru
Granth Sahib and Parmanandsagar :

UIHSE AR 1S oar udts & gm&t12°

In Parmanandsagar

e @y gt Wi war g T oA
Woman : Both ideologies have made woman the central
character of their Holy composition and explained the spiritual path

through her voice which will be discussed in the next chapter.

273 Khuswant Singh, A History of the Sikhs, Vol. 1, Oxford University Press, New Delhi, lInd
Edition, 2004, p. 40.

274 Guru Granth Sahib, Sarang Mahala 5, p. 1220.

275 Nanddas, Nanddas Granthawali, p. 165.

276 Guru Granth Sahib, Raga Sarang, p. 1253.

277 Parmananddas, Parmanandsagar, Pad 909, p. 320.
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Chapter - 3

PERCEPTION OF WOMAN : THE
SPIRITUAL CONTEXT

Dictionary meaning of word 'perception' is, the way to think
about something. In this chapter this term is used, to explain how
Guru Granth Sahib and Braj literature have perceived woman in their
writings. Both idealogies relate feminine imagery and symbols to the
Divine Reality. The feminine imagery and symbols thus appear to
bring woman within the orbit of emancipatory venture. As explained
by Eliade quoted by Nikky Guninder Kaur Singh, “Symbols have an
existential value; symbols always point to a reality or situation
concerning human existence; symbols preserve contact with the deep
sources of life; symbols express the spiritual as life experience.”!

The composers of Guru Granth Sahib and Braj literature have
made woman the central character of their poetic composition. While
talking of the matters of spirituality, the imagery of mother-child love
(Vatsalya Bhava) and that of wife-husband (Madhura Bhava) have
been used in Braj literature.2 Similarly in Guru Granth Sahib too, for
comprehending the Nirguna God imagery of mother-child love and
wife-husband has been widely employed. The metaphor that the
Gurus found suitable for the expression of their intense, sacred and

selfless love for the Divine is the sincere authentic love of a woman for

1 Nikky Guninder Kaur Singh, The Feminine Principle in the Sikh Vision of the Transcendent,
Cambridge University Press, Cambridge, 1993, p. 106.
2 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 89.
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the beloved, and that of a mother for her son; something that was
considered spiritual in essence and not the negative quality of worldly
attachment. Both these metaphors were appropriately used to express
the true love of devotee for the Lord and of the Lord for the devotee.3
Guru Granth Sahib has used the imagery of mother-child love
for depicting the love of devotee for God and of God for devotee. It is
stated that as a mother loves and cares her child, same way, the

devotee should have attachment to the Lord :

A JH3 grfaa vig w3l

WA Ifg A3t HE I3t
As the mother is rejuvenated upon seeing her son, so is the
Lord's humble servant imbued with It, through and through:-
Y3 ufy 8 ez w3l
&f3 ufz A5 afg G I=37I°
In the above cited hymn Guru Arjan has used the imagery of
mother-son love, instead of mother-daughter, to explain the relation
between God and devotee. The verse is taken from daily life of the
people. As during medieval period less importance is given to girls as
compared to boys in the society, so Guru Arjan has used the imagery

of mother-son love only to clarify his spiritual ideas to common

people.

3 Prabhjot Kaur, Women Liberation : The Sikh Vision, GS Distributions, Ludhiana, 2012, p.
239.

4 Guru Granth Sahib, Bhairo Namdev, p. 1164.

5 Ibid., Gauri Mahala 5, p. 198.
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Ashtachhap writers also believed that to achieve the Lord
Krishna one should worship him through the image of Mata Yashoda.
Because Mata Yashoda has received that 'Anand’ through her
motherly devotion which is not even received by Devatas :

SEIET Hid g A G |
I
fog fo=fy 9t AR uea, I o s 1°

It is the good fortune of Mata Yashoda that she considered Lord

Krishna as her son:-
SAfT AT gefieT BR & ga S |
Surdas stated that Mata Yashoda has worshipped Lord Krishna
through Vatsalya Bhava and by doing so she has achieved Mukti by
setting at home:-
g WM W WgE & uX 9% & A9 MRy am "
As at the sight of the child, mother becomes joyful, similarly the
God's devotee finds life by contemplating the God :
HT3T gf9a &fy nide |

38 ofs A& fefo #fu afgen’

Parmananddas, one of the Ashtachhap writers, clearly states
that his Lord is his child and he feels happy by worshipping his Lord

Krishna through the image of Mata Yashoda :

6 Chhitswami, Pad-Sangrah, Pad 108, p. 93.

7 Surdas, Sursagar, Pad 10/690, Vol. I, p. 232, also see Parmananddas, Parmanandsagar, Pad
46, p. 15.

8 Ibid., Pad 250, Parishisht, Vol. Il, p. 643, also see Parmananddas, Parmanandsagar, Pad 43, p.
15.

9 Guru Granth Sahib, Basant Mahala 5, p. 1180.
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q AU IET A St e faEER e |
T @Y o S s of s

Thus, they have metaphorically used the powerful symbiotic
bond of mother-child relationship for the devotee and the Ultimate-
Reality. It is stated that the mother loves to see her son eat. The Fish
loves to bathe in the water. The True Guru loves to put food in the
mouth of Gursikh:-

IIEURTIIER-CRIESCutsH
HIS Jif3 38t 7% sl
Af3a9 U3 grafru wiy ufe g !

Ashtachhap writers too, used this symbiotic bond through the
relationship of Mata Yashoda and the Lord Krishna. Parmananddas in
the voice of Mata Yashoda states that she becomes joyful with the
sight of Bal Gopala (Lord Krishna). When she sees him playing in the
home then she fills with Ananda. She takes Lord Krishna in her lap

and plays with him by considering Lord as her son:-

a7 89 MIe & <@g Al w1
UH gt SR A SgA [T TS | |
gfer @8 g gEy AT H 9 |

e 9 e forr ga wnty faema1”

Further, the mother image offers that just as a mother take care

of her child, attentively watch over her/him and think about her/his

10 Parmananddas, Parmanandsagar, Pad 61, p. 21.
11 Guru Granth Sahib, Gauri Mahala 4, p. 164.
12 Parmananddas, Parmanandsagar, Pad 80, p. 28.
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needs, the same way God looks after Its devotee. As the mother rears
the child after bearing her/him and keeps an eye on her/him and
feeds her/him everywhere, similarly the Holy Preceptor preserves Its

disciple:

A8 Fasl A3 AfE U3t I8 sefd HsTfa
ni3fg grofa vty T foorm fus fus dorfall
38 Af39g aafmy g3 afg Wifs fimrfan
Ashtachhap writers also believed that as a mother takes care of
her child and protects her/him, God also does the same for His
devotee :
T A % UH b g |

gfaurel g HT SO 9T SHel Hagn T ||

Like mother, God never counts the shortcomings of the devotee. As
the child becomes annoyed with mother and mother makes the child
joyful. Similarly for Sur (Surdas) Lord (Krishna) is like a mother who
always forgives his mistakes:-

SIS ES b o UM ot M S o R E R
vaE A FU weamE, X oW b ga-ed wg 1’

The son commits many mistakes but his mother does not hold
them against him in her mind. Same way, God never counts the short

comings of the devotee:-

13 Guru Granth Sahib, Gauri Mahala 4, p. 168.
14 Parmananddas, Pad-Sangrah, ed., Dr. Hargulal, Ashtachhap Ke Kavi Parmananddas, p. 12.
15 Surdas, Sursagar, Pad 10/1595, Vol. 1, p. 474.
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A3 MUJT 93 J 7311
Toal 9if3 & IufF 331
IHEMT I8 Ffax 397l

IJ & USH nigdg HaT) e

Except Kumbhandas all the Ashtachhap writers have used

Vatsalya-Bhakti (mother-child relationship) to express their ideas. But

Surdas and Parmananddas are incomparable in the use of this

Bhava.l” They kept themselves mostly in the place of Yashoda instead

of Nanda because of mother's devotion to her child.18

In this connection Nikky Singh’s observation is useful to quote,

"Mother, the Infinite Matrix, and the Transcendent Reality are linked

together by common attributes."!® Feminists in the West have

supported this view. For example Sallie McFauge says :

“There is simply no other imagery available to us that
have this power for expressing the interdependence and
interrelatedness of all life with its ground. All of us, female
and male, have the womb as our first home; all of us are
born from the bodies of our mothers. What better imagery
could there be for expressing the most basic reality of
existence that we live and move and have our being in

God?720

16
17
18
19
20

Guru Granth Sahib, Asa Kabir Ji, p. 478.

Prabhu Dayal Meetal, Ashtachhap Parichay, p. 335.

Mayarani Tondon, Ashtachhap Kavya Ka Sanskritik Mulayankan, p. 515.

Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 10.

Sallie Mcfauge, Modles of God, quoted in Nikky Singh, The Feminine Principle in the Sikh
Vision of the Transcendent, p. 59.
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Thus, Guru Granth Sahib and Braj literature have idealized the
love of a mother for her child and held it up as an example for a
devotee to God.

Turning to wife-husband imagery (Madhura Bhava), one can see
that human soul (Jivatma) is represented as the wife who is forever
seeking union with her Husband (God). One can attain union with
God by following the wife's example of loving devotion :

3937 Ufy faarA fag st
38 afg A #iT &y fazti?

Thus Suhagan of Guru Granth Sahib is the guide on spiritual
path :

Us Aadife &9 fafe fug afenr #6122

One is advised to go and ask the Suhagan how does she obtains
her Husband Lord:-

afe ygg gardiet @9 faat a3t Ag ughin i =

In Braj literature too, Gopi is accepted as the Guru of the
Pushtimarg.2* All the Ashtachhap writers have expressed their Bhakti
through the image of Gopi but Surdas is best in it.25 Nanddas' and
Kumbhandas' writings are also important from this view.26 Surdas by

making Gopika as the guide of spiritual life announced that if

21 Guru Granth Sahib, Gauri Mahala 5, p. 198.

22 Ibid., Dhansari Mahala 1, p. 689.

23 Ibid., Tilang Mahala 1, p. 722.

24 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 90.
25 Prabhu Dayal Meetal, Ashtachhap Parichay, p. 336.
26 Ibid., p. 334.
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anybody, male/female, worship the Lord Krishna with Bharta

(husband) Bhava will get salvation without doubt :

i-ve-wer A, fSfy 9y &

S HIS WA-9E ged g sR-ug e |
TR q&Y &3 8l5, Hd-Ra-Td | 9 | |
[T 9GRS I3 I, gaET o HE |

R g3 M g arg gorg A 1

Nanddas in his work 'Siddanth Panchadhya' says that Gopis

have followed a new way which was based on loving devotion towards
the Lord. The Gopika's way is followed even by the Devatas like
Sukhdev, Narad, Udho and Shivji. Because of this he called Gopi as the

prime preceptor of Bhakti-Marga :

MU 3TET JH-9 =g feemn | |

gpy Al 9T 9RE ARE THd |

e e Sa-TE MO e HROAEd |0
Same view is expressed by Parmananddas. He stated that Gopi
is the symbol of love. She has achieved Gopala (Lord Krishna) by

sacrificing her mind, heart and wealth for the sake of Lord:-

27 Surdas, Sursagar, Pad 10/1793, Vol. I, pp. 523-24.
28 Nanddas, Nanddas Granthawali, p. 33.
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T YA/ B |
o M T s| 39 3T gl 'MW e |
gRg S TEEr S HA Ed a1
All human beings are considered Gopis and the Lord Krishna as
the only male.30 Surdas says that all human beings are Gopis and the

Lord Krishna is the only husband :

Mty o\ s e S @ T seyes 0
Due to Suhagan's and Gopi's capacity to receive God, the writers
of Guru Granth Sahib and Braj literature have identified themselves
with wife imagery and expressed the ardor of their heart through her
voice. Guru Nanak called the Lord only Husband :
AJ HI™ €F A" &df et 1
Guru Nanak says, “Our Husband-Lord is dear. We are the
servants, the hand-maidens of the Lord; our Husband Lord is only

True”:-

56K JJ AJSId A HIT fumraT |

JH AT ST TTHMT AT YA IHTT I
Guru Amardas called himself the wife of the Lord :
N SHfE HIT I3 9391
Sant Kabir expressed the similar view. He stated, “The Lord is

my Husband and I am the Lord's Bride”:-

29 Parmananddas, Parmanandsagar, Pad 825, p. 289.

30 Hazari Prasad Dwivedi, Granthawali, VVol. VI, Rajkamal Parkashan, New Delhi, 1981, p. 135.
31 Surdas, Sursagar, Pad 10/1626, Vol. I, p. 483.

32 Guru Granth Sahib, Asa Mahala 1, p. 357.

33 Ibid., Suhi Mahala 1, p. 729.

34 Ibid., Bhairo Mahala 3, p. 1128.
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JIfg A9 fug I8 afg o ggdtem i ®
Surdas called Lord Krishna his Husband, without whom nobody
could remove his sorrows :
A A1 gA 9, AT T, JH A T 91E?
qw@E 99 gl a1 5, @1 "W ge om0

In another couplet he prayed in the voice of Gopi to receive the
Lord as husband :
T W gex ufy TE, 32 eAnd sl o)
Krishandas also considered Lord Krishna as husband :
FuEr g W o ey Tan g geak S0F
Equating with Guru Granth Sahib, Braj writers have also used
word 'Kant' and 'Khasam' for the Lord. Kumbhandas called Girdhar
(Krishna) as his Kant :

2 g fufor e =9 =9 B 11”

Parmananddas said that Lord Krishna is his Kant:-

o

AeT T AT AR e e a0

Krishandas and Parmananddas used word Khasam for God in their
works through the voice of Gopi.4!
These writers also think of themselves as being Gopi of Braj

because of the Gopi's capacity to achieve the Lord by her loving

35 Ibid., Asa Kabir Ji, p. 483.

36 Surdas, Sursagar, Pad 1/42, Vol. I, p. 13, also see Pad 10/1053, Vol. I, p. 328.
37 Ibid., Pad 10/1383, Vol. I, p. 418.

38 Krishandas, Pad-Sangrah, Pad 228, p. 82.

39 Kumbhandas, Pad-Sangrah, ed., Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 23.
40 Parmananddas, Parmanandsagar, Pad 381, p. 129.
41 Krishandas, Pad-Sangrah, Pad 171, p. 62, also see Parmananddas, Parmanandsagar, Pad 702,

p. 244,
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devotion. In this connection Parmananddas is praying to the God that
he should always be a Dasi to the Gopi :
FRHAR Fa&T X 7 MU IR A e

Similarly, Nanddas in his work Roopmanjari guides the heroine
(Roopmanjri) on spiritual path in the form of Indumati, by becoming
female not male.

Being Gopis they are able to enjoy the Madhura Bhava in their
Sakhi form which they assume at night.#3 Surdas is known as
Champaklata, Parmananddas as Chandrabhaga, Kumbhandas as
Vishakha, Krishandas as Lalita, Chhitswami as Paga, Govindswami as
Bhama, Chaturbhujdas as Vimla and Nanddas as Chandrarekha.**

Sikh Gurus too, have used word 'Mahala’ to represent
themselves as wives of God in their writings which are included in
Guru Granth Sahib. Word 'Mahala' is associated with Sanskrit word
Mahila (woman) and indicated that the title manifests the Gurus
understanding of their relationship with God in terms of wife and
husband.4> They considered themselves as the wives of God and thus
used word Mahala 1, Mahala 2, Mahala 3, and so on. Mahala word is
standing for the Guru and 1 Means Guru Nanak Dev, Mahala 2
Means Guru Angad Dev and so on. However some scholars associate

this word with Arabic word 'Mahala’' means 'palace' which refers to the

42 Parmananddas, Parmanandsagar, Pad 576, p. 200.

43 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 90.

44 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. Il, p. 509.
45 Gurinder Singh Mann, The Making of The Sikh Scripture, p. 137.
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Guru as the place where God resides and hence Mahala 1, Mahala 2
and so on.*6
Metaphor of Suhagan and Duhagan woman are also used there.

Suhagan is metaphorically used to represent Gurmukh whereas
Duhagan symbolically resembles with Manmukh. Thus Suhagan-
Gurmukh is a woman who is the beloved of the Lord, whether in the
body of a man or woman :

JaHfy FeT Aoaret fug grium Gaurfa |l

fHor g%fa fofe g&fa AR 32 33791

Suhagan wins the favour of her Spouse and enjoys union
forever:
U5 Haats 7 U 32|
afg F=t9 fefs Aafi & nre | ®
On the other hand, Duhagan is deprived of the union due to her
ignorance of the Lord :
SIS HIG & UTfEah & Aefs fug ar sl
fear gsfg & foefa g 7@ Mm@ ¥

Duhagan is infact an ego-centered person (Manmukh) who being
in illusion, remains away from God :
HoHTy &3 & ugteet 35 a8 3fs feorfel
a3ty wichr f3reT Asfo gy uefo gd sfe ™

46 Ibid.

47 Guru Granth Sahib, Sri Raga Mahala 3, p. 31.
48 Ibid., Asa Kabir Ji, p. 483.

49 Ibid., Asa Mahala 3, p. 426.

50 Ibid., Sri Raga Mahala 3, p. 38.
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Duhagan/Manmukh craves only for the riches of the world and

not for the company of her Lord :

HoHfy Higrg & AEal AAfs 76 A arfa 1!
So, the life of Duhagan is pointless due to her inclination
towards worldly pleasures :
HJ I et ug fug ez Afel
fug efsnm wfs »mue 1t gr 3fe ™
Duhagan/Manmukh always remain away from God because of
her unapproved qualities :
iByEEst I & &t Fofs 5 i gefqll

HoHTY AgE & Aeel niEdie A yg gfa ™

Duhagan is immersed in Maya due to her avariance, greed and

pride. These are not the ways of meeting the Shauh (Husbad) :
&I BF vJaI ot HTT Hfemm wfa AHTat |

fest g3t Ag utehar &Tdt 3Et aHfs femrat >

Duhagan has great attachment to Maya but she does not care

for Lord. So, she always remain away from Lord :

TTgT HTfen™ 391 IHE ||
I B ST &7 U nifg AfE 1>

In Ashtachhap writings also, there is description of Suhagan

and Duhagan. Surdas says that Suhagan has received the God :

51 Ibid., Ramkali Mahala 3, p. 950.
52 Ibid., Suhi Mahala 3, p. 785.

53 Ibid., Sri Raga Mahala 3, p. 37.
54 Ibid., Tilang Mahala 1, p. 722.

55 Ibid., Sri Raga Mahala 1, p. 60.
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WE ST § W g, sgwifitT wears 1
Suhagan (Bhakta) of the Lord received him by forgiving the

worldly things and pleasures:

RV T | 11 e | R R I
Parmananddas writes that Duhagan does not feel happy on the

sight of the beloved and is totally immersed in worldly pleasure :

AT [E q@d JId T B |

7E g@ F1 U o @ s am ot

The final stage of spiritual path, the state of eternal bliss in union
with God, the mingling of light with light, is also defined through the
image of Gurmukh/Suhagan, who attains the company of her
husband:

WA HIFI TG Utfent nifsa it & a€ HI & Afen ||

Ty I T ITg®%T JI9HY JIfg utfemm i >

Ashtachhap writers also explained that if a devotee of Lord

Krishna approaches him with Gopi Bhava then that devotee enjoy the
union with Lord Krishna :

PR T@E G Hlg JH-GS oA |

98 A & focfed g | wehl g qred Ag WY |

qehl ST Ofg ST | IS 3R, IS AT |

56 Surdas, Sursagar, Pad 10/3023, Vol. II, p. 131.

57 Govindswami, Pad-Sangrah, Pad 50, p. 53.

58 Parmananddas, Parmanandsagar, Pad 726, p. 253.
59 Guru Granth Sahib, Sri Raga Mahala 4, p. 78.

60 Krishandas, Pad-Sangrah, Pad 302, p. 111.

61 Surdas, Sursagar, Pad 10/3093, Vol. 11, p. 145.
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Returning to the metaphor of Duhagan in Guru Granth Sahib, it
is seen that Duhagan and Maya both are associated due to their

ignorance of Ultimate Reality :

HTfen Hg udder &q |
g5t anfe amfenrfa
Woman is also compared with wealth. The fool loves gold and
woman:-
e aHET IF grerar | ¢
There is pleasure of gold and silver, pleasure of woman, the
pleasure of the fragrance of sandalwood:-
JH HfEa™ 97 JUT ITHIE 97 UIHS o @/ 1™
Because of this comparison some Western scholars pointed out
that in Guru Granth Sahib, woman is often associated with Maya,
"indicating its apprehension of the female as a barrier to the
attainment of emancipation."65
It must be kept in mind that these are philosophical concepts
which needed to be discussed in their context. Apart from wife there is
also mention of mother, father, son and daughter in Guru Granth
Sahib, as the objects which induce to forget God :
gus H3 fuzT AR |l
qU& B3 Afen vig &g |

62 Guru Granth Sahib, Bilwal Mahala 1, p. 796.

63 Ibid., Asa Mahala 1, p. 416.
64 Ibid., Sri Raga Mahala 1, p. 15.
65 Doris R. Jakobsh, Relocating Gender in Sikh History : Transformation, Meaning and Identity,

Oxford University Press, New Delhi, 2003, p. 25.
66 Guru Granth Sahib, Asa Mahala 1, p. 416.
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So, the definition of Maya is equally applicable to both man and
woman as J.S. Grewal informed, “The husband is also a part of Maya
and the woman is a dupe as well as a part of Maya”.6”

Furthermore some scholars objected that there are negative
approaches towards woman in Guru Granth Sahib. Among these
scholars one is Jakobsh who has represented Guru Ramdas as a high

critic of woman on the basis of his one hymn©®8 :

HeHaT & fafg A9 niHg I fa3 2<fa 3o

9T T M Y9y SHT=e B mufes »ing & |l

SH fen™T AT &9 7 797 ufe g5l

Af3dT & »ifel 7 9% 7 Af3 Uy 3% 35|

HaT ygy Afg »rfu urfenis afg us Afg fumr i ¢

The view taken by Jakobsh is partial and therefore,

misleading.”® Guru Ramdas talks of the Manmukh in contrast with
those who act in accordance with the Guru's instruction; the sinful
and ignorant men are those who listen to their women out of lust as a
moral weakness, and ignore the Guru's instruction.”! Even in the end

of the hymn it is clarified that both woman and man are the creation

of God.

67 J.S. Grewal, The Sikhs : Ideology, Institutions and lIdentity, Oxford University Press, New
Delhi, 2009, p. 209.

68 Doris R. Jakobsh, Relocating Gender in Sikh History, p. 34.

69 Guru Granth Sahib, Gauri Mahal 4, p. 304.

70 J.S. Grewal, The Sikhs : Ideology, Institutions and Identity, p. 209.

71 Ibid., pp. 210-211.
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In Ashtachhap writings, particularly in Surdas, woman is
compared with Avidya (ignorance) which according to him is a form of
Maya responsible for the sufferings of man :

asl sifeem AR e 1

Woman is also compared with wealth. Both of them are
considered as waves of elusive passion. In the end these passions will
slip from man's hands. Man is advised to take refuge in the Name of

Lord before he leaves the world and lost to the flames :

AT BT hAB-PIAT i, BT IS Gre |

I AP, W R SR, Aded Saern dreer )l

Here it must be kept in mind that these references are
contextual and needed to be understood in their context.

Another objection about the use of wife imagery in Guru Granth
Sahib is that it allowed the masculine identity to God. Doris R.
Jakobsh pointed out that the Ultimate Reality in Sikh scripture is
most often conceived in masculine terms, as Akal-Purakh, Karta-
Purakh™ :

€ Af3 a7 93T Yy’
Further in the Sikh Scripture, it is stated that there is one

Husband (Lord) and all other beings Its brides:-

72 Surdas, Sursagar, Pad 4/406,Vol. 1, p. 121.

73 Ibid., Pad 1/59, Vol. I, p. 17.

74 Doris R. Jakobsh, Relocating Gender in Sikh History, p. 17.
75 Guru Granth Sahib, p.1.
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feg 791 Hfg y9y €x J J9 A a1fg AareT | ’°

or

59d o AgET &gl
There are so many brides of the One Husband (Lord):-
33t a1fd =9 & A& I 7®
Here it must be cleared that in Guru Granth Sahib both
feminine and masculine imagery is used to comprehend the Ultimate
Reality. God is addressed as mother, father, sister, brother and friend
— thus as both male and female :
3 HI fusT 29 HIT HTsTI
3 HI guy 3 Har g3
“God is our Mother and Father; we are God's children”:-
3IH H3 fuzT o gfagx 391
Even in Guru Granth Sahib at one place, God's beauty is
presented in terms, supposedly appealing to the woman - Her
beautiful eyes and sparkling teeth, sharp nose and long luxurious
hair, Her lustrous body cast in gold, Her necklace like Krishan's, Her
pleasing gait, Her sweet voice, Her alluring youth, Her rhythmic
movement and Her majesty. It is like the following water of Ganges :
39 9 Bfes €3 A

AJS & e BHZ T ||

76 Ibid., Vadhans Mahala 3, pp. 591-92.
77 Ibid., Ramkali Mahala 1, p. 933.

78 Ibid., p. 932.

79 Ibid., Majh Mahala 5, p. 103.

80 Ibid., Gauri Sukhmani Mahala 5, p. 268.
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SIS Afent gfEa off T |l

Aes T% fqAs H& MUY 3AT AJSII |
AH g & Jg ™ fAy Aeg HISIJ |
IR JAT 591 99T BJ He ot 7Y
Guru Granth Sahib affirmed quite sincerely that It is God and
God alone who has assumed the form of both man and woman for
self-manifestation and self-realization :
W Yy v It et
YT UTHT Y AT I
But, "the commentators, interpreters and translators of Sikh
Scripture", as Nikky Singh points out, "have primarily elaborated the
masculine principle; the feminine so powerful and eloquent — has been
overlooked."83 They have invariably referred to the One as "He" and
kept the male image at the centre of their discussions.8* Because of
this tendency some Western scholars believe that Sikh scripture like
other scriptures allow masculine identity to God. It must be kept in
mind that although imagery is used to comprehend the Ultimate
Reality yet Guru Granth Sahib does not consider God to be male or
female. God in Guru Granth Sahib is Nirguna whose gender cannot be
determined. God is Ajuni (unborn). It belongs to neither sex. In other

words the Ultimate Reality is beyond gender :

81 Ibid., Vadhans Mahala 1, p. 567.
82 Ibid., Maru Mahala 1, p. 1020.
83 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, 15.

84 Ibid., p. 52.
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6 Haw feg Adt gn |l
&9 & Yy JIg I aH Il
While addressing to Qazi's, in one of his hymn Kabir said, “Holy
Scripture says that Allah is True and Allah is neither male nor
female”:-
g JI39 946 M&J 1T YIy &t qet 115
As, God is beyond gender, so to avoid misconceptions, 'It' is a
better word to be used for God instead of 'He' as informed by Nikky
Singh.87 In this work also, word It is used for God of Guru Granth
Sahib to represent Its Nirguana state. Guru Granth Sahib considered
God Ajuni.88 It has no form, feature and colour.8°
As far as Braj literature is concerned these writers also called
God mother, father, Guru, brother and friend :
qe AT g@ i S TR, gAfke geeY |y e
God is the mother, father, brother and sustainer of the world.
God forgives the mistakes of individual's:-
qF AT gEET S e, gF 9T Sy B |
Even the beauty of the Lord Krishna is explained in the terms

specifically applied to the woman. Surdas writes that the Lord has

85 Guru Granth Sahib, Dhansari Mahala 1, p. 685.

86 Ibid., Asa Kabir Ji, p. 483.

87 Nikky Singh, The Feminine Priciple in the Sikh Vision of The Transcendent, p.3.
88 Guru Granth Sahib, p.1.

89 Ibid., Gauri Sukhmani Mahala 5, p. 283.

90 Surdas, Sursagar, Pad 10/4837, Vol. II, p. 554.
91 Ibid., Pad 10/595, Vol. I, p. 473.
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taken the form of woman and worn Sari and applied make-up of

flowers :

ds BR 9O g Al M| A TXA AT ol ST |

T wgfh daRk @ | R R 99 g@= g @

In another couplet, he explained that the Lord has applied Kajal
to eyes, filled vermillion with a string of pearls in the parting of hair
and a bindi on the forehead. He worn Dandni Sari and by seeing Him

in the disguise of a woman, Radha and Gopis are laughing:

oo ot fafer A, war & AeT & e
dra s, s 9 ) g g ae T
S T\ R 9wy 9y R e

ot gafy R AeTHE, gt 9 g e "

These writers worship the Lord in Yogul Rupa (both as male and

female).94 They have made no difference between Krishna and Radha.

They have asserted that Radha and Krishna are one and the same :

SUTH UTMHT HHT YA |

FueE’ gq MRex @, wmr @m WReEwar g ) 1”

They have the same nature and qualities (Svarupa and Guna) :

wE B 99w w0 R wm afeer O

The two components of the Divine pair are said to be as

inseparable as wave and water, as mirror and shadow :

92 Ibid., Pad 10/3511, Vol. II, p. 246.

93 Ibid., Pad 10/3497, Vol. I, p. 241.

94 Deen Dayalu Gupta, Ashtachhap Aur Vallab Sampradaya, Vol. 1, p. 599.
95 Krishandas, Pad-Sangrah, Pad 98, p. 34.

96 Kumbhandas, Pad-Sangrah, Pad 27, p. 63.
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I TE A A ) §@ d T e AR A
ol § qH gH H 9 S8 o s Feri”
They are a single soul housed in two bodies :
@ & B Ag Ak = oo @ %' ger
Lord Krishna and Radha are the one and the same. They have
one soul housed in two bodies without any doubt:-
S UF § <8, fafer Ak @i
According to them, Parm Purush Krishna is the Shaktiman and
Prakritil® Radha is the Shakti (power) of Lord by means of which Shri
Krishna Parabrahman manifests the world for playing of his Lila.101

So, both of them cannot be separated :

Yepld JRY Thie H(X SE, ST W B | |
S ool Wl el q@ o AR, S Suiew

-7 WE-UF B A, gE-HRA Iqemn (7

They considered that Lord Krishna is Parabrahman and he has
the capacity to take form of both male and female :
X I I3 AR qE qH, @ s werr |

Lord Krishna himself is the male, and he himself is the female:-

Igfe gEY SMUEl AT | MU SFvRd seremd

97 Surdas, Sursagar, Pad 10/3446, Vol. II, p. 221.

98 Ibid.

99 Ibid., Pad 10/1719, Vol. I, p. 506.

100 Prakriti and Purush are the ancient male and female principles of Spirit and Matter.

101 Richard Barz, The Bhakti Sect of Vallabhacarya, pp. 90-91, also see Gajanan Sharma, Bhakti
Kaleen Kavya Mein Nari, Rachna Parkashan, Allahabad, 1972, p. 215.

102 Surdas, Sursagar, Pad 10/2305, Vol. I, p. 661.

103 Ibid., Pad 10/3377, Vol. I, p. 201.

104 Ibid., Pad 10/4711, Vol. Il, p. 512.
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But it is very surprising that all the temples of Vallabh
Sampradya, to whom Ashtachhap writers belong, are only of Lord
Krishna's instead of Yogul Rupa.105

The use of female imagery to express Bhakti towards God is also
extended to include females in the animal world. Guru Arjan in a
hymn called himself fish and God water :

Hfg Hedt 3 89 33 fag fa8 A3 ™

Guru Nanak seeks to identify himself with the females of several
species to express his yearning for union. He wishes to be a doe
(Harni) living in the jungles, or a Koel (Kokil) singing in the mango
grove, or a fish (Machulij dwelling in the waters, or a she-serpent
(Nagin) within the earth, in each case enjoying the proximity of the
Lord :107

I3t Je Ffe g7 dE He g vl
d19 UgA®r HI™ AT TS =g =fg a8 a8 it

afa® d= »ifs gAT Fofd AT 99|

AJfA Aefe iy Ay fHe TaAfs iy nrrgl
HE® J<7 Af® gAT 7o #3 Afs Arfa |

89=fg utfg ¥9™ Ag </ I8 TH&GdT g9 urfa|

105 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. Il, p. 599.
106 Guru Granth Sahib, Bilwal Mahala 5, p. 847.
107 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 93.
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&7dIfe J<T U9 AT AYY <R 38 ATE |l

fal [a]

56 HET AIdEt s A3t Afs Ay 108

Among Ashtachhap writers Surdas, who has composed a large
number of couplets, expressed his Bhakti towards the Lord Krishna
through the medium of cows of Braj.199 He says that it is the good
fortune of cows that they have achieved the Lord :

T g AN e %, fifg ed gFera '

In Bhramargit Gopis are informing Udho to tell Krishna that the
cows of Braj are suffering extreme misery in his Viyoga. The water
(tears) continuously comes from their eyes and they are repeating the
name of the Lord Krishna. They are in the habit of going and smelling
the places where Krishna has grazed them. In Viraha they become like

fish without water :

AT TAAT higdl TS |

It FF MG w2 ¥ qH g ww gErd e
A §HE SO QI3 3(edl, glhd die A3 |
98l S8l M qe diel, YT GRS |

it goR @ fod @ o, fd snge & 9
g G Hlle ST 8, o Hem o A

It may be said that the use of feminine imagery and female voice

by both idealogies, is an indicative of the high regard that they have

108 Guru Granth Sahib, Gauri Mahala 1, p. 157.

109 Vallabhdas Tiwari, Hindi Kavya Ma Nari, Jawahar Pustakalaya Parkashan, Mathura, 1973, p.
346.

110 Surdas, Sursagar, Pad 10/1231, Vol. I, p. 383.

111 Ibid., Pad 10/4687, Vol. I1, p. 506.
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for woman. But some Western scholars pointed out that the use of
feminine imagery and female voice in Guru Granth Sahib is certainly
not a unique thing as many North Indian Saints have also used it.112
About this it must be said that the use of feminine imagery and
voice is not only confined to North Indian Saints but also used by the
Prophets of the Old Testament, Christian Saints and Sufi Shaikhs.113
Michael Drayton, an English poet of medieval Europe, published the
poem The Muses Elizium' in 1630. In this poem nuptial celebration is
associated with mystical union.1!#4 In the New Testament, the Church
has also been designated as the Bride of the Christ.115 The Sufis
adapted the same model of the lover and beloved.!1¢ The beloved is
male and the lover is female. In India one of the earliest examples of it
is Amir Khusro's devotional poetry addressed to his preceptor, Sheikh
Nizamuddin Auliya in the form of love songs of a female.1l” However,
the major works in Sufi poetry such as Mulla Daud's 'Chandayan’,
Malik Muhammad Jaisi's 'Padmavat', Manjhan's, 'Madhumali' and Shah
Qasim's 'Hans Jawahir' revert to the Arabic-Persian model of the male
seeker and the female object.1!® But the vocabulary and the sense of

this idea used by others differ in many respects from the form and

112 Doris R. Jakobsh, Relocating Gender in Sikh History, p. 26.

113 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 90.

114 Sayed Nagi Husain Jafri, Essays on Literature, History and Society, Primus Books, New
Delhi, 2010, pp.142-148.

115 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 90.

116 Sayed Naqi Husain Jafri, Essays on Literature, History and Society, p. 44.

117 G.S. Talib, Indian Poetry : Sacred and Secular, p. 20.

118 Sayed Nagi Husain Jafri, Essays on Literature, History and Society, p. 44.
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essence of Guru Granth Sahib. It becomes clear by taking an example
from Guru Granth Sahib and Braj literature. Although Braj writers
explained the spiritual path through the image of Gopi at
philosophical level but practically woman is not directly related to
God. She is secondarily related through the medium of her husband.
Husband is considered as God for her and his service is advised to

wife by Ashtachhap writers :

39 H Wa g, U geig wemeR @ At
Wife is advised by Surdas to do the service to husband by giving
up her all pleasures:-

Fc AR Ofd FA e, w1 qH o A

Contrary to this, the wife image of Guru Granth Sahib devotes a

very direct encounter between her and the Transcendent Groom. A
passage from Nikky Singh's work is useful to reproduce here, "In
many cultures, women do not stand in a direct relation to the
Ultimate Reality and are connected to It secondarily, through the
male. Western feminist scholars have voiced their regret over the
structure of patriarchal law in the Old Testament, where only the male
heads of family are addressed directly. On Indian soil also, we find
patriarchy as the dominant motif : Pandits and Priests-the mediators
between Brahman and the people in case of Hinduism - are invariably

male. Ulema-the religious lawyers and theologian-play an analogous

119 Surdas, Sursagar, Pad 10/1632, Vol. I, p. 484.
120 Ibid., Pad 10/1633, Vol. I, p. 485.
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role in the Islamic world. Guru Nanak's bridal symbol suggests a
freedom from patriarchal mediums; without anyone standing in
between, the bride directly and passionately seeks to embrace the
wholly other, her Transcendent Groom."!21

To conclude this part it is said that Guru Granth Sahib and
Braj literature have widely used the mother imagery, wife imagery and
imagery of female species from the animal world to explain the
spiritual thought. Guru Granth Sahib states that a devotee should
have same attachment to the Lord just as a mother have for her child.
Because of mother's devotion to her child Ashtachhap writers have
mostly kept themselves in place of Yashoda instead of Nanda.
Further, the mother image offers that just as a mother has care for
her child, similarly God looks after Its devotee.

Wife imagery of the both ideologies states that one can attain
union with God by following the wife's example of loving devotion.
Thus, Suhagan of Guru Granth Sahib and Gopi of Braj literature are
the Gurus (preceptors) on spiritual path. Due to Suhagan and Gopi's
capacity to achieve God, the writers of both ideologies have identified
themselves with wife imagery and expressed the ardor of their hearts
through her voice. They called themselves the wives of the Lord.

The writers of Guru Granth Sahib and Braj literature even
include the imagery of female species from the animal world. Guru

Nanak seeks to identify himself with the females of several species to

121 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 99.
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express his yearning for union. He wishes, he is a doe (Harini) living in
the jungles or a Koel (Kokil) singing in the water or a she-serpent
(Nagin) within the earth in each case enjoying the proximity of the
Lord.

Among Ashtachhap writers Surdas also expressed his Bhakti
towards Lord Krishna through the medium of cows of Braj. In
Bhramargit Gopis are informing to Udho to tell Krishna that cows of
Braj are suffering extreme misery in his Viyoga. They are in the habit
of going and smelling the places where Krishna has grazed them. The
water (tears) continuously coming from their eyes they are repeating
the Name of the Lord Krishna.

On the basis of the hymns above cited it is authenticated that
the spiritual path of living is defined through feminine imagery and
female voice in Guru Granth Sahib and Braj literature. But it is
interesting to note that all the writers of both idealogies are male then
why have they used female imagery? It is discussed in the next part of

this chapter.
QUEST FOR FEMININE QUALITIES

Guru Granth Sahib and Braj literature have laid great emphasis
on the Bhakti of Lord. 'Navdha' Bhakti (devotion of nine types) is
considered main source of worship. These nine types of Bhakti are
Srawan (listening); Kirtan (singing in praise of God); Simran
(remembring); Pad-Sevan (worship of feet); Archana (offerings);

Vandana (prayer); Dasya Bhava (humility); Sakhya Bhava (friendship)
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and Atam-Nivedan (sacrifice of self). Navdha Bhakti is mentioned in
Guru Granth Sahib!22 and Braj literature.123
Srawan : It is the first type of Navdha Bhakti. Its method is to hear or
listen to the greatness of the Lord :

A<t HoT g9 a6 1

In Ashtachhap writings too, importance is given to listen to

accounts of the life of Lord Krishna- as for example the accounts of
Shri Krishna's life in Braj that are given in the Tenth Book of the
Bhagavata Purana and in the Padas in Braj Bhasha composed by
Surdas:125

ST ug e gH fad g |

q1 W9 dR S w1
Kirtan : It is also counted as a type of 'Navdha' Bhakti. Guru Nanak
called himself a singer (Dhadhi who has been employed by God to

sing Its praises:-

JI€ T g g Hfen 'Y

Guru Amardas specifically urged his followers to perform Kirtan

of the hymns of the Gurus:-

122 A3 &< UISITIl Guru Granth Sahib, Sri Raga Mahala 5, p. 71, also see Daleep Singh
Deep, Bhakti Lehar and Gurmat, ed., Satinder Singh, Comparative Indian Literature, p. 302.

123 yA-Afed Faem fSaR | Surdas, Sursagar, Pad 9/448, Vol. I, p. 153, also see Deen Dayalu
Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. Il, p. 557.

124 Guru Granth Sahib, Gujri Mahala 5, p 517.

125 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 83.

126 Surdas, Sursagar, Pad 10/620, Vol. I, p. 209.

127 Guru Granth Sahib, Majh Mahala 1, p. 150.
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nafes Ai93g AeT a9fd 9 J AIfe niyar) 2
During the time of Guru Arjan its importance grew apparently.
The effect of Kirtan goes beyond life-related issues-it results in
eliminating the fear of death and helps to attain liberation:-

al fal (a] (al

Ja) EN EN
JId TdS JdI6 A1d3S e |l

g3 & Hat urgmi '’

Ashtachhap writers have also explained the importance of Kirtan
in Bhakti. Kirtan to them is the singing aloud the names and the
virtues and the events in the Lilas of Shri Krishna. Kirtan is intendend
to fill the hearts of the Bhakts with the emotional experience of the
various Lilas which were performaned by Shri Krishna. Kumbhandas
stated, “My only wish is to sing the praise of Girdhar (Lord Krishna)”:-

g B ik o me
T @ T Fd 8RR ok 7 = 3w 1Y

The most famous Kirtans in the Vallabhacharya Sampradaya
are those sung, together with musical accompaniment that is often
excellent, before the Divine Svarupa at the periods of Darshana in the
temples belonging to the Sampradaya.13!

Simran : Great importance is given on the repetition (Simran) of Name
of God. It is believed that with Simran all the sins are washed away

and happiness is obtained:

128 Ibid., Vadhans Mabhala 3, p. 593.

129 Ibid., Sorath Mahala 5, p. 623.

130 Kumbhandas, Pad-Sangrah, Pad 64, p. 77.

131 Richard Barz., The Bhakti Sect of Vallabhacarya, p. 83.
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e fanfa fmefa gy U< 2
s B8R R afy @ +g |
gk e gfa w9 gw e 11

It is stated that as the stained clothes become clean by washing
with soap, same way, the mind which is stained and polluted by sin,
cleans only by the Naam Simran:-

H3 USIEt qug Ifel
< ATgE M B el
gt vz unur & Hfar i
&g oU &< & Jfari'*
Krishandas stated that with Naam Simran all the the Jivas of

Kaliyuga become pure:-

T GERG W UEd §hd @ diel & o | [

Pad Sevan : Pad-Sevan has great importance in the field of Bhakti.

Pad Sevan means, “the act of honouring or worshipping the feet”.136 In
Vallabhacharya Sampradaya it referes to the reverent service which
Bhakta (devotee) performs before the Svarupa of Shri Krishna. With it

all the wishes of devotee are fulfilled as Krishandas has informed:

T BT TCIRIAT o el QT FH 11

132 Guru Granth Sahib, Gauri Sukhmani Mahala 5, p. 262.
133 Surdas, Sursagar, Pad 2/348, Vol. |, p. 96.

134 Guru Granth Sahib, Japji, p. 4.

135 Krishandas, Pad-Sangrah, Pad 1122, p. 465.

136 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 84.
137 Krishandas, Pad-Sangrah, Pad 1090, p. 450.
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Its importance is also explained by Guru Granth Sahib. Guru
Arjan Dev stated, “I wash your feet, I massage and clean them; I give
this mind to you”:-

ute HB<T H% Hi% e feg ve 3 g AT 8
Archana and Vandana : Archana in Vallabhacharya Sampradaya
means the act of worship of the Svarupa. Worship in the Sampradaya,
as explained in second chapter!3?, differes from the type of worship
done in an ordinary Hindu temple.149 Vandana, the respectful paying
of homage to the deity, is usually done with Archana.l4! With Archana
(Puja) and Vandan a devotee of God can get the state of blissfulness :
TE-aT-3aT 3T g¥ |
Archana and Vandana are also mentioned in Guru Granth

Sahib. Guru Arjan stated, “O Divine Lord, I worship and adore you ; I

bow down before you”:-

YAT »iIgT ges e #ig 'Y
Dasya Bhava : It is the devotional emotion expressed in the manner of
a servant's attitude towards his Master. This is the prayer of your

slave; please enlighten my heart:-

TTH 39 ot ¥&3T foe Ffg ugarg '+

138 Guru Granth Sahib, Sorath Mahala 5, p. 612.

139 See Il chapter for the worship of Vallabhacharya Sampradaya, pp. 27-28.
140 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 84.

141 Ibid.

142 Surdas, Sursagar, Pad 9/448, Vol. I, p. 153.

143 Guru Granth Sahib, Gauri Mahala 5, p. 217.

144 Ibid., Bilwal Mahala 5, p. 818.
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In this type, the devotee emphasizes the glory and power of the
Lord with deep humility :
Tm ag e ifems smf @1 ga a4
Sakhya Bhava : In this form the devotee worship the Lord as a friend.
Guru Nanak stated that he has no other friend like the Lord:-
Ifg AT I3 adt B et
Ashtachhap writers also used this form. They considered Shri
Krishna as their friend who took the cows out to graze and he played
games with other cowherds. Nanddas in his work '‘Sudhama Charit'
informed that anybody who worships the Lord Krishna with Sakhya

Bhava like Sudhama will achieve the final fruit:

q AR e 1 g geg-hEa | o I
Faa®’ # Pl GYA | ARk Feh qT "E gAY
Atam-Nivedan : It means ‘self-dedication’. In this Bhava the devotee
sacrifices everything and completely depends on God's grace :
35 HE 919 Ufa 2fen He T frg afs 1 '
Further complete surrender to God is stressed in Guru Granth
Sahib. It is stated that one should give up selfhood and so obtain

Husband Lord; other clever tricks are of no use:-

WY gIeTEMT 3T /Y UTE wiBg AT gz9ret 'Y

145 Krishandas, Pad-Sangrah, Pad 923, p. 364.
146 Guru Granth Sahib, Maru Mahala 1, p. 1027.
147 Nanddas, Nanddas Granthawali, p. 188.

148 Guru Granth Sahib, Sri Raga Mahala 1, p. 20.
149 Ibid., Tilang Mahala 1, p. 722.
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Chaturbhujdas, one of the Ashtachhap writers, also explained

its importance :

T 79 g9 aRfd 8 99 S Aes |

By self-dedication Vallabhacharya's devotees give themselves up
utterly to Shri Krishna and no longer take any thought of their own
welfare, for they have placed themselves completely in Shri Krishna's
protection. 151

Apart from these nine types, there are two other forms of Bhakti
i.e. Vatsalya Bhava and Madhura Bhava which are related to the two
dominant female feelings of mother and wife. It has seen in the earlier
part of the chapter that in Guru Granth Sahib and Braj literature
these two types are largely used despite of the fact that all the writers
are male. Some Scholars arised objections about the use of these two
female imageries for comprehending Lord. Jakobsh concludes that
'addressing the Divine through the feminine voice allowed for the
maintenance of masculine identity of God'.152 Here it should be
pointed out that female imagery and voice have used neither to permit
masculine identity to God, nor to place woman secondarily, but to
showcase the qualities of woman. To achieve the Ultimate Reality, one
should have the qualities of love, devotion, sacrifice, fear of God,
patience, forgiveness, truthfulness and humility. As woman has these

qualities in abundance, more than a man, so both ideologies (Guru

150 Chaturbhujdas, Pad-Sangrah, Pad 36, p. 46.
151 Richard Barz, The Bhakti Sect of Vallabhacarya, p. 84.
152 Doris R. Jakobsh, Relocating Gender in Sikh History, p. 27.
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Granth Sahib and Braj Literature) considered these feminine qualities
very helpful in the quest and the attainment of the Lord.
Guru Granth Sahib glorifies these feminine qualities and

enjoins upon all humanity to cultivate them for comprehending Lord :
THfE et ofg ug
7 IE J=fs 37 fug IT s8d ni=gE Ha I 't

It is stated that she charms her Beloved with her virtues and so
obtains her Lord:-

JE ITHE THIE o9 38 fimrg &8 ure '

Woman is the one who has the qualities to recognize and
achieve the God. She has the capacity to chart out the way that makes
the Ultimate Reality accessible to human experience. Everybody asks
her if she has ever seen the God :

gd Aoy eftmr =11

One is advised to go and ask the Suhagan by what qualities she
pleases her Lord :

AT ygg Aadiet 3AT Ifent faat gt 7

Further it is asked that by what qualities, words or rich jewels

of speech and dress she has received the Lord:

JIE H »Yd I=T I d=E H HaM H3 |l

ST H <R I8 ot fAzs =fF nre a3

153 Guru Granth Sahib, Majh Mahala 3, p. 123.
154 Ibid., Maru Mahala 1, p. 1088.

155 Ibid., Tilang Mahala 1, p. 725.

156 Ibid., Malar Mahala 1, p. 1257.

157 Ibid., Sri Raga Mahala 1, p. 17.

158 Ibid., Shloka Farid, p. 1384.
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To the above question she responds by saying that three
qualities are very essential to please the Lord; these are humility,
forgiveness and sweet speech:

foez B nug w=E = fAgEr HEr K3
¥ 3 33 IA o9 3 7 oor<t Az 11

Similarly, among Ashtachhap writers, Krishandas is asking to
Gopi that with which qualities she has received Lord Krishna:

WA S g B WP AT e o

Gopi answered that with feminine qualities, she has achieved
the Lord :

R A AR s e TR e

They have emphasized on feminine qualities because of the fact

that man is often conceived as complicated and subtle whereas

woman as plain and transparent:

TEr AT GeW B 9l S 9| e | '
Krishandas has also laid importance to this idea by declaring
that in the whole world nobody has the capacity and quality like Braj

woman to comprehend God:

Sol-atar o T @ e # e @ g

159 Ibid.

160 Krishandas, Pad-Sangrah, Pad 50, p. 18.

161 Chhitswami, Pad-Sangrah, Pad 74, p. 73.

162 Parmananddas, Parmanandsagar, Pad 837, p. 294.
163 Krishandas, Pad-Sangrah, Pad 364, p. 133.
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Both ideologies believe that without feminine qualities True Lord
cannot be achieved. Guru Nanak in feminine voice is saying that he is
totally without virtue; he has no virtue at all. How can he meet his
Husband Lord:-

AfS niediz ¥ a1 adt Jet i
fag afg =3 fHe=r gt '

In this regard Prabhjot Kaur rightly says, “Guru Nanak's
message, that only and only by becoming a woman, i.e., by cultivating
the spiritual qualities of a woman, one can have any spiritual
experience; is not only revolutionary but totally out of sync with the
religious temperament of those times.”165

Parmananddas also declared that if wife (Jivatma) does not have
qualities then everything is useless :

g T T | & e
Love: That woman (human being) whose mind is always absorbed in

love of the Lord easily achieves God:

&It niefg Aost HASTX Hat fimrmg i

167

AgT AIf3 Aar=ar A9 YfH mug ||
That wife is called Suhagan who has love for the Lord. Love is
the true wealth of her life and she experiences a kind of bliss in the

company of her True Lord :

164 Guru Granth Sahib, Suhi Mahala 1, p. 750.

165 Prabhjot Kaur, Women Liberation : The Sikh Vision, p. 55.
166 Prabhu Dayal Meetal, Ashtachhap Parichay, p. 344.

167 Guru Granth Sahib, Sri Raga Mahala 1, p. 54.
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168

sx Us HIWE fAs AT &7 fumma |
Ashtachhap writers emphasized that to comprehend the Lord
Krishna quality of love is foremost. God is received with love not with
artificial and outward things :
giqH O g T U
Sl &) A e gaRar 37 & T RE@y '

Chhitswami also says that he received the Lord with the quality

of love :
g difd o a9 AT |
3T A T W AABY, Adg qH A QA

Similar view is expressed by Parmananddas :

mide Wifd & s @

Surdas and Nanddas choose the love of Gopi to express their
ideas and thought in Bhramargit. In Bhramargit!’?2 the conversion
between the Gopi and Udho is used to reveal the supremacy of Prem
Bhakti' over 'Gyan Bhakti'. Udho has been made the mouthpiece of
'‘Gyan Bhakti'. He tries to dissuade Gopi from the path of 'Prem’ by an
appeal to her intellect. Contrary to this, Gopi is generally not inclined
to enter into a logical discourse or intellectual inquiry. She said to

Udho that her only concern is to love Lord Krishna:

168 Ibid., p. 19.

169 Govindswami, Pad-Sangrah, Pad 17, p. 42.

170 Chhitswami, Pad-Sangrah, Pad 142, p. 108.

171 Parmananddas, Parmanandsagar, Pad 364, p. 124.

172 In Bhramargit Krishan sends Udho to Braj after he has gone to Mathura. Udho has taken the
message of Krishan to Gopi's. The Gopi's in their distress and disorientation directed their
laments to a passing bee by confusing both Udho and bee as messangers. Because of this these
poems are called Bhramargit.
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S 9fd 98 Fa W@

In Bhramargit Nanddas' Gopi is more logical than Surdas'.l74
She answered to the each question of Udho with logic. She answered
to Udho that as there is no comparison between diamond and glass,

similarly 'Prem Bhakti'is more important than Gyan and Yoga :

T S T FH d WO B A |
g O geaR °q B e e &l
Finally Gopi score a victory over Gyan and Yoga on behalf of her
'Prem Bhakti"
o I M F o @ gk
It is also explained in Guru Granth Sahib that God is not
pleased by Hatha Yoga, not by various religious robes but only by

loving devotional worship:-

JIfs & Uyt &7 g7 3y |

So, Gopi has followed her different path (of Prem) from Gyan and

Yoga :

o

w7 AR gela w8 § dfsd T T |

Ne]

MO 3T 39-9y =R feaar 17

173 Surdas, Sursagar, Pad 10/4290, Vol. II, p. 424.

174 Hazari Parsad Dwivedi, Granthawali, Vol. IV, p. 106.
175 Nanddas, Nanddas Granthawali, p. 164.

176 Surdas, Sursagar, Pad 10/4792, Vol. 11, p. 514.

177 Guru Granth Sahib, Dhansari Mahala 1, p. 686.

178 Nanddas, Nanddas Granthawali, p. 33.
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Guru Granth Sahib also explained that with Prem (love) God can
be easily achieved by the devotee. It is said that a woman (devotee)

who loves her Beloved, she is always good:-

56 ifafer Fer g&%t fug o If3 fumma 17’

Finally it is stated that with Lord's love, true wealth (Naam) is
obtained:-
A o YfH uergg uehl 3§ g9t foz s
About the quality of love Prabhjot Kaur remarks, “The only
metaphor Guru Nanak found suitable for the expression of his intense
love for the Divine was the love of a wedded woman for her beloved
husband.”181
Woman is so absorbed in love of Lord that she has left the
ordinary world and its cares altogether:
nq® fodas fAG Ha Hienr fardt &a Jamat '
In love Gopi abandoned her home, mundane occupations and

care of her family reputation:

ol de-are TE-FRe dg o s AR

I F Ahare I AT SisUl AT HF oA a1

Devotion and Viraha: With love, quality of devotion is also necessary.

Both ideologies believe that the gap between the Divine Reality and the

179 Guru Granth Sahib, Maru Mahala 3, p. 1088.

180 Ibid., Tilang Mahala 1, p. 722.

181 Prabhjot Kaur, Women Liberation : The Sikh Vision, p. 55.
182 Guru Granth Sahib, Sarang Mahala 1, p. 1197.

183 Chaturbhujdas, Pad-Sangrah, Pad 34, p. 45.

184 Parmananddas, Parmanandsagar, Pad 415, p. 141.
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individual is bridged by following the woman's example of loving
devotion. Without the pain of separation love cannot grow:
e g@ w8 A d&g, T T I™ JHI
In order to be sure of the sincerity of love for Shri Krishna the

devotee, like the Gopi, must suffer period of Viraha:

iR A fRe-Im s=odT e 1™
Viraha deepens her love and she suffers extreme misery in

Krishna's Viyoga. Gopi is saying that where should she go to search
her Lord (Krishna). She does not know where he has gone. She is
searching her Lord by abandoning her home and wondering from
palce to place in search of her lover. She is searching him in forest
(Ban), mountains (Dongar) and asking from every (Darum) and Bal but
nobody has told her about him:

3 7T ¥ 9 g@r & uror A e

1 9l g & T ARE, S| A S u)ar | |

dlel v YF H, U T8 uEy < |

97 SR gad T, B HIT air 13 |

T 57 ufa Ifr w1, w A B w8 Y

In Guru Granth Sahib also, true wife is shown ready to offer her

everything to someone who tells about her Husband (Lord):

ST nife fee 79T Uiy fimiar

185 Surdas, Sursagar, Pad 10/4030, Vol. I, p. 370.
186 Nanddas, Nanddas Granthawali, p. 35.
187 Surdas, Sursagar, Pad 10/1729, Vol. I, pp. 508-09.
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a8 37 ufg nmy Sgret '™
In Viraha all things appear useless. Wife is ready to break her
bangles and arms. She is even ready to burn her arms if they do not
embrace the Lover:
93" do ey fAB HU AE w7dt AT Tl
¥ IH IItE KU AJ I3 nieddT i
& HSTg & gFr &7 § 2a@hraTl

H AJ A6 & &I Ass 7 gragtemar | 1%

Gopis of Braj literature have lost their sense in Viraha and are
not even able to make difference between conscious and unconscious
things:

2 T e B 99 99d g7 Jef-a T |

T IS P AT Y T o o@r o7 101

All natural changes appeared dangerous to her in separation:
fug wfg &t nre HIr = THfs Iufx 32|
Ao feadt udt gd&t Has sfenm gy uz | !

Same view is expressed by Kumbhandas :

o Rt o swoefa At == -THe |

7 BsR-wMYy a1 e Ied,  SElT A
Fifer-=ifer oI gdleh-gHlh

188 Guru Granth Sahib, Suhi Mahala 4, p. 757.

189 Ibid., Vadhans Mahala 1, pp. 557-58.

190 Nanddas, Nanddas Granthawali, p. 11.

191 Guru Granth Sahib, Tukhari Mahala 1, p. 1108.
192 Kumbhandas, Pad-Sangrah, Pad 192, p. 122.
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The entire Baramaha in Guru Granth Sahib depicts month by
month the sufferings of the lonely woman, which is metaphorically
used for the yearning of individual soul, for union with God against
the backdrop of the changing seasons.193

Among Ashtachhap writers, Nanddas in his work Viraha Manjari
also wrote Baramaha which mentioned month to month sufferings of

Gopi with the change of season:

FRgIE SR @ Far| [BRET @ gEemd s
Ultimately that devotion and Viraha is responsible for her union

with the Lord:

T MO & YA S SO HW BR | |
a9 a9 fFER gw A e

Guru Granth Sahib also mentioned that because of the devotion
of wife, Lord decides to come to her:
Har If3 yg Al wirfen He \fy AHrEr I |
afg 33 Ifg yg urfent Jar I Hiar a1
This quality has great importance on spiritual path because
without pangs of separation love cannot grow. In this regard G.S.
Talib stated that woman's yearing for union and agony of her
separation immediately enters into the soul and stir powerful

vibrations there.197

193 See Guru Granth Sahib, Baramaha Majh Mahala 5, pp. 133-36.

194 Nanddas, Nanddas Granthwali, p. 144.

195 Ibid., p. 16.

196 Guru Granth Sahib, Bilwal Mahala 4, p. 844.

197 G.S. Talib, Guru Nanak : His Personality and Vision, Gurdas Kapur and Sons Publications,
New Delhi, 1969, p. 185.
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Sacrifice: Such a wife who is totally absorbed in devotion to Lord is
ready to sacrifice everything in lieu of Lord. She sacrifices her body,
mind and everything :
A fug 778 »iUE 35 He widt aofe '
Wife (devotee) is advised to act according to Lord's will and
surrender her body and mind to the Lord:-
Ad &J 1 o 3§ HE oI WHT UIHS e il
Gopi of Ashtachhap writers also sacrifice her everything body,
mind and wealth for the sake of her love to Shri Krishna:
SISEGEC A R ICE e R R i A
o it o ), 7-79 9”g T T gH e |
She is ready to offer everything to that person who tells her
about her Husband. She is ready to cut off her head to make a seat for
that person and to serve him even without head:
3 Afog off 93 fA »i &g &6 fani™ i |l
A v afg grg & feg fAg Ae v 1>
So, she is ready to sacrifice everything i.e. her home, family,

property, her body and mind for the sake of Lord :
PR’ WH B W Wy o A% Al w1

198 Ibid., Sri Raga Mahala 3, p. 31.

199 Ibid., Tilang Mahala 1, p. 722.

200 Krishandas, Pad-Sangrah, Pad 154, p. 56.

201 Chhitswami, Pad-Sangrah, Pad 144, p. 96.
202 Guru Granth Sahib, Vadhans Mahala 1, p. 558.
203 Krishandas, Pad-Sangrah, Pad 270, p. 98.
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Woman of Guru Granth is ready to surrender her mind, whole
body, all her land and even her head to that beloved friend, who
brings news of God:-

I8 HE ot Fg 35 migut niadt Afg 2AT I
98 g mialt f3m Hi3 g 7 yg efe memm >

About this quality of woman Prof. Puran Singh states, “Her
spirit of self sacrifice is real and man is more or less dramatic and
unreal”.205
Removal of Ego: They considered removal of ego as an essential trait
that is required for the union with Almighty God:

I8R ufe &9 Alarg
38 aHfs A 9< 337911 2%

Among Ashtachhap writers Govindswami and Nanddas have
explained the necessity of this quality on the spiritual path.
Govindswami's Gopi is saying that after seeing Nandlal her ego has

gone :

7 ge ™ & feed A\ awT 1
Wife of Guru Granth Sahib forgets her identity and fixes her

mind on God-Husband after removal of ego :

JI8R 2fz 3 g9afs 39 AT AIfZ AHST I 2%

Nanddas' Gopi also forget her identity after the removal of ego:

204 Guru Granth Sahib, Gauri Mahala 5, p. 247.

205 Prof. Puran Singh, The Spirit Born People, Punjab Language Dpartment, Patiala, 1970, p. 35.
206 Ibid., Asa Mahala 1, p. 357.

207 Govindswami, Pad-Sangrah, Pad 54, p. 55.

208 Guru Granth Sahib, Sarang Mahala 1, p. 1197.
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FA TAHT T8 b A AN B B B
After removal of ego wife has achieved union with Lord:
IR AET 37 &3 AHTET )2
Suhagan knows the worth of her Husband Lord. She renounces

ego and enjoys peace and pleasure:-

AJ Jf AT HIGIS 78 |
3 vifgHs Ay IS 1 112!
Gopi after removing her ego has achieved Shri Krishna:
A ear & Agera @ttt
Fear of God : Guru Granth Sahib states that along with quality of

love, fear of God is also essential on the spiritual path:

JJ3 36K 3 T AT FJ Harg |l
e 9t Ae 9< 3379112
Woman should adorn herself with fear (Bhai and devotion
(Bhava) to become a Suhagan of God:
g o 2fg ASET &3t I@ & Sfg g |l
37 AJTaTfE AE &t 7T A U9 fimerg i 2

There is not any mention of this quality among Ashtachhap

writings.

209 Nanddas, Nanddas Granthawali, p. 12.
210 Guru Granth Sahib, Suhi Mahala 1, p. 740.
211 Ibid., Suhi Bhagat Ravidas,p. 793.

212 Govindswami, Pad-Sangrah, Pad 34, p. 48.
213 Guru Granth Sahib, Asa Mahala 1, p. 357.
214 Ibid., Tilang Mahala 1, p. 722.
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Patience: Feminine quality of patience is also necessary in the
pursuit of Ultimate Reality:
Ao AafH funt nirfamr Wis |
3 ot a8 Ty & A I12°
That wife, who has this quality, is loved by God-Husband and is

called Suhagan:
AJfA Harg IHfE &fg il

3T Aodife 77 &3 I 0
In Ashtachhap writings, Gopi and Radha who are in eager
desire to see Lord Krishna, advised by the writers to keep patience
because without this quality, it is not possible to receive the love of
Lord:

3 wgR gEe o @, Fe T gRd @R 1
Truthfulness: Quality of truth is also emphasized. If the wife has the
quality of truth then God-Husband never goes away from her.

A3 ASY A< A9 U AY 88 fug 32|

a6x fegfz & Ty U qraHf3 wifa aHme ) 2'®

Guru Granth Sahib emphasized that Lord can be achived only
with feminine qualities of truthfulness and patience.219

Humility: Wife (devotee) must be humble and modest before the God-

Husband :

215 Ibid., Gauri Mahala 5, p. 185.

216 Ibid., Suhi Mahala 1, p. 740.

217 Krishandas, Pad-Sangrah, Pad 413, p. 152.

218 Ibid., Suhi Mahala 1, p. 764.

219 Kiranjeet, Guru Nanak Di Bani Vich Istari Da Sankalap, Ph.D. Thesis, Punjabi University,
Patiala, 1972, p. 47.
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dfe forst Ae anefa 37 sy d<fa Hfs fimmat i 220
In Braj literature Gopi is also depicted having the quality of
humility:
BT 81 & AR WE Anl gAr SEdr #
Anybody who remains humble like wife achieves the ultimate
goal of life :

Al

J< Ife fa3ar gafo forsshma ||

36X A6H AIIET 7 35 & Har s 1122

The second line is very important in which Guru Nanak seems
to pray to God that he may be given the spiritual touch of woman
whose soul has become God's beloved.

Women leaders of the liberation movment, fighting for equality
with men at all levels, too, at times, appear to corroborate the idea of
humility on the part of women. Simone De Beauvoir, an
internationally known French existential philosopher and one of the
pioneers of feminist thought in her famous work The Second Sex/,
speaks of this ideal in her chapter on 'The Independent Woman',
“Such couples allow undemanding generosity a condition for perfect
equlity. It may even be then the man acts as a devoted servant, but for
the most part is the woman who has to bear the cost of domestic

harmony.”223 Here Simone endoreses what Guru Sahib said hundreds

220 Guru Granth Sahib, Asa Mahala 5, p. 377.

221 Krishandas, Pad-Sangrah, Pad 171, p. 62.

222 Guru Granth Sahib, Sri Raga Shloka Mahala 1, p. 85.

223 Simone De Beauvoir, The Second Sex, Vintage, London, 1997, p. 703.
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of years ago.?24 Woman protagonist in Sri Guru Granth Sahib, a free
being, creates conditions for perfect equality with her qualities of
undemanding generosity, humility, love and contentment.225
Sweetness of Tongue: It is connected with humility. A devotee, who
like wife remains humble and speaks sweet, achieves the Lord:
fHor §%fa fofe g»fa An 92 337912

Gurus advocate the qualities of swetness and humility. These
qualities make life worth living at home front and make woman even
superior to man as she has these qualities in abundance, more than a
man. 227
Forgiveness: This is essentially considered as feminine quality
especially of mother. Mother always has the capacity to forgive the
mistakes of her child. This quality is equally important in the pursuit

of the Lord:

iy Atarg aHfE 3fe ufag 9= & fimmrat ) 2
Ashtachhap writers have hardly paid attention to this quality.
Obedient: Whatever God does should be welcomed and God's
command should be obeyed:
o U5 ¥AH 9% JAer |l

=fg wfg AT Hfgw goat >

224 Prabhjot Kaur, “Significance of The Role Women in Society”, Abstracts of Sikh Studies,
Institute of Sikh Studies, Chandigarh, October-December, 2002, p.52.

225 Prabhjot Kaur, Women Liberation : The Sikh Vision, p. 57.

226 Guru Granth Sahib, Sri Raga Mahala 3, p. 31.

227 Prabhjot Kaur, “Woman-As Gurmat Portrays Her”, Abstracts of Sikh Studies, Institute of Sikh
Studies, Chandigarh, January-March, 1996, p. 34.

228 Guru Granth Sahib, Asa Mahala 1, p. 359.

229 Ibid., Sri Raga Shloka Mahala 3, p. 85.



156

Wife never objected the doings of God-Husband. She obeyed

God's command without objection :

A fog a9 7 3% g Haht faaHfs gay garetr i 2

Gopi of Ashtachhap writers is ready to obey the will of the Lord

Krishna:

S FY HAG gE-oeE ofd @l w1
Gopi is saying to Shri Krishna that she is prepared to live
according to his command and ready to eat what he will provide to her
without any objection:
<O e bt @ S % @1 @is 1

Such an obedient Suhagan (Gurmukh) enjoys the company of

Lord :

oSt AT Radrfs »md Hat J937fa i
oo fug utfewnr Ifg AT AeT Agarfe &fg
One thing that deserves special mention here is that while
femninie qualities are recommended for a woman (devotee) the
masculine qualities like chivalry and cleverness have not been
overlooked. A woman is not expected to be a spineless creature
without having an independent personality of her own. Boldness and
chivalry are essential attributes of an ideal woman of Guru Granth

Sahib.23% Mai Bhago is an example of it. Even Mata Sundari not only

230 Ibid., Tilang Mahala 1, p. 722.

231 Krishandas, Pad-Sangrah, Pad 263, p. 95.

232 Ibid., p. 22.

233 Guru Granth Sahib, Suhi Mahala 3, p. 785.

234 Prabhjot Kaur, “Woman's Liberation Movement And Gurmat”, Abstracts of Sikh Studies,
Institute of Sikh Studies, Chandigarh, April 1997, pp. 78-79.
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took keen interest in Sikh polity, but also successfully guided the
destiny of the Panth in a crucial time.

Above mentioned hymns authenticate that both ideologies
(Guru Granth Sahib and Braj literature) have considered the feminine
qualities very helpful in the attainment of God. Guru Granth Sahib
considered these feminine qualities as very helpful in the quest and
attainment of Lord.235 Even Social Scientist today have started
realizing that feminine qualities like patience, humility, love and self-
sacrifice can pave the way for a better social climate. Word famous
Psychologist Dr. H.B. Danesh in his work, 'Violence-Free Family'
states, “But the scales are already shifting-force is losing weight and
mental alertness, intutition and spiritual qualities of love and service,
in which woman is strong, are gaining ascendancy. Hence, the new
age will be less masculine and more permeated with feminine ideals-or
to speak more exactly, will be an age in which masculine and feminine
elements of civilization will be more properly balanced.”23¢ Thus Guru
Granth Sahib and Braj literature glorifies the feminine qualities and
enjoins upon all humanity to cultivate these qualities, which in words

of Dr. Danesh, will banish violence from the family and society. So,

Suhagan of Guru Granth Sahib and Gopi of Braj literature is one’s

235 Tripat Kaur, Aadhi Granth Vich Istari Da Sankalp, Punjab Language Department, Patiala,
2004, p. 168.

236 Dr. H.B. Danesh, Violence-Free Family, quoted by Prabhjot Kaur, Women Liberation : The
Sikh Vision, p. 80.
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guide on the path of spirituality. These ideologies have raised the
status of woman by making her the symbol of Divine love.

Here it must be kept in mind that though the content of both
ideologies is common but the effect is not quite the same. There is a
dichotomy in Ashtachhap writer's behaviour about the salvation of
woman. On one side they define the spiritual path through the voice of
Gopi and declare that for salvation there is no difference between man
and woman:

W i a@ S, el BR afe &, %= ser @ gew-an

or

difd o0 @MW B W@ F IF 8, Y & AN Tl g w1

On the other side, they agreed about the dependent position of
woman and her obligation to serve her husband loyally and faithfully

without question. Her salvation lies in the service of her husband :

HUCT AN i B G, FET A R AT

Fd ATE W T, R AR sw Y
She is advised by them to worship and serve her husband who

is considered as only source for her salvation.

SR R RO | s D Tt M | A R

or

237 Surdas, Sursagar, Pad 10/1626, Vol. I, p. 483.
238 Ibid., Pad 10/2635, Vol. Il, p. 55.
239 Ibid., Pad 10/1634, Vol. I, p. 485.
240 Ibid., Pad 10/1635, Vol. I, p. 485.



159

e H g ded gH |, S H U8 AR
qe ol dar R, @ g
Contrary to it Guru Granth's message maintained that woman
and members of lower castes are not in any way barred from attaining
salvation.?42 Its goal of emancipation is equally open to woman as
much as to a man.243 As on the platter lie arranged three delicacies
truth, contentment and contemplation... She/he who eats them,

she/he who savours them obtains liberation244 :

g fefy 3fs ez uEtE Az A3y feud|

i3 a1 &9 & uTfel far & AsH US|

[al

73 ¥ 7 & gJ 37 o Ife Gu

245
I

At spiritual level woman has been bestowed with a special
status when Gurbani calls her the best of the best :
AZ USed Hfg ATRE I >
Bhai Gurdas, the great Sikh scholar says, "of all the Vedas
knowledge and all other virtues, it is the woman who can best guide
man to the gates of salvation."247

Further Ashtachhap writers classified woman into different

categories. This classification can be, specifically seen in the works of

241 Ibid., Pad 10/1634, Vol. I, p. 485.

242 Doris R. Jakobsh, Relocating Gender in Sikh History, p. 24.

243 J.S. Grewal, "A Gender Perspective on Guru Nanak", ed., Kiran Pawar, Women in Indian
History, p. 147.

244 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 9.

245 Guru Granth Sahib, Mundavani Mahala 5, p. 1429.

246 Ibid., Asa Mahala 5, p. 371.

247 Prabhjot Kaur, "Woman as Gurmat Portrays Her", p. 32.
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Surdas?48, Nanddas?49 and Krishandas.?50 Nanddas in his writing Ras
Manjari classified woman into Swakiya, Parakiya and Samayana
according to religious ethos. Each of these three further divided into
Mugadha, Madhya and Parora. These are further divided into many
categories.2>1 On the other side Guru Nanak and his successors have
not done this type of classification of woman anywhere in their
writings.252

Another difference also interesting to note is that Ashtachhap
writers, specifically Surdas, repeated some common prejudices against
woman. He compared woman to Kali Nagini :

AR R e w3 fewl s

In another couplet he calls woman worst than Nagin?54 :

gehad well, Al 81 W@ | ATA-AMT Th A | |

A & FwE W BRIl A FBET AR @ AR

On the other side, the deprecation of woman is totally alien to
Guru Granth Sahib. It is said that Guru Arjan rejected the
composition of Chhaju as being too derogatory to woman.25¢ In this

connection Theodra Foster Carroll rightly says, "Nanak consistently

248 Vallabhdas Tiwari, Hindi Kavya Ma Nari, pp. 357 to 60.

249 Nanddas, Nanddas Granthawali, p. 96.

250 Dr. Hargulal, Ashtachhap Ka Kavi Krishandas, pp. 42-43.

251 Nanddas, Nanddas Granthwali, p. 96.

252 Kiranjeet, Guru Nanak Di Bani Vich Istari Da Sankalap, p. 33.

253 Surdas, Sursagar, Pad 10/3444, Vol. 11, p. 215.

254 Shyam Bala Goyal, Bhakti Kaleen Ram Aur Krishan Kavya Ki Nari Bhavana : A Comparative
Study, Vibhu Prakashan, Sahibabad, 1976, p. 128.

255 Surdas, Sursagar, Pad 9/446, Vol. I, p. 149.

256 C.H. Loehlin, The Sikhs and Their Scriptures, Publishing House, Lucknow, 1964, p. 32.
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praised women, denounced their oppression, strongly rejected
suggestions made by his followers that women were evil or unworthy
and refused to make additions to the Adi Granth that would have
reviled women."257

In Ashtachhap writings, one may note some signs of eroticism.
At some places their descriptions become erotic especially of Nanddas

in his Roop Manjari?58 :

aH S guEe | A STl d-sel S| |
ey B ey I g AGRI | of §& T8 A8 | |
T 98 WAl A O AN FEE h 3H biw o | |

T FHEH oodid fuT | srEel gad fEied fadn | |
9 T gEe BR wx S dufe e fiw S @ |

(N

SRl R e e R R o 1 o e R e A

Ne]

Contrary to this Guru Granth Sahib does not have any
description of this type. It refutes and rejects this view by declaring

that uncontrolled passions are gateway to sorrow and disease. And

257 Theodra Foster Carroll, Women, Religion and Development in the Third World, New York,
1983, p. 33.

258 Krishandev Jhari, Ashtachhap Aur Nanddas, pp. 103-104.

259 Nanddas, Nanddas Granthawali, pp. 124-25.
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the end product of servility to senses is invariably sickness and
trouble :
JH SdIE UTSAIINT g 7Y Auwrgr || 2%
Noticing these differences, one must agree with J.S. Grewal that
Guru Nanak created a larger space for woman, perhaps in the whole
range of Indian literature springing from devotional theism.261
Spiritual philosophy of both ideologies about woman is equally

relevant in social sphere which will be discussed in the next chapter.

260 Guru Granth Sahib, Maru Mahala 1, p. 1008.
261 J.S. Grewal, "A Gender Perspective on Guru Nanak", ed., Kiran Pawar, Women in Indian
History, p. 157.



163

Chapter - 4

DEPICTION OF WOMAN : THE
SOCIAL CONTEXT

Woman in the medieval Indian society was regarded as inferior
to man; her position, at any rate, was subordinate to his. The practice
of polygamy, child marriage and Sati was prevalent at that time.!
Women were secluded for fear of dishonour. Their spiritual,
intellectual and physical development was obstructed and social
status curtailed.? The social laws and customs which came to be
evolved in the changed set-up, stamped women with the stigma of
mental deficiency and created in them a profound sense of inferiority
complex.3 Thus due to the growing sense of insecurity and social
upheavals which followed the Muslim expeditions and loot, plunder
and massacre, the Hindu women in Northern India lost their high
social status.4

Turning from spiritual to the social context, one finds the
depiction of woman as girl, wife, widow and mother in both ideologies.
Ashtachhap writers have provided a vivid picture of woman in her
social milieu. They authenticate the presence of child marriage, dowry,

Purdah, Sati and miserable condition of a widow in the society during

1 J.S. Grewal, “A Gender Perspective on Guru Nanak ” ed., Kran Pawar, Women in Indian
History, p. 141.

2 B.N. Luniya, Life and Culture In Medieval India,quoted in Harbans Kaur Sagoo's, Guru
Nanak and the Indian Society, Deep and Deep Publications, New Delhi, 1992, p. 131.

3 K.M. Ashraf, Life and Conditions of People of Hindustan, Munshiram Manoharlal, New
Delhi, 1970, p. 167.

4 Harbans Kaur Sagoo, “Position of Women in Indian Society as Reflected in Guru Nanak's

Hymns”, p. 25.
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the period under study. But they neither opposed these social vices
nor raised a voice against them. Thus, it may be argued that regarding
social condition of woman, Ashtachhap writers merely echoed the
traditional views and could not protest against social inequalities
towards woman due to the social pressure of their society.

On the other side, in Guru Granth Sahib these social evils are
strongly opposed for the upliftment of woman. The composers of Guru
Granth Sahib have taken revolutionary steps to eradicate these social
vices. Guru Nanak is the first to have championed the cause of
womanhood in the Indian society. He has, particularly pointed to the
orgy of dishonouring of womenfolk by Babar's soldiers near Saidpur,
later on called Eminabad.> He wrote in Raga Asa that the beautiful
women whose foreheads were beautifully arranged with hair plaits
and painted with the sacred vermillion mark, had their tresses clipped
with the sword of Babar and dust was thrown on their shaven heads
and dishonoured necks :

frs fAfg Aofs udhr wigh ufe Agg
& firg =t ey o fefo ni2 gfs 1 ©

This portrayal of suffering is universal and it includes the

plightful condition of all women whether belonging to Hindu, Muslim,

Bhatti and Thakur denomination :

5 Jasdeep Kaur, "The Role and Position of Woman in Sikh Religion", Studies in Sikhism and
Comparative Religion, Vol. XII, Guru Nanak Foundation, New Delhi, 1993, p. 39.
6 Guru Granth Sahib, Asa Mahala 1, p. 417.



165

fex fJeest nieg 3IIE Sfenst sgIat i’

Women's state of suffering is defined in three ways : suffering
due to dishonour; suffering by physical death and suffering due to
emotional stress :

feaar Ugs fA9 y9 ue feaar @/ HAat ||
fis & g wdt & nifen 35 fa@ Ifs fegat®

Seeing such a pitiable condition, Guru Nanak felt need to give
woman a proper place in the society. Thereafter the status of woman
in the society remained his deep concern. In this connection Upinder
Jit Kaur rightly remarks :

“Guru Nanak, the founder of Sikh faith, raised his voice
for justice to women and provided the Scriptural basis for
equality which was not to be found in the Scriptures of
other Indian born religions. It is noted that he pleaded,
the cause of women and strove for their liberation in the
Fifteenth century, whereas the women's emancipation
movement in Europe started much later, in the
Eighteenth and the Nineteenth century.” 9

During medieval period the birth of a male child was welcomed
and that of a daughter was looked down upon as misfortune. Both the
Hindus and the Muslims accorded a preferential treatment to the male
members of the society. A female member was considered to be

inferior in all respects-a son was always preferred to a daughter. An

7 Ibid., p. 418.
8 Ibid.
9 Upinder Jit Kaur, Sikh Religion and Economic Development, p. 308.
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earnest desire for a male offspring was quite intense even among the
Mughal Emperors as Babar was anxious to have a male child.
Gulbadan Begum refers to this in her work Humayun-Nama.1© Mughal
Emperor Akbar has resolved that if Almighty God should bestow a son
on him, he would go on foot from Agra to Muin-ud-din Chishti's
mausoleum, a distance of about 140 kos.!! While noticing this kind of
preferential longing for a boy in contemporary society Guru Granth
Sahib refers to the pleasure on the birth of a male child where it is
said that the strained relationship between husband and wife can
become better with the birth of a son :

- N N

EN
digt A3 32 I39 I

yst de UL AATI I

Noticing preference given to boy and a special treatment to him
in the society, Guru Granth Sahib authenticates that people at that

time considered a son to be the binding link between the parents:-

Hfe U & ¥¢7 3l AHJ 939 A<’

Here it must be kept in mind that these references of Guru
Granth Sahib only occur to authenticate the preference given to boy in
the contemporary society not to support this view.

Ashtachhap writers also mentioned about the joy and pleasure

at the birth of a male child :

I et § oI TS |

10 Gulbadan Begum, Humayun-Nama, tr., A.S. Beveridge, Delhi, 1972, p. 9.
11 Jahangir, Tuzuk-i-Jahangir, Vol. 1, tr., H. Beveridge, Delhi, 1978, pp. 1-2.
12 Guru Granth Sahib, Majh Mahala 1, p. 143.

13 Ibid., Sorath Mahala 1, p. 596.
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A% HET & A WO B A " e |1
Ashtachhap writers referred to a special tradition among Braj
people where they celebrated the birth of a boy by sprinkling a

mixture of milk and turmeric and dancing at the same time:

O ST T W9, od 8 gfed | O
AE FE wA G B, AEd A A 917

In Ashtachhap writings, there is also mention of celebration on
the birth of a girl. Dr. Hargulal has informed that in the contemporary
society the birth of a girl was equally a source of happiness like boy.16
People were also in habit of going to congratulate the parents of a girl

after her birth :
Fadl oA foer gfe & Sfeamt am)”

On the birth of Radha, who in general represents a female child,
there was great pleasure in her house. Dhadhi and Dhadhian had

come to sing songs of joy and Radha's mother gave them 'Dan’

hadl YUTET T TMEad @lsl dlisH 37 |
RIS 1 R g 87 98 e ul

Those mothers who gave birth to capable daughters were

praised by the society at that time :

e 3% S gEedr| Nl s S St @ ogmn

14 Parmananddas, Parmanandsagar, Pad 3, p. 2.
15 Krishandas, Pad-Sangrah, Pad 838, p. 327.
16 Dr. Hargulal, Madhya Yugeen Krishan Kavya Mein Samajik Jeevan Ki Abhivayakti, Bharti

Sahitya Mandir, Delhi, 1967, p. 202.
17 Chaturbhujdas, Pad-Sangrah, Pad 10, p. 51.
18 Parmananddas, Parmanandsagar, Pad 161, p. 53.
19 Nanddas, Nanddas Granthawali, p. 105.
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Nanddas mentioned that those mothers who gave birth to
capable girls were praised by people during the period under study.

I TS BRI AT @ T e S

But in general the birth of female child was considered
inauspicious so the deplorable custom of female infanticide was
practised in most parts of Northern India during Mughal period. It was
chiefly practised among Rajputs. It was also practised among the
upper classes of both the Hindus and Muslims.2! Different methods
were adopted to put an end to the life of an infant girl. Warish Shah, a
medieval Qissakar, describes stifling, poisoning and drowning as some
of the methods of infanticide.22

Guru Granth Sahib strongly opposed this evil. According to
Guru Granth Sahib it is sinful to slaughter a Brahman or a cow or a

daughter as it has curse for millions of evils :

JIHE B U3 AT WIIST & TS ||

feeq fecar I3 gemi™ AeT AT nifgHg 1%
In this regard the observations of Prabhjot Kaur are worth
mentioning, “Sikh Gurus stood for a healthy balanced society with
equal rights for all members, girls as well as boys; a society where

every human could live a life of dignity, free from all kinds of fear;

20 Krishandas, Pad-Sangrah, Pad 896, p. 355.

21 Bhagat Singh, "Condition of Women in the Early Nineteenth Century", p. 357.

22 S.K. Bajaj, "Status of Women in the Pre-Modern Punjab", Proceedings of Punjab History
Conference, 18th Session, 1983, p. 138.

23 Guru Granth Sahib, Shloka Mahala 3, p. 1413.
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where no one was denied as basic right as to be born. Something
needed to be done to put the unhealthy trends in the reverse gear”.24

It is surprising to see that in Ashtachhap writings there are not
any mention of this evil.

There is also reference to the kind of life which an unmarried
girl is expected to lead in her parental house. In both ideologies word
Iani Bali?5 is used for girl child. After the age of twelve some
restrictions were put upon girls. They were not allowed to move out of
their houses. They were advised by their parents to stay at home

under their protection :

IR SR SAAT HAE |
TR D To-de S, B il TomEn |17
Girls had less freedom as compared to boys at that time.
Chaturbhujdas' Gopis were saying to Krishna that nobody asked him
if he went late to home but if they were late their mothers became

angry with them:-

ORT @I FEr han! BsH oue @t w7 1Y

Radha's mother was advising her that as she was now grown-

up, so she should not wander here and there :

I AT G AR FA

24 Prabhjot Kaur, Women Liberation: The Sikh Vision, p. 92.

25 Ibid.,Tilang Mahala 1, p. 722, also see Krishandas, Pad-Sangrah, Pad 160, p. 59,
Kumbhandas, Pad-Sangrah, Pad 122, p. 100.

26 Surdas, Sursagar, Pad 10/2250, Vol. 1, p. 649.

27 Chaturbhujdas, Pad-Sangrah, Pad 30, p. 44.
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T de W Bew o, 8 @@ safd gfa smr

The relation between the father and the daughter is of great
affection as Guru Granth Sahib records :
T et & gy fiprrar 37t & iz gret )
If a girl was abused by her mother, she would complained

against her mother to her father :

Tl 919 €7 3T < |
FE MG ofd HIE M, VT g9 9¢ b o I

It is also mentioned in Braj literature that unmarried girls pray
to God and subject themselves to some severe practices in order to get

good husbands :

F-aar S H BT AR |

BAd og T U g X G WA o
or

RE I B I el X g § A |1

On the other side, Guru Granth Sahib emphasized only on the

service of the Guru for achieving good husband :

28 Surdas, Sursagar, Pad 10/2334, Vol. 1, p. 667.
29 Guru Granth Sahib, Sorath Mahala 1, p. 596.
30 Surdas, Sursagar, Pad 10/2335, Vol. 1, p. 667.
31 Ibid., Pad 10/1400, Vol. 1, p. 422.

32 Krishandas, Pad-Sangrah, Pad 57, p. 21.
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H ®3fg °g IHS Afzqg Aefo 3fan®
Child marriage had become a common feature of the social life
at that time. The girls were married at an early age. Surdas saying
that a girl of twelve was considered to be of marriageable age, bears a

testimony to this :

TR 9@ Y¢ <fq w9, o grg 9t

(9 N

Kumbhandas in his work writes about the engagement of Radha
and Krishna immediately after the birth of Radha.3> From this it
becomes clear that there was child marriage in the contemporary
society.36

In Guru Granth Sahib there is also a reference to the child
marriage. Word Iani Bali and Ianariey3” are used for a child bride.
Guru Granth Sahib does not favour the idea of child marriage but it
only explained the tradition of early marriage in the contemporary
society. Further it seems to show sympathy for such girls who are
married long before they could understand the meaning, rights and
duties of a married woman:

fenrst gt fomrm a9 7 s A3 5 I
Emperor Akbar seems to have disliked child marriage and he

tried to check this practice as for as possible. Abul Fazl writes:

33 Guru Granth Sahib, Ramkali Mahala 1, p. 935.

34 Surdas, Sursagar, Pad 10/2333, Vol. 1, p. 667.

35 Kumbhandas, Pad-Sangrah, Pad 10, p. 35

36 Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 35.
37 Guru Granth Sahib, Tilang Mahala 1, p. 722.

38 Ibid.
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He abhors marriages which take place between man and
woman before the age of puberty. They bring forth no fruit
and His majesty thinks them even hurtful; for afterwards,
when such a couple ripens into manhood, they dislike
have connection and their home is desolate.3°
Akbar fixed the age of marriage for boys and girls. Girls were not
to marry before the age of fourteen. It is also obvious from Ain-i-
Akbari, “Boys were not to marry before the age of sixteen, nor girls
before fourteen, because the offspring of early marriage is weakly”.40
Some parents married their daughters only at the adult age.
Guru Granth Sahib authenticates the presence of adult marriage.
There are references of adult girls in Guru Granth Sahib who were still
unmarried :
39 H9f&s B H3 Ughe3 wfg urget gfs oy g
It seems that there were no intercaste marriages in the society.
From the references available in Ashtachhap writings it appears that
the marriage generally took place between boys and girls of the same

caste :

S TMhel I SISl BIST, AU g A I |

q I 98 H 9, IS a7 di

39 Abul Fazl, Ain-i-Akbari, Vol. 1, tr., Blochmann, Munshiram Manoharlal, New Delhi, rpt.
1977, p. 287.

40 Ibid., p. 204.

41 Guru Granth Sahib, Suhi Mahala 1, p. 763.

42 Surdas, Sursagar, Pad 10/1708, Vol. I, p. 666.
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Even in Bani of Guru Granth Sahib there is not any reference to
the inter-caste marriage.43
Abul Fazl also supports this view. He says :
“In the present Kali Yuga no one chooses a wife out of his
own caste, nay, each of these four being subdivided into
various branches, each subdivision asks in marriage only
the daughters of their own equals.” 44
Marriage of a daughter was a thing of great consideration by the
parents. They were mainly worried to find out a suitable match for
their daughters. In Nanddas' work 'Shyam Sagai' when Yashoda came
with the offer of Radha and Krishna's marriage, Kirti (Radha's mother)
did not become agree immediately but answered after some thought :
TAT IR T, g B AR w e |
T T Rak, @m & I w=ar 1”
Guru Granth Sahib considered marriage a spiritual nuptial
rather than only a physical relation. It is stated that they are not said
to be husband and wife whose bodies merely come together, rather

they alone are called husband and wife, who have one soul in two

bodies :
us fug 2fg & »wmdnifs gofs fead dfel
gx Af3 gfe HIst us fug ad Rfen®
43 Harbans Kaur Sagoo, Guru Nanak and the Indian Society, p. 135.
44 Abul Fazl, Ain-i-Akbari, Vol. Ill, tr., H.S. Jarrett and revised by J.N. Sarkar, Delhi, rpt., 1978,
45 Kl.aifj%as, Nanddas Granthawali, p. 170.

46 Guru Granth Sahib, Suhi Mahala 3, p. 788.
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It is a spiritual bond of souls as God Itself unites wife and
husband :

s fug v sfen yfsg wifu fisfent a1 ¥’

Married life, Grihasta, is celebrated in Guru Granth Sahib to
restore to woman her due place and status equal to a man in life.
Celibacy which by implication negates this equality is denied. It is said
that a person can attain liberation even living with progeny and wife :

A3 o »iAt @ f3wnret |
Uz %3 feo arfs ugh ™

One can achieve salvation even by living a joyful life

comprising of playfulness, enjoyment, of dressing and eating :-

lal

&od Af3AS sfent yIt I2 garfz

TJHfeN gsfan Usfent yefent feg 92 wafsi®
Husband and wife are complementary to each other, so a man
should not leave woman who is his other half :
o3 o€ 39 o Jfedr B3  fan gt il
VIO AT &9 & 25 37 3 fdg I g
Ashtachhap writers also realized the importance of married life
(Grihasta) and woman in family life. They go to an extent of saying
that, without woman in home husband and children can not survive.

So, she is an essential part of home:

47 Ibid., Asa Mahala 3, p. 439.
48 Ibid., Dhansari Mahala 1, p. 661.
49 Ibid., Gujari Mahala 1, p. 522.

50 Ibid., Asa Kabir Ji, p. 477.
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TR Sl gHle e |
a g g ofv gfed @9
Here it must be kept in mind that among them Surdas,
Parmanaddas, Nanddas, Krishandas and Govindswami did not follow

the path of Grihasta.52 They remained unmarried for whole life.

Ashtachhap writings witnessed the presence of dowry in
contemporary society. Surdas informed about the practice of offering
of dowry by the parents of daughter at the time of her marriage :

IR §5d aEE s 9, FR faaw sEr

Nanddas in his work 'Bhasha Dasham Sakand' informed that on

the marriage of Devaki and Vasudev (parents of Krishna), father of
Devaki offered a handsome of dowry:

I foers oxw 1 AT

qa Sgd arsell el

The marriage of a girl sometimes became a serious affair due to
rigorous observance to this system. Even the suitability was
sometimes disregarded by the parents at the cost of a heavy dowry.
The nature of dowry varied according to the economic standard and
the social status of the families concerned.>> Sometimes for the sake
of dowry a young man would marry older woman than himself. In

Guru Granth Sahib dowry was condemned as mere show of one's ego

51 Surdas, Sursagar, Pad 10/1798, Vol. I, p. 527.

52 Deen Dayalu Gupta, Ashtachhap Aur Vallabh Sampradaya, Vol. Il, p. 542.

53 Surdas, Sursagar, Pad 10/4808, Vol. II, p. 542.

54 Nanddas, Nanddas Granthawali, p. 193.

55 K.P. Sahu, Some Aspects of North Indian Social Life (1000-1526 A.D.), Manohar Publications,
Calcutta, 1973, p. 195.
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and riches. It is stated that material dowry is false, egoist and a vain

show, whereas the real dowry is the blessing of Lord's Name:

Jfg Ifq 3=t g AI& 1fd Af3arfa g feefenri

vfs <33fs Ifg AT It fog €5 & I& Twfenri

3fT HeHy v 1 Ify feusfo 7 g3 »idag a9 uw1>°
Further it is stated that real dowry was not the material
possessions but the inculcation of virtues, which was the permanent

asset of a human being :

Ifg Y3 HY g9 JIfg ¥<d T H TH |l

fa)

Jfg Uz Ifg AT T<g fA3 A=S AaT a= 11”7

After marriage, the girl lived in the joint family of her husband,
where mother-in-law exercised control over her and her commands
were to be carried out. If the bride failed to come up to her
expectations, her life became miserable :

AR g9t wfg = & @< fug A fies & ofs gatn ™
She had to live under the strict supervision of mother-in-law :
g Tl X 9 RE T 9 T ged & A |17
Apart from mother-in-law other members of family i.e. father-in-

law and brother-in-law, sometimes also exercised control over her:

A fegfefe soa M AAgT Tt #o ug uB BJ 1

56 Guru Granth Sahib, Sri Raga Mahala 4, pp. 78-79.

57 Ibid.
58 Ibid., Asa Mahala 1, p. 355.
59 Parmananddas, Parmanandsagar, Pad 727, p. 253.

60 Guru Granth Sahib, Ramkali Mahala 5, p. 963.
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Ashtachhap writers also approved the existence of strained

relations between wife, mother-in-law and sister-in-law :

g A7 9 o fewrd |
or
S 9 qe 9RT 99, 99 # o 7 west 11
Infact she has to please each and every member of her
husband's family by rendering every possible domestic service:
o4 @ YA TBA 98 deenl Hdl |
-GG X AYL-T74 ¢ax ¥ Sl | |

IR Yo He g B a9 fowa |7

To make her free from these inequalities, Sikh Scripture
honoured the womenfolk as the symbol of domestic harmony and
happiness, social cohesion and unity. She is considered the noblest in
all the family. She is the counselor of her husband's younger and

elder brother. Blessed is the house, where in-she has appeared:

SERICECER RN

HI®% H3HT &9 35T |l

Ag Uded Hfd ATAZ |

H3T <t @< dA< |l

dg ¥ fqg 3 yardt nrfen

61 Surdas, Sursagar, Pad 10/2538, Vol. 11, p. 37, also see Pad 10/3501, Vol. I, p. 243.

62 Parmananddas, Parmanandsagar, Pad 374, p. 127.

63 Ibid., cited by Suman Sharma, Madhya Kaleen Bhakti Adholan Ka Samajik Vivchan, p. 215.
64 Guru Granth Sahib, Asa Mahala 5, p. 371.
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Sometimes, such an able wife became successful to overcome
the control of her husband's family then she did not care of mother-
in-law and sister-in-law:

g A9E B @ M| Al e s Fwel Fwwr 811°

SRR C I e S IS IS E R e

Guru Granth Sahib also states that when wife moved away from
the dominating influence of her mother-in-law then she had large

power in the management of the household:

AH feest g=dt fAg 3 A <&t 1Y
At that stage a wife had no fear of brother-in-laws and not even
of mother-in-law :
€99 1o HE Y AR & 39 fag i ®
Husband also exercised a good deal of control over wife.
Sometimes she had to bear the anger of her husband :
AR i gs Hedl wuf uX @aw Taar| |
She had to remain wunder her husband's supervision.
Chaturbhujdas seems to support this view by concluding that it was

unsafe to allow her to remain out of house after night fall :

Fqds TR 3@ a7 b @ st s 1"

65 Surdas, Sursagar, Pad 10/2834, Vol. II, p. 94.

66 Ibid., 10/4184, Vol. I, p. 385.

67 Guru Granth Sahib, Ramkali Mahala 1, p. 931.

68 Ibid., Sorath Mahala 1, p. 642.

69 Parmananddas, Parmanandsagar, Pad 702, p. 244.

70 Chaturbhujdas, Pad-Sangrah, Pad 14, p. 59.
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Other Ashtachhap writers especially Nanddas and Kumbhandas

had used word 'Abla’ (weak) for the wife :

qH ST S AR ARG A ST

or
Foell g g SR TS wefll ¢ o Aig 11”7
Wife had to take the permission of husband for going outside.
This is made clear when Krishna questioned Gopi's about their coming
out of homes when their husband’s were still back there.
SR M b M T M M M |
FoT IO °X ufg-oF 4, we e a1
Guru Granth Sahib negates the traditional view that wife should
live in the custody of husband. Its a remarkable step as no one
condemn this view from Manu's time. Husband and wife both are
according to Guru Granth Sahib, complementary to each other. So,
husband should not exercise control over wife. Guru Granth Sahib
believes that male and female both are created by Almighty God, so,
there is no difference between them:
&7t Y9y Uy A &9 A €q yIY HII Il 7
Y3y Hig &9 &9 Hig yur g3g gan famrst i »

Surdas also expressed the similar view :

WEHd Uh AW © A, hdl qae e Ao’

71 Kumbhandas, Pad-Sangrah, Pad 26, p. 62.

72 Nanddas, Nanddas Grathawali, p. 158.

73 Surdas, Sursagar, Pad 10/1799, Vol. I, p. 533.
74 Guru Granth Sahib, Nat Mahala 4, p. 983.

75 Ibid., Ramkali Mahala 1, p. 879.

76 Surdas, Sursagar, Pad 10/3389, Vol. 11, p. 203.
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Married women were advised to cover their head. Muslim women
observed the Purdah with greater rigidity than the Hindu women.
Purdah is a Persian word which literally means 'a curtain'. This
Purdah was something to screen off the women from the view of the
males.”” Referring to the Purdah among Muslims, De Laet says "the
Mohammadan women do not came out into public unless they are
poor or immodest; they veil their heads and draw the hair forward in a
knot from the back."78

All the Ashtachhap writers throw light on the practice of Purdah
in the contemporary society. A milder and less elaborate from of
Purdah, commonly known as Ghoonghat appears to have been
observed by Hindu women :

T g9c-9¢ e g9m@l 3ol di gxd i1’
Further it is stated that after seeing Lord Krishna gopi has cast

off veil:-

g9¢ H 7 AW, q99 SXFA-HEA |
At some places these writers seem to support this custom. This

becomes clear from the following couplet of Parmananddas:

A1 Hie THT gelled e |

77 Dr. Bhagat Singh, "Social Milieu of Guru Amar Das", The Punjab past and Present, Vol. 13,
October 1979, p. 453.
78 De Laet, Description of India and Fragment of Indian History, p. 81.

79 Chaturbujdas, Pad-Sangrah, Pad 7, p. 36.
80 Krishandas, Pad-Sangrah, Pad 61, p. 23.
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FX IFA I T T Bl JGT WX GAS | |
This custom does not permit woman to mix freely with other
members of family. Guru Granth Sahib openly condemned Purdah. It

is compared to suppression and emphasis is given to cast it off:

B HIST HIT aret wwie Hfs g&@h v

In Guru Granth Sahib Purdah word occurred. It is stated that in
the end false Purdah will not help :
fgz quz 79 Sy varfo 39 a8 uger 3T TP
Ashtachhap writers specifically Surdas, to some extent also

condemned this custom and supported the view to cast off veil:

AT FSdl I gET Sl |

ATh-osT @9 Hefh ot |
or
qoe 3 ot aRkar <@, @m Ry & gege sme P
Further Guru Granth Sahib declared that there is no merit of
wearing Ghoonghat or Purdah. False pride has been attached to the

Purdah by the people :

Wue IR o fed gt

fes T/ utg gg 3& niret 1™

81 Parmananddas, Parmanandsagar, Pad 312, p. 104.
82 Guru Granth Sahib, Ramkali Mahala 1, p. 931.

83 Ibid., Sorath Mahala 5, p. 616.

84 Surdas, Sursagar, Pad 10/2279, Vol. I, p. 655.

85 Ibid., Pad 10/3008, Vol. I, p. 128.

86 Guru Granth Sahib, Asa Kabir, p. 484.
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The Purdah which is worn only for public show is in vain. Real
Purdah means to fix your mind on one Lord. Body may wander from

place to place :

Wue 39 38 ufg AT I

I3 I arfe gefg »ig so 1™’

Guru Amardas expressed his strong disapproval of the Purdah
when he exhorted the Rani of Haripur against it when she came to the
Sangat with a veil on. Mahima Prakash relates a story that not caring
of the Guru's proclamation against Purdah, the queen of ruler of
Haripur visited him in Purdah. Spontaneously the words fell from the
Guru's mouth; why has this mad woman came here? And actually
when the woman went out, she became mad.8® This shows Guru's
strong dislike for the Purdah system.89

Here it should be noted that the vast masses of women did not
wear any veil of a specific kind. There are references of such women in
Guru Granth Sahib where a woman, carrying a pitcher full of water is
depicted without any veil.?0 Similarly we get numerous instances of
such women in Braj literature who went out of their houses.°!

During medieval Period, the practice of polygamy was prevalent

in the society. Abul Fazl informs us that Akbar had seraglio of 5000

87 Ibid.

88 Sarup Das Bhalla, Mahima Prakash, cited in G.S. Chhabra, Advanced History of the Punjab,
Vol. I, New Academic Publishing Company, Jalandhar, 1960, p. 141.

89 Bhagat Singh, "Social Milieu of Guru Amar Das", p. 453.

90 See, Guru Granth Sahib, p. 325, 333, 347, 393 and 1331.

91 See, Parmananddas, Parmanandsagar, Pad 672, p. 74.
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women supervised by a separate female staff.92 A large harem was a
privilege of aristocracy, the prerogative of chieftains and fashion of the
age.?3 It was common among the Hindus and Muslims. Ashtachhap
writers authenticate the presence of practice of polygamy in society.
One can see the mention of word 'Sot'in their writings :
u§ Fig H@, WA HHw, W 4 BAN ||
or
-9 H T Gerrary, oS g s 1 1”
They informed that in a home where there were two wives, there
was always dispute:
o e @ TR ¥ qR wos B A ("
Guru Granth Sahib also informed about the presence of this
custom in society at that time. In Sikh Scripture word 'Sokan'is used

for other woman apart from wife:

HISH virfamr fug o & |
FEafs wa ot *f3 f3wmatn?”’

It is mentioned that with the coming of the second wife, the
importance of the earlier one was lessened in the family. Many a times

old wife was given in marriage to other person:

92 Kirpal Singh, Sri Guru Granth Sahib : Historical-Socio Economic Perspective, Publication
Bureau, Punjabi University, Patiala, 2012, p. 79.

93 Ibid.

94 Surdas, Sursagar, Pad 10/2819, Vol. II, p. 91.

95 Ibid., Pad 10/1851, Vol. I, p. 551.

96 Ibid., Pad 10/4828, Vol. Il, p. 551.

97 Guru Granth Sahib, Asa Mahala 5, p. 394.



184

JJ T 79 BJIT el 981 o 71 (I8 i
»gIt Afar € »ig w9 A3 w9 ufag ™
Guru Granth Sahib not only authenticates the presence of this
custom but also condemned it. It is stated that if a man has physical
relation with a large number of women, he has to born again and
again. He can not get rid off from transmigration :
7 @y feAsd 391 I9fg a< U3 99 STl
fag 7399 Ay 5 uest fofg fefg wdt ufan™
Bhai Gurdas states that a man should marry only one woman
in his whole life.100
Nanddas also emphasized to maintain relation only with one's

wife :

g & oo & @ 79 |

I Gl wo T =

Both ideologies throw light on the existence of adultery in
society during medieval period. There were women who had relation
with other men apart from their husbands :

fug 2fsnr wig nusr ug yag &% fimirg i '
Ashtachhap writers also mentioned about those women who had

relation with other men :

98 Ibid., Asa Kabir, p. 483.

99 Ibid., Sri Raga Mahala 3, p. 26.

100 Tripat Kaur, Adi Granth Vich Istari Da Sankalap, p. 161.
101 Nanddas, Nanddas Granthawali, p. 141.

102 Guru Granth Sahib, Sri Raga Mahal 3, p. 89.
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S AR W W gl a@ W e
or
e o Taq e W1 wiEen graEr 9w
Surdas says that if a woman has relation with another man she
can not get salvation :
afsr wat e SRR A T AR T 2 e 1"
Men had also relation with other women part from their wives :

g Seq He Usl-USl dmehd AR qrs |1

Guru Granth Sahib condemns those men who indulge in

adultery and have relation with other women:
aHes It g7 a7t US fq@ A9 5 g |
fes yfz a9 JJ ug3U AT 85 Hfg AL 11"
The man who has the habit to watch on other's wife will be
punished at the time of his death:
& Tg I3t 33fT Yz 7E Yt |l
3Ixfd &fa Ugenr sfa niefa st '™
Derogatory words like 'sinner' and 'blind' have been used for the
man who has relation with other woman instead of his wife:
w3 ot &fg f3mmar wiar |
ug aat A W gl

103 Surdas, Sursagar, Pad 10/2933, Vol. II, p. 114.
104 Nanddas, Nanddas Granthawali, p. 130.

105 Surdas, Sursagar, Pad 10/1798, Vol. I, p. 527.
106 Ibid., Pad 1/328, Vol. 1, p. 90.

107 Guru Granth Sahib, Dhansari Mahala 5, p. 672.
108 Ibid., Gauri Mahala 5, p. 315.
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ynft T wd »atd HIfd |l
A%3 39 fHe? ag afan'”

Both ideologies emphasized on the sanctity of married
relationship by declaring that anyone from husband and wife who has
relation with other may suffer from physical diseases :

yRH ferfa i€ 97 3d11
3t 3f5 Bfs y@E Jarn '
AT HR BT AR S A T B, 8% aq A

Either of them who played false to the other was an object of the
disgust of the society :

R & AR qew W e, B @1 R o e o'

On one side Ashtachhap writers demand fidelity both from
husband and wife for the smooth running of relationship but on the
other side they announced that a wife should not leave her husband if

he has guilty of having relation with other woman :

fovy s fo7 s @1, ofad St oufd BR )
9% @ 2% WM, a9 Arr a1’
But Guru Granth Sahib suggests that fidelity is essential not

only for a wife but for the husband too.114

109 Ibid., Bhairo Namdev Ji, pp. 1164-65.

110 Ibid., Malar Mahala 1, p. 1256.

111 Surdas, Sursagar, Pad 4/406, Vol. 1, p. 122.
112 Ibid., 10/1015, Vol. I, p. 485.

113 Ibid., Pad 10/1614,Vol. I, p. 485.

114 Guru Granth Sahib, Ramkali Mahala 1, p. 933.
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A woman was considered to have become impure and
untouchable for certain number of days after delivery. It was known
as Sutak. The word Sutak has been derived from Parsut which means
impure.115 The foreign travellers have noticed this strange custom.
Manucci says,

“When she is in child-bed, she has a little liberty and
during her periods she has to retire to a separate room
kept for this special purpose. There no one approaches
her. Her food is left at a distance, no one approaches
her."116

Alberuni also mentioned about this custom. According to him
the days of impurity differed caste-wise, for the Brahman, these days
were eight, for Kashatriya twelve, for Vaishya fifteen and for Sudra the
days of impurity were thirty.117

This custom was also prevalent in Japan and China. Japanese
literature dating back to the Kojiki mentions the segregation of women
into parturition huts.!18 Even up till the early Twentieth century, the
Chinese regarded the sight of a pregnant woman as offensive and her
visit to temples as most irreverent.119 Jews and Christians too believe
in performing cleanliness rituals after childbirth. Christians draw on

the imagery and symbolism of the purification of the Virgin. The

115 Prabhjot Kaur, Women Liberation : The Sikh Vision, p. 98.

116 N. Manucci, Storia Do Mogor, p. 147.

117 Alberuni, Alberuni's India, tr., Edward C. Sachau, Vol. Il, cited in K.P. Sahu, Some Aspects of
North Indian Social Life, p. 194.

118 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 33.

119 Ibid.
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Jewish Law book states the law of impurity and ceremonial
purification of women after giving birth which is double the number of
days in case of the birth of a female child, there by meaning, that the
birth of a female child caused double the pollution.120
It is stated in Guru Granth Sahib that if one believes in the

impurity of Sutak, then such impurity occurs everywhere. Inside the
cow dung and wood are found worms. Not even one grain of corn is
without life in it. Water itself is a living substance, imparting life to all
vegetation. How may Sutak impurity be believed when even in the
kitchen it is occurring? Impurity is not washed away by purificatory
rituals, it is removed by true knowledge alone :

7 T 737 Hat Ag 3 B3g dfe|

3T w3 BFt viefg iz Ife

73 ©& nis J 7 913 & JfE

ufgsr utst f8 I Az afgnr A9 afe |l

A3 a8 afs ot g3x U= FRfE|

55d H3Y T &7 837 famrs 83w ofen

The impurity of Sutak is condemned as mere superstition. It is
said if birth causes impurity, then it can be found in water and on
earth where the creation is going on incessantly. Impurity is attached
to birth and also to death. All mankind by the superstition of impurity

is ruined :

120 Prabhjot Kaur, Women Liberation: The Sikh Vision, p. 99.
121 Guru Granth Sahib, Asa Mahala 1, p. 472.
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Afs I 533 8% I A3 #3x QU3 Jet I

39 A3 UId faaret | 12

~ > fa)
A6H 39 HT i
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Guru Granth Sahib do not approve of any superstition
regarding who is polluted and who is not. For them, the only pollution
is the impurity of mind which leads to the un-cleanliness of character
that ultimately contaminates the whole society, leading to all the ills,
the likes of which the Gurus had to work against throughout their
lives, to make life worth living for the common people. Ashtachhap
writers are silent about this custom.

Another superstition directed against women is the prevalence
of taboos regarding menstruation, a natural biological phenomenon.
In most of the cultural groups, a menstruating woman is considered
unclean and inauspicious. Pliny in his Natural History says, “The
menstruating woman spoils harvests, devastates garden, kills seeds,
makes fruit fall and kills bees; if she touches wine, it urns into
vinegar; milk sours...”123

Guru Granth Sahib strongly condemned this custom by
declaring that impurity lies in the heart and mind of a person and not
in the stained garment :

7 I3 &d UF ATHT IfE US|

A 93 Ulefg ver 35 &8 fogns Itz

122 Ibid., Gauri Kabir, p. 331.
123 Quoted in Prabhjot Kaur, Women Liberation : The Sikh Vision, p. 101.
124 Guru Granth Sahib, Majh Mahala 1, p. 140.
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The condition of that woman was very miserable at that time
that had lost her husband. She had to burn herself with the dead
body of her husband. This practice was known as Sati. Foreign
travellers specifically Ibn Battuta, Alberuni and Manucci have
described this custom in detail. But it is very surprising that it is only
Surdas among Ashtachhap writers who has thrown light on this
custom. All other writers are silent about it. Surdas may be seemed to
support this view by announcing that a woman who had become Sati,

would get rid off from transmigration and never born again :
S& goae wa =fe g SF Wi sgr AR s

The act of burning was performed both with the dead body of
the husband or without it. To burn along with dead body was one of
the types of Sati called Sahmarna or Sahgaman. The second type of
Sati was known Anumarna or Anugaman according to which on the
receipt of information about the death of her husband in distant land,
the wife would burn herself along with some symbols of her
husband.!26Abul Fazl divides Sati into a number of categories as :
those who are forced to become Sati; those who burned themselves on
account of their devotion; those who considered it necessary on
account of family traditions and customs; and those who were dragged

into fire against their will by the relatives.127 Storia Do Mogor informed

125 Surdas, Sursagar, pad 10/2834, Vol. I, p. 95, also see Pad 10/3800, Vol. I, p. 325.
126 Bhagat Singh, "Social Milieu of Guru Amar Das", p. 454.
127 Abul Fazl, Ain-i-Akbari, Vol. 1, pp. 191-92.
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that a procession was formed to take the woman to the place of
cremation. The Brahmans and other relatives joined the procession
and showered their profuse greetings on the widow with regard to the
glorious fortune that she attained.128

Guru Granth Sahib strongly condemned the custom of Sati. It
stood for the right of the widows to live as human beings in their own
right after the death of their husbands. Guru Amardas says that they
are not to be called Satis or the truly faithful ones who burn
themselves on the funeral pyre of their husbands. Those alone are
true Satis who become lifeless with the very shock of separation from
their husbands. Those are also known as Satis who spend life in noble

conduct and look after their husbands well :

A Bfg & nmdtifs 7 HEhom sfar 7esfs
55 A Aenifs fa fag9 g2 wafs |
st 7 AShr aanifs fis A3fa 3dfs |
Fefs At nus fo3 €fs Anfes 1'%

C.H. Payne rightly says, "Guru Amar Das is chiefly remembered
for his vigorous crusade against the practice of Sati."130 G.B. Scott
acclaims Guru Amardas as 'first reformer who condemned the

prevailing Hindi practice of Sati.'131

128 N. Manucci, Storia Do Mogor, Vol. I, p. 60.

129 Guru Granth Sahib, Suhi Mahala 3, p. 787.

130 C.H. Payne, A Short History of The Sikhs, Language Department Publication, Patiala, Ilird
ed., 2002, p. 20.

131 Bhagat Singh, "Social Milieu of Guru Amar Das", p. 455.
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Guru Granth Sahib throws light on the fact that all women did
not become Sati willingly. They were compelled by their family and
relatives to do so :

SIHTT 2713 9 Ha 9891l
g 38 79 1Y frafa urete i oy HoBar i '

In Guru Granth Sahib the word 'Sati' has been used in different
connotations, it implies truthful, immortal, disciplined, virtuous,
generous and pure etc.

fag A3 AT dfe A &fan '™

Guru Arjan has also criticised this custom. He says that she
who burn herself in the fire under the pressure of her mind does not
attain union with her husband and wanders through many births. On
the other side, a woman who obeys the will of God with contentment
and good conduct, suffers no pain from the Yama :

A8 & UTEh I A&t |
faafs Aafar 73t €fs It
o ot v gfe Afe Al
fipr I & UQ 99 Afe e
Ftes mafd fipor virfamor Wis ||
f3g &<t a8 T & s !
Thus, Guru Granth's message gives a new meaning to the word

of Sati and tries to improve the condition of widow in the

132 Guru Granth Sahib, Gauri Kabir, p. 338.
133 Ibid., Gauri Kabir, p. 328.
134 Ibid., Gauri Mahala 5, p. 185.
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contemporary society. In this connection, it is worth mentioning that
some of the Mughal Emperors, particularly Akbar also tried to ban
this practice. He is said to have issued an order that a woman should
not be forced to become a Sati.135

But it is very surprising that apart from Surdas no other
Asthachhap writer informed about the prevalence of this cruel custom
nor raised a voice against it. Surdas' reference about this is very short.

Society looked down upon that widow who did not perform Sati.
She was advised to lead her remaining life in a particular manner. She
was asked neither to sing nor to listen to music; nor to desire to be
honoured by anyone. She should not play jokes with anyone, should
not eat anything with warm effect; should not take cold water, nor
apply oil to her hair or body; should not take part in any game; should
not sleep on a cot; should bathe in cold water and not seek after hot
water; should not take sweet dishes; should not put on ornaments on
feet or toe; should live a life of truth or Dharma by thought, word and
deed; should try to have control over her senses by undertaking
austere fasts and should live in obedience of her son. She was advised

to wear rough and coarse clothes:

H3T JUT 341 &6 fudt fegatr 35hom

Jfg ot 379 B A9Y AJWIE 975 & H® <A1

135 Rekha Misra, Women in Mughal India, p. 134.
136 Guru Granth Sahib, Maru Mahala 5, p. 1102.
137 Ibid., Suhi Mahala 1, p. 763.
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Thus Guru Granth Sahib authenticates the bad condition of
widow in society :
aox g®3fs gur fag fug us aHe =t P®
A widow had to spend all her life as a neglected creature as
widow remarriage was not allowed.139
Guru Granth Sahib favoured the idea of widow-remarriage in
order to prevent a widow from becoming a victim to temptation.140
Although there is no direct reference to widow remarriage but one of
the hymn state that a wife can get satisfaction only from her husband
and from none else, it can be said that Guru Granth Sahib favoured
the idea of widow remarriage so that a widowed woman could lead a
normal and socially respectable life :
8 3% fauer ug aB Tt
fH = fH fo3 ug =/ AT
fas s fgufs & Tgg I

The profession of prostitution has been in vague in India since
the time immortal. A hymn of Guru Granth Sahib has confirmed the

existence of prostitution in Ancient times :

AT I3 wiATHS Bufa Hfy §& srarfes sga9 1 '

138 Ibid.

139 K.P. Sahu, Some Aspects of North Indian Social Life, p. 200.

140 Harbans Kaur Sagoo, Guru Nanak and the Indian Society, p. 143.
141 Guru Granth Sahib, Gauri Mahala 1, p. 226.

142 Ibid., Maru Mahala 4, p. 995.
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During the Muslim rule the evil appears to have spread far and
wide. 143 Guru Arjan Dev informed that people had no scruple in
visiting prostitutes :

fa3es Uu & Mg i ||
g 393 fag a9 AgH< I

The father of a prostitute’s child cannot be recognized due to

this practice:

A8 T yz w7y 3 adhr 38 Sae a9 feaar 9

Among Ashtachhap writers Nanddas also mentioned about this
practice :
TreT-To-1fg Yed, Maw @ A a1
Those who were in the habit of visiting the prostitutes did not
care to realise the feelings of their wedded companions. Guru Nanak
has portrayed in the following hymn the feeling of a young lady whose
husband visits a prostitute:
93" dg Yy fAB HU AE wrdt AT Tl
3 A JICIE HU A I3 niggrar i
Another hymn also refers to this practice where it is stated that
thieves, illicit lovers, prostitutes and touts keep company together, as

do irreligious men, who eat out of the same bowl. They do not know

the praise of True Lord and evil abides within them :

143 Kirpal Singh, Sri Guru Granth Sahib : Historical-Socio Economic Perspective, p. 80.
144 Guru Granth Sahib, Bhairo Mahala 5, p. 1143.

145 Ibid., Maru Mahala 1, p. 1029.

146 Nanddas, Nanddas Granthawali, p. 279, also see p. 66 & 91.

147 Guru Granth Sahib, Vadhans Mahala 1, pp. 557-58.
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99T 79T IS FeenT TrE ||

TEIeT ot EA3T TEeT T Ul

148

fAeSt A9 & ASal ACT @1 ASTS I

Guru Granth Sahib not only authenticates the presence of this

evil in society but also condemned this practice. It is stated that these
women were good in talking but their actions were always bad. They

were looked beautiful but their hearts were uncleaned :

& MHET It niaTdT g ||

149

Hod IAUT I&MT g7d1g faesma |l
Guru Granth Sahib declared that not only women were
prostitutes but the men's who were morally degenerated were also like

prostitute:

fAsT 919 difim niuE 3 &9 gfanat |

gfg A8 f3& & TIAE & A9g UTfuAe I3t ||

&fo wfs wfg feafs U Hfs A€ ugae st *°
So, Guru Granth Sahib equally applied word prostitute to both
woman and man. Apart from the evil of prostitution there was trade of
women on the frontier area. G.S. Chhabra informed, "On the frontiers
of Punjab, there was an open trade in women where they were

measured and sold under different standards."15! In Guru Granth

148 Ibid., Suhi Mahala 1, p. 790.

149 Ibid., Sri Raga Mahala 1, p. 85.

150 Ibid., Sorath Mahala 3, p. 651.

151 G.S. Chhabra, Advanced History of the Punjab, p. 16.
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Sahib there are references to the practice of offering women in charity

at pligrimage places :

WH T'6 31 T fHIAT &5t giH

152

o5 WA ©% 63 fosfa il

Guru Granth Sahib does not appreciate this practice. It is
stated as a useless practice. One is advised to purify oneself and
worship the Name of Lord to achieve liberation instead of performing

these types of rituals :
3K A8 feanfes ot »iy g9=fg

d9g B IH & AT 38 & yw '™
Whatever might have been the position of woman as a girl and
wife but as a mother great importance is given to her in both
ideologies. Mother exists as a person upon whom depends creation
and nutrition in Guru Granth Sahib. Conception and birth are from
mother. A hymn of Guru Granth Sahib refers to the indispensability of
woman as a mother. It refers, infact, to her indispensability for
procreation. The hymn states that it is from woman, the condemned
one that we are conceived and it is from her that we are born. It is the
woman who keeps our race going. It is the woman who is sought when

one loses one's previous wife. It is she with whom we establish our

social ties. Then why denounce her from whom even Kings, great men

152 Guru Granth Sahib, Ramkali Namdev, p. 973.
153 Ibid.
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and commoners are born? From woman is born another woman,
without woman there is none :

e} o) BN e} o) BN (e} (e}

3fz AHnr 3fz foHM 33 Hare gl

o) = A — N o) A
Jd3d Jd< €H3I g3d d& Jd'd |l

33 Hn™ 93 FTHM 33 I JUS ||
7 fa@ ¥ier nimdtor fag 7Hfa Ias 11
g9 Jf 93 Gun, 33 I & afe ™
Further it is stated that only God (who is according to Sikh

Scripture is Nirguna) is free from woman :

56K 33d 99T & A9 AfE1°
On the other side, Ashtachhap writers as they believed in
Saguna form of God, declared that even God is not free from woman.
In their writings they have praised mother Devaki as she has given
birth to the Lord:
q9 <dfch ARG HA | A G RN B AR A | |
S g A swEr | S "res I gAEe 1

Guru Granth Sahib stated that in the warmth (of mother's
womb) we are inseminated :
niafs fag 7% S13f9 foum
In this connection Nikky Singh rightly says, "In the Sikh world
view the mother is thus crucial to the origin of life. She is the matrix

out of which everything that is originates and evolves."158

154 Ibid., Asa di Var Mahala 1, p. 473.

155 Ibid.

156 Nanddas, Nanddas Granthawali, p. 198.

157 Guru Granth Sahib, Gauri Mahala 1, p. 156.

158 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 56.
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Further Guru Granth Sahib explained that the nutrition of child
depends upon the mother. Child's first attraction is to the mother's
breast milk. Second, to the recognition of the mother and the father :

ufa® fimrfa @ar gz =fu|l
r W gy & Afgn
At the first stage of its existence, child takes to the (mother's)

milk :

ufo® uad Ifs & Teafant 3™ gox gfa »ig3 |l
Htg U gl TEATanT g o3 fusT 73 9311
These verses of Guru Granth Sahib indicate the physical and
psychological reliance of the child upon mother. From the mother's
milk child fulfill its physical need as well as breast milk is its primal
psychological experience, which then leads on to recognition of the
mother and the father.
Ashtachhap writers also explained the physical dependence of

child upon mother by explaining feeding activity:

g@ 999 WA < o o derfd We |1
Guru Granth Sahib explained that if a person is great it’s credit

goes to his/her mother who has given birth to him/her:

% Burg nrusT Ug ASet Hfewmr | 102

159 Guru Granth Sahib, Majh Mahala 1, p. 137.

160 Ibid., Sri Raga Mahala 1, p. 75.

161 Govindswami, Pad-Sangrah, Pad 79, p. 64.

162 Guru Granth Sahib, Majh Mahala 2, pp. 138-139.
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A person is asked to take advise of her/his mother in difficult
times because it is believed that mother has the capacity to solve all
the problems of a child :

1 H 396 A fI7 »mr HrEt |
afg fag A€ & I3 a7 I W=t 1o
In Guru Granth Sahib mother has been given equal place at par

with Guru:

Jige< HT3T gige< fUsT g9e< ASTHT ugrmaTn '
Guru Granth Sahib by recognizing importance of mother
compares Mati (wisdom) to her :
HT3T 1f3 fusT H3y'%°
or
Hf3 H3T A3y fusT Afg gaa AHwg 1 ¢
So, a person should recognise Mati (wisdom) as mother and

should work according to it.
In Ashtachhap writings mother is depicted as a very loving
person. This is exemplified through the Yashoda who showers all love,

care and consideration on her child, Krishna:

ST g ofs afer wfa
S8 gt Al 9 s f’iF e i1’

163 Ibid., Maru Mahala 1, p. 990.

164 Ibid., Gauri Mahala 5, p. 262.

165 Ibid., Gauri Mahala 1, p. 151.

166 Ibid., Swayya Mahala 4, p. 1397.

167 Surdas, Sursagar, Pad 10/689, Vol. I, p. 232.
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Being mother, Yashoda is ready to give her everything to

anybody who make her child learn how to walk :
qag qife eSS WY Are} Midg @ G g R
She makes efforts so that her child may learn how to walk and

how to dance by clapping her hands:
fald g SEer Ha |

IRGUT HL T TeEd, SHIS aXAT X T '
AT T @], AT TR
ardr -2 meet wgd g A

Yashoda is so much absorbed in love of her son that she says to
other ladies to allow her son to take what he want, in return she will
pay double price :

E AT g N W A B

gl Wi =T aSH A g & o el o e

To conclude, it may be said that both ideologies depicted woman
playing different roles as a girl, wife and mother. Braj literature only
authenticates the presence of social evils i.e. Purdah, Sati, child-
marriage etc. in society whereas in Guru Granth Sahib these social
evils are strongly opposed for the upliftment of woman. In Braj

literature woman's position is subordinate to her husband. But in

168 Chaturbhujdas, Pad-Sangrah, Pad 5, p. 35.
169 Surdas, Sursagar, Pad 10/733, Vol. |, p. 244.
170 Ibid., Pad 10/752, Vol. I, p. 248.

171 Chaturbhujdas, Pad-Sangrah, Pad 5, p. 35.
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Guru Granth Sahib she exists as an independent person. The Sikh
Scriptural message is not the subjugation of the female to the male.172

Literature under study is full of numerous references to the
dress, ornaments, make-up and activities of a woman which is the

subject matter of the next chapter.

172 Nikky Guninder Kaur Singh, Sikhism An Introduction, I.B. Tauris, New York, London, 2011,
p. 110.
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Chapter - 5

DEPICTION OF FEMALE DRESS, MAKE-UP,
ORNAMENTS AND ACTIVITIES

Regarding female dress, her make-up, ornaments and activities
numerous references are found in Guru Granth Sahib and Braj
literature under study. In Guru Granth Sahib female dress, her act of
applying make-up, wearing ornaments and her activities have been
described with spiritual significance. Whereas in Braj literature this
account only brings into focus her social status in the society.

In Guru Granth Sahib female dress has a symbolic meaning.
Female devotee asks her friend that what type of dress she should
wear to receive the Lord :

JIT H A I€ ot 3 = ne 311!

Her friend answered her to wear such a dress with which the

True Lord becomes accessible:
At AT AT TH® AT @7 98112
Without Hari the beautiful dress does not attract the devotee-

wife :

Jfg fas 3T 39 g AT Uz 36 & pu=e |’
Woman is advised to wear the symbolic dress of love; her

clothes are decorated with God's love:-

1 Guru Granth Sahib, Shloka Farid, p. 1384.
2 Ibid., p. 1383.
3 Ibid., Tukhari Mahala 1, p. 1108.
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AYY U3t U& HE aug g Aargn?
Those who are busy in dressing themselves in silken robes but

do not appropriate Harnam, cannot attain peace :

Ut u2gd ufafg gu=f

fal

fgs Ifg a1 a7 7y U=’

So, the red robe which is only worn for the sake of outward

lovely appearance is useless:

JIE3 JIEefs mireor HaT 2F fearg il

Such type of dress is considered false. It is stated in Guru
Granth Sahib that false is the body, false are the clothes; false is
incomparable beauty:-

I3 Jen™ IZ qUT IF U mug Il

During the period under study ladies were very conscious about
their dress. But Guru Granth Sahib declares that one should not give
much attention towards worldly robes. Only those are liked by God
who do not care for outward dressing :

AJ<IE HJT <H 28 3 37 fug it fumirg i
HJ =fF g fas & ufe’ Hanfy efs wet arerfa i’

Without the God beautiful dress is considered useless. Guru
Granth Sahib states that without the Name, all food and clothes are
worthless; cursed is such spirituality, and cursed are such

miraculous powers:-

Ibid., Sri Raga Mahala 1, p. 54.
Ibid., Gauri Mahala 1, p. 225.
Ibid., Sri Raga Mahala 1, p. 54.
Ibid., Asa Mahala 1, p. 468.
Ibid., Suhi Mahala 3, p. 787.

o~ U
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a5 o< Use uE Ag gfe J fog frdt fagr g9z
So, with the advise of Guru female-devotee freed herself from
attractive worldly dresses :
Afsafs ffek mar 21 afenr 987 fegg wifan
With the advice of the Guru she abandoned the red robe and in

turn worn the robe of humility and forgiveness:

agfg-afg Atarg ga=g Ifg A afg suz ufagg fuy i !
Guru Granth Sahib mentioned that the true wife (devotee) of
God-Husband discards all her red dresses and wears the ornaments of
mercy and forgiveness around her neck:-
HJ™ ¥H AZ 839 U9 arf® ufgg finr Fiarg i
It is stated that one should only wear clothes which do not
distress the mind and body, all other wear ruins bliss:
g Jg USE YA e |
A3 UU 35 WS ve Hfg g&fa feaan
Further it is said that one should not wear clothes as fine as air:

T8 AT Uz Ufudfa 9y a= |

5o &% & g% Af% gfs g8 g1
From the writings of Ashtachhap writer's detailed information

can be gathered about the dress of a woman in the contemporary

9 Ibid., Sorath Mahala 3, p. 650.
10 Ibid., Suhi Mahala 3, p. 787.
11 Ibid., Sorath Mahala 3, p. 650.
12 Ibid., Suhi Mahala 3, p. 786.
13 Ibid., Sri Raga Mahala 1, p. 16.

14 Ibid., Gauri Mahala 1, p. 318.
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society. Sari was the most common wear used by the ladies. Apart
from Saris they made use of Langha, Choli, Angiya, Salwar, Chunni or
Dupatta.

During that period women mainly used Sari to cover their
bodies. From Ashtachhap writers it becomes clear that many kinds of
Saris were used at that time. Kausambi Sari was in trend during that
period. This becomes clear from the fact that all the Ashtachhap

writers mentioned about it :

q9Y q9aq Taftew aaE Tad Hger @)’
Kumbhandas in one of his hymn imagined that Radha has worn

Kausambi Sari (named after the plant of Kausam which also known as
Ceylon oak) on her beautiful body:-

TeY AT ST FEA A
Thigni Sari, Dandhi Sari, Tansukh Sari, Chunri Sari, Jhoomk Sari and
Patori Sari are different types of Saris. Surdas and Parmananddas
mentioned about Thigni Sari which was an embroidered one :

¥ o R A SR 2w o e
Surdas mentioned that ladies were used to wear Thigni Sari of red
colour along with Odhni (Chuni) of yellow colour at that time:-

o fenfy & ard ol G Sefrt e

Cotton Sari was commonly used by all women. It was known as

Tansukh Sari at that time :

15 Chaturbhujdas, Pad-Sangrah, Pad 74, p. 82

16 Kumbhandas, Pad-Sangrah, pad 6, p. 51.

17 Parmananddas, Parmanandsagar, Pad 666, p. 232.
18 Surdas, Sursagar, Pad 10/1312, Vol. I, p. 403.
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g T gEArR
Krishandas imagined that Radha has worn Tansukh Sari on her lovely
body. This description indicated that Tansukh Sari, which is of cotton,
is commonly used by ladies at that time
T dgE " a9 ue} [« e
Jhoomak Sari was studded with golden and silver small balls
and bells. Almost all the Ashtachhap writers mentioned about it:

T A HAS d A |

Govindswami mentioned that ladies at that time used to wear

Jhoomak Sari which is studded with balls and bells (Ghungru): -
Tad X AR AT, 9lR) e a1

A Sari which was woven in golden thread was known as Dandhi

Sari. It was also used during the period under study:
TeA] SR qIe I Siel, IAfaer drel e | |7

Chunri Sari was also used. Savitri Chandra Sobha informed that

it was of Rajasthani style i.e. prepared in many colours, first tying and

then dying in different colours.24

TR §6T g4 9, s g@ s |7
Woman also used Patola silk Sari. This was known as Patori

Sari:

19 Surdas, Sursagar, Pad 10/3228, Vol. 11, p. 171.

20 Krishandas, Pad-Sangrah, Pad 979, p. 393.

21 Ibid., Pad-Sangrah, Pad 50, p. 19.

22 Govindswami, Pad-Sangrah, Pad 159, p. 106.

23 Surdas, Sursagar, Pad 10/3455, Vol. II, p. 227.

24 Savitri Chandra Sobha, Samaj Aur Sanskriti, cited from Bindu Mattoo, New Horizons (Socio-
Economic Study of 16th Century India), p. 119.

25 Surdas, Sursagar, Pad 10/2065, Vol. 1, p. 599.
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g ge-did gerA died 1
Langha was also worn by ladies of that period. All the
Ashtachhap writers specifically Surdas, Nanddas, Kumbhandas,
Parmananddas, Chhitswami and Krishandas mentioned about it.

gt Sel o g |

Nanddas mentioned that yellow Langha along with yellow Choli

used by the ladies to make themselves beautiful at that time:-
T 9, wg@r 99 a9 T AR >
Krishandas has mentioned about yellow Langha along with red

Chunrt:-

A Tem o AR WH FgE el 1
Choli is basically the cloth worn with Langha on the middle part.
It is mentioned along with Langha:

T TEm I At HE, dAR g

Angiya was also worn at that time. Abul Fazl informed that

Angiya was a jacket without a skirt.31 Ashtachhap writers also
mentioned about it :

seqe s Tt T sreerafer forepd 1

Chaturbhujdas mentioned about Angiya along with red Langha

o /Y gAY 3T S U] 3 e oI o |

26 Nanddas, Nanddas Granthawali, p. 336.

27 Surdas, Sursagar, Pad 10/1661 Vol. 1, p. 491.
28 Nanddas, Nanddas Granthawali, p. 325.

29 Krishandas, Pad-Sangrah, Pad 1043, p. 429.
30 Surdas, Sursagar, Pad 10/3450, Vol. Il, p. 224.
31 Abul Fazl, Ain-i-Akbari, , Vol. ll1, p. 342.

32 Krishandas, Pad-Sangrah, Pad 787, p. 304.

33 Chaturbhujdas, Pad-Sangrah, Pad 51, p. 74.
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Salwar was also worn at that time. It was the garment worn on

the lower part of the body also known as Pajama3* :

quT A ThiEAT HY W@ 98 Bl W T 79 ara | Y
or
I Sfe Sy ARee 1
Duppata was also known as Chunri, Chuni, Cheer and Odhani. It
was basically used with Langha to cover the head :
A G, AR YA, AR-AS qet s
Krishandas mentioned that ladies worn Odhani (Chunri of five
colours (Panchrang):-
e R et a9
Nanddas imagined that Radha is looking very beautiful by

wearing Cheer of multi colour:-

aqre dr-oeRur oY et wa-wrd

At that time women were fond of wearing dark colour Saris like
red, green and blue etc. :
T W E RER gg e A
A AT el <7 |

T @y g a7 1"

34 Abul Fazl, Ain-i-Akbari, Vol. ll1, p. 342.

35 Govindswami, Pad-Sangrah, Pad 16, p. 42.

36 Surdas, Sursagar, Pad 10/1672, Vol. I, p. 493.

37 Ibid., Pad 10/1303, p. 400.

38 Krishandas, Pad-Sangrah, Pad 50, p. 19.

39 Nanddas, Nanddas Granthawali, p. 322.

40 Ibid., p. 324.

41 Parmananddas, Parmanandsagar, Pad 919, p. 329.
42 Chhitswami, Pad-Sangrah, Pad 178, p. 125.
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Next to dress was make-up which mostly occupied the attention
of the ladies. In Guru Granth Sahib word Sigar is used for it :
Mg AN JF FI3 HaraT |+
All the Ashtachhap writers authenticate that ladies spent much
of their time in doing Sigar (make-up):
H RR ==wer AT qielt wgr =@l | (¢
Chaturbhujdas mentioned that after wearing beautiful dresse ladies of
that time spent much time in doing Sigar:-
i R 9RR geyyE Te-fE shr-sir st (¢
All women have interest in adoring themselves at that time.
Guru Granth Sahib mentioned that all women decorate themselves:-
AAI&T FIfa Atarg 1
There is also mention of sixteen embellishments of woman in a
hymn of Guru Granth Sahib. Fifth Guru mentioned in the feminine
voice, “I have embellished myself with the sixteen decorations and
applied the mascara to my eyes”:-
A%d ote Aarg fa wiag utfanem ¥
All the sixteen items of Sigar found mention in Ashtachhap

writings too :

T R Tl gt

43 Guru Granth Sahib, Suhi Kabir, p. 792.

44 Krishanddas, Pad-Sangrah, Pad 405, p. 149.
45 Chaturbhujdas, Pad-Sangrah, Pad 40, p. 47.
46 Guru Granth Sahib, Sri Raga Mahala 1, p. 54.
47 Ibid., Phunhay Mahala 5, p. 1361.

48 Krishandas, Pad-Sangrah, Pad 50, p. 18.
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dRg RR 0 & # @ & ol 17
Surdas mentioned about the sixteen items of Sigar along with
Sari:-
ofeR Al g, g, we-sw R
Abul Fazl mentioned these sixteen items as 1) bathing 2)
anointing with oil 3) braiding the hair 4) decking the crown of her
head with jewels 5) anointing with sandal-wood unguent 6) the
wearing of dresses 7) sectarian marks of caste, and often decked with
pearls and golden ornaments 8) tinting with lamp-black like collyrium,
9) wearing of ear-rings 10) adoring with nose-rings 11) wearing
ornaments around the neck 12) decking with garlands of flowers or
pearls 13) staining the hands 14) wearing a belt hung with small bells
15) decorating the feet with gold ornaments 16) Eating pan.5! He
seems to mix Sigar items with the ornaments. Ubtan, Manjan, Missi,
Snan, Subasan, Keshvinyas, Maang Bharna, Anjan, Mahawar, Bindi,
To Put Til, Mehandi, Gandh (scents), Aabushan, Phulmala and Pan
Rachna®? were the sixteen items used for Sigar by the woman in
medieval times.

Ubtan : Before taking bath ladies rubbed unguents on their body :

SR H JTCAT TS, FI-AT FA IS 1

49 Ibid.,Pad-Sangrah, Pad 557, p. 208.

50 Surdas, Sursagar, Pad 10/1447, Vol. |, p. 437.

51 Abul Fazl, Ain-i-Akbari, Vol. I11, pp. 342-343.

52 Bindu Mattoo, New Horizons (A Socio-Economic Study of the 16th Century India), p. 126.
53 Surdas, Sursagar, Pad 10/803, Vol. I, p. 263.
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Snan : After applying Ubtan to the body they were used to take bath.
Before it they made water fragmented by using Chandan and Kesar

etc. :

3T Gidd 3edd @IS gwed 3 eS|
Nanddas mentioned that ladies used to take bath with the water

which was fragmented by fragrance of eight types:-

IS Y IFARD Gl SEAT H |
Keshvinyas : They parted their hair and twisted it behind their head.
They often made rolls of hair on one side and made it in tresses.
Flowers and ornaments were used to decorate their hair. They made
Beni (plait) of the hair :

g de We e AR Rl Mk s
Surdas has mentioned about Beni along with Sheeshphul:-

S Ay, Wi AR @ S iy
Maang Bharna : After Keshvinyas vermillion (Sindur) was applied
between the parting of the hair by the married ladies :

ga Hfsd A M, T A R

Guru Nanak states in Babur Bani that women adorned their

hair into lovely plaits and painted the parting of their hair with

vermillion :

54 Parmananddas, Parmanandsagar, Pad 608, p. 212.
55 Nanddas, Nanddas Granthawali, p. 178.

56 Kumbhandas, Pad-Sangrah, Pad 25, p. 59.

57 Surdas, Sursagar, Pad 10/2116, Vol. I, p. 614.

58 Ibid., Pad 10/642, Vol. 1, p. 217.
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e fafg Aafs udhr Wit urfe Agg 1™
Guru Nanak mentioned that ladies have woven their hair into lovely
braids and saturated their partings with vermillion:-
HTfs Jeret U@ gt vrar Hga
There was also trend of using a string of pearls in the parting of
the hair :
w9 g gy e s & Jwifaf A gard
So, different methods were used to beautify Maang :
&g Hiar A=9 fau =8 69 g afg sy ®
Anjan : Anjan (collyrium) was used to beautify the eyes :
o s AT m w0
Guru Granth Sahib advised to apply the collyrium of fear of God

to darken the eyes :

g T Bfg ABEMT 38t g2 & g Atdrg 11

The Anjan that she uses to darken and beautify her eyes is to be
interpreted as Gyan (knowledge) :
fams vias I T wifamis witg fasg 1 ®
As the Anjan of knowledge is gently put on, the pitch-heavy

darkness of ignorance disappears :

34T nifamig grefent 9 famrs wimg arg utfenT g ©°

59 Guru Granth Sahib, Asa Mahala 1, p. 417.
60 Ibid., Vadhans Mahala 1, p. 558.

61 Chhitswami, Pad-Sangrah, Pad 28, p. 55.

62 Guru Granth Sahib, Shloka Kabir, p. 1373.
63 Chaturbhujdas, Pad-Sangrah, Pad 47, p. 49.
64 Guru Granth Sahib, Tilang Mahala 1, p. 722.
65 Ibid., Gauri Mahala 5, p. 293.

66 Ibid., Vadhans Mabhala 4, p. 573.
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It was also known as Kagjal :
FERX @ FAT A0 H Gaw B R =
Guru Granth Sahib states that one should make the patience
the parting of her hair and apply the collyrium of enlightenment which

is imbued with the colour of the sword of Lord Krishna:

diad oSt gue IHfE Hiddr ganr 2=t 11

Mahawar : There was also fashion of applying Mahawar to the feet. It
imparted red colour to the feet. On the birth of Krishna, Mahawar was
applied to the Yashoda's feet:

AR g 79 ot @), @ weE an®
Bindi : To beautify one's forehead Bindi was applied :

ffx fHg s # J@ o o’

Surdas mentioned about Bindi along with Beni and Anjan :

g qm, 9 S vfy, At 3w <)
Sometimes Kajal was used by ladies to make Bindi or Tilak on

their forehead:

Fee fdae fear e 9y < <& A\ g9

Sindur is also used for this purpose :
M e fag e w1

67 Krishandas, Pad-Sangrah, Pad 1040, p. 427.

68 Guru Granth Sahib, Asa Mahala 1, p. 359.

69 Surdas, Sursagar, Pad 10/658, Vol. I, p. 224.

70 Kumbhandas, Pad-Sangrah, Pad 25, p. 58.

71 Surdas, Sursagar, Pad 10/2771, Vol. Il, p. 82.

72 Kumbhandas, Pad-Sangrah, cited in P.D. Meetal, Ashtachhap Parichay, p. 108.
73 Surdas, Sursagar, Pad 10/2116, Vol. I, p. 614.
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To Put Til : To make them beautiful, women were also in habit of
making Til on their chin during that period :

T foa-mga saRk sfa, Wity At o 20
Mehandi : Mehandi was also used to dye their hands and feet :

AT GBIl AFY d el ¥ © Heal anr ||’

Gandh : Sweet-scented pastes were rubbed on body and scented

clothes were put on after bath :
?ha'[, e fowafy afafy |7

or

AT Taq IR hBAT ARG T "ehel ST 3|17
Guru Granth Sahib also mentioned that women used
Sandalwood to make their bodies fragrant :
deg Hf& nizrfent Iq Higr Agg ™
If she apply scents to her body but do not appropriate God's

Name then she cannot attain peace :

o0 9§ nifg 38|

fos afg & = 7y U= ”’
She is advised to gather the knowledge of Chandan like God in

her conscious mind and live in the temple of inner consciousness:

74 Ibid., Pad 10/1672, p. 493.
75 Parmananddas, Parmanandsagar, Pad 919, p. 329.
76 Nanddas, Nanddas Granthawali, p. 342.

77 Kumbhandas, Pad-Sangrah, Pad 92, p. 88.
78 Guru Granth Sahib, Sri. Raga Mahala 1, p. 19.
79 Ibid., Gauri Mahala 1, p. 225.
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gug dif3 TATen™ ¥eg Ta< emrg I1*°

Phulmala : Ladies also used Phulmala to make themselves attractive :

g S HI B Wig, Hg T AT BR |
Govindswami mentioned that bracelets (Kara) were looking

beautiful in hands and string of flowers (Phulmala) in the neck:-

FA F Hier G wa & A e e e

(9

Pan Rachna : To redden the lips and imparting sweet smell ladies

used betal leaf (Pan) :

FIT PR AT T = R G |
In Guru Granth Sahib her embellishments are assigned
spiritual value. Her cosmetic does not only enhance her physical
appearance, but also contribute to her intellectual strength. The true
wife bedecked herself with the Gyan (knowledge) of the Lord :
fam™s wiutg Harg I A=t afa ™
First of all Suhagan should please God-husband and then she
should apply the make-up :
aHfE 3§ Hiarg =fa 7 ufost &3 Hafe ™
If a woman adorn herself with all the sixteen items of Sigar but

she does not adore the master of the world all her make-up is useless:

U3 Higrg 9 M3 fiprat il

80 Ibid., Sri Raga Mahala 1, p. 54.

81 Govindswami, Pad-Sangrah, Pad 10, p. 39.

82 Chaturbhujdas, Pad-Sangrah, Pad 61, p. 77.

83 Parmananddas, Parmanandsagar, Pad 606, p. 212.
84 Guru Granth Sahib, Asa Mahala 3, p. 426.

85 Ibid., Suhi Mahala 3, p. 788.
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g5 AdetA 30 63 yorat 1
Without the spouse who bedecks herself, all her beauty is vain.
All her decoration is like the 'empty' wind and she never enjoys the
company of the spouse :
fas fug aHfe &9 Harg |
TIoTIat qdt a3 Ife yorg ¥’
With this false make-up she cannot be accepted in the home of
the Lord :

fog fug us Atardha Ags gfe Yy ||

& v gfy ARst fag fug gfie Atarg ™
Those who are busy in doing worldly make-up and do not have
concern with the Lord, all their make-up is in vain:
U fug fag o Agrg i
Duhagan (Manmukh) of Guru Granth Sahib decorates herself,
but Lord- Husband is not pleased:-
Alarg a9 fug yAH & =< 11
So, one is advised to apply such make-up which is liked by the

Lord. Such a wife is embellished by the Lord Itself :

Y N (e} 9]
HdT I IJT JJI HIAT |l

God adorns her with Its grace :

86 Ibid., Gauri Mahala 1, p. 225.
87 Ibid., Malar Mahala 3, p. 1277.
88 Ibid., Sri Raga Mahala 1, p. 58.
89 Ibid., p. 18.

90 Ibid., Maru Mahala 3, p. 1047.

91 Ibid., Bhairo Mahala 3, p. 1128.
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37 Fefe At niud faqur sfa Aerfa i
She should adorn herself with the Sabad of True Guru and
dedicate her body and mind to the Lord :
J9 AI<t Aigrdte 3§ He fug & utfr i ™

Guru Amardas also advised to wife (devotee) to do the

decoration of the Guru's Sabad:-

d9 Ag<t Agrg g i
She should deck herself in the Sehaj of the Lord and apply the

make-up of Guru Sabad :

fug & Afgr 99 Jar I3t Fafe fHarg geefenm)
Only that woman is liked by the Lord who applied the make-up

of Sehaj:
AJfH Aarg SHfs Jfg nre |l

3T AgIfE 7T &3 I
One is advised to give up worldly make-up and instead of it

Sigar of fear is advised to do :

qI3 56 F I T oAJ A Il Y’
True wife (Gurmukh) is advised to make the True Word of the
Sabad her red dress, and let the fear of God and the love of God, be

her ornaments and decorations:-

Fafe A9 991 &% (9 3 31fe Algrg gafe i1

92 Ibid., Sri Raga Mahala 1, p. 54.
93 Ibid.

94 Ibid., Asa Mahala 3, p. 363.

95 Ibid., Majh Mahala 3, p. 129.
96 Ibid., Suhi Mahala 1, p. 750.
97 Ibid., Asa Mahala 1, p. 357.

98 Ibid., Suhi Mahala 3, p. 786.



219

Stress is also given to deck oneself with inner qualities in Guru
Granth Sahib. As, when ego passes away from body then the Sigar is
liked by God :
JIEH ufe &9 Alarg |
38 IHfs A 9= 33791177

So, one is advised to deck herself according to the will of God :
fug & gr& AeT 9& 3T gfen Hiarg '

One is advised to do the make-up of God's Name :

Jfg afg Atarg =g Ifg 7% Ifs auz ufaag fa o '

This type of make-up is liked by the Lord; such lover is dear to
the Lord:-

AT AlaTg 79 g 37 I3 &rar fummar fpr i 102
Ornaments: In Guru Granth Sahib, her ornaments or jewelry is
related to her mental state. A wife should make good deeds her
ornaments and her mind the thread. She should be able to string the
diamond of Naam which is beyond all price.

SIS ITHE T BT F HE T JfE I

HEx Hi% & utehar & fofs ugfen '

Guru Granth Sahib is of the view that a wife who wears all

ornaments and applies make-up on her body but do not recite Naam

99 Ibid., Asa Mahala 1, p. 357.

100 Ibid., Sorath Mahala 3, p. 651.
101 Ibid., p. 650.

102 Ibid.

103 Ibid., Vadhans Mabhala 1, p. 557.
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then all these things are useless. These are responsible for

transmigration :

al

Jfod-Sfex UTTT T7 e aUd F13 ga7<dl |

fa fa) S n

&H 9ot Afg Sta fed™ AafH Ha fefg nirear '™

During medieval period ladies used different types of ornaments
from head to toe to beautify themselves. Ashtachhap writers throw
light that these ornaments were made of different metals. Ornaments
made of diamond were in use at that time:

ITEA BRI & dEY A@-ure I qe

Gold ornaments were expensive:

q & o e, B gerd @ |1

Ornaments of pearls and flowers were also in trend

qoF g9 A A e s

Nanddas in his work Granthawali also mentioned about

ornaments and dress of flowers:-

TAT F ST, TAT B g foxrera 11
Guru Granth Sahib states that false is gold, false is silver and
false are those who wear them :
33 AfesT I3 U I3 Used9 il '

Ornaments For Head : In their hair ladies used the Sheeshpul,

Chandrawali and Champkali :

104 Ibid., Kanara Mahala 4, p. 1308.

105 Nanddas, Nanddas Granthawali, p. 321.
106 Krishandas, Pad-Sangrah, Pad 887, p. 350.
107 Ibid., Pad 714, p. 275.

108 Nanddas, Nanddas Granthawali, p. 328.
109 Guru Granth Sahib, Asa Mahala 1, p. 468.
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de-te A frard smg @
T-AT S Gad HU Feg@et Al |
Married ladies along with vermillion (Sindur) used a Tika in the
parting of the hair :
TR 9 fog ¥R W, I g Se e
For Forehead : Latkan is the ornament for the forehead. It was worn
on the centre of forehead after tying it with hair. It was studded with

diamonds and round in shape from lower edge:

e TAd Jad-gEar |

On the other side, Guru Granth Sahib maintains that such a
woman is beautiful who bedecks her forehead with the jewel of love :
adt niefd Aasr HASTX Hat fummg '
Ears : Karnaphul, Khubhi, Khuthila, Jhumka, Tatank and Kundal were
the ornaments for ear. Karanphul was a tassel-like ornament made
with silver chains and little balls :
T e ford darfa '’
Khubhi was worn in the lobe of the ear and named after the

plant of this name because of its shape resembling to this plant :

FEl Fol I ST H oo G 7 IREd @ A |

110 Nanddas, Nanddas Granthawali, p. 333.

111 Ibid.

112 Surdas, Sursagar, Pad 10/2116, Vol. 1, p. 614.
113 Chaturbhujdas, Pad-Sangrah, Pad 20, p. 41.
114 Guru Granth Sahib, Sri Raga Mahala 1, p. 54.
115 Surdas, Sursagar, Pad 10/2807, Vol. 11, p. 89.
116 Kumbhandas, Pad-Sangrah, Pad 137, p. 105.
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Khuthila was a small ornament like a nail tapering in shape. It
was worn with Khubhi :

qfeen @ & o B

Jhumka was another ornament worn in the ear :

v 118
qhATl & FHAD g |

Kumbhandas has mentioned about the Jumkas of pearls:-

Fa9 AF & @ AL AT gHEd a1
Another ornament, a kind of earing worn in the lower part of the

ear is known as Kundal :

9 HAC HsA D W HBW S DI Had wa ||
Tatank or Taryona is an ornament resembling the leaf of the tar

tree :

BAT & AT, BT Add AT
Ornaments of Nose : For the nose the woman used Besari, Nath and
Bulak :

AR T T AT

Krishandas has mentioned about the Besari of pearls:-

AT AR AHIFR Heharhd |1

Bulak was hung from a small hole in one of the nostrils :

Fe BEH o TR T T o s 1

117 Krishandas, Pad-Sangrah, Pad 804, p. 312.

118 Ibid., Pad 1035, p. 425.

119 Kumbhandas, Pad-Sangrah, Pad 7, p. 51.

120 Govindswami, Pad-Sangrah, Pad 4, p. 37.

121 Nanddas, Nanddas Granthawali, p. 328.

122 Ibid., Nanddas Granthawali, p. 108.

123 Krishandas, Pad-Sangrah, Pad 466, p. 173.

124 Surdas, Sursagar, 1/11, Parishisht, Vol. Il, p. 587.
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For Neck: For neck different kinds of necklaces were used. These
were Kanthsiri, Motsiri, Muktamal, Hamel and Tauki.
Kanthsiri was commonly used by ladies at that time :
Foa AR HFAEd o= e w1
Chhitswami has also mentioned that ladies at that time used
Kanthsiri to beautify their neck:-
F& BRI e |
Motsiri and Muktamal were also used for neck :
IR T $E HaR Wige, Afaa st a1
Guru Nanak in Babur-Bani also mentioned about Motsiri. About
the invasion of Babur and atrocities of his soldiers on women it is
stated that their strings of pearls were broken and ropes were put
around their necks:-
g aifis e e gefy HSAd | 12
Kumbhandas mentioned about another ornament know as
Muktamal used by the ladies
THRMA H& I FUX G & a1 77 @
Hamel was a fairly heavy silver ornament and was generally

used by village women :

130

gHe B8R el @ |

125 Govindswami, Pad-Sangrah, Pad 127, p. 88.
126 Chhitswami, Pad-Sangrah, Pad 120, p. 98.
127 Surdas, Sursagar, Pad 10/2587, Vol. Il, p. 46.
128 Guru Granth Sahib, Asa Mahala 1, p. 417.
129 Kumbhandas, Pad-Sangrah, Pad 31, p. 65.
130 Nanddas, Nanddas Granthawali, p. 328.
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Tauki also known as Hansuli was shaped as a solid collar of

gold or silver :

god a1 AR 1 @ gEen ui A aRy |

Padak is another ornament of the neck:

AT G BT T TS wea! IO W x|
String of pearls was also used by woman to beautify her neck:
WH-geg §X AT A |
Har of flowers were also used:
BT & I-Br |
Guru Granth Sahib mentions string of pearls as:
feaz 3mar I TS afes Htnts o a9 '*°

Guru Granth Sahib has advised to wear the necklace of

qualities :

neck:

tHis W3H 7y ufenr A aie arfs arg 1 °

A woman (devotee) should wear the garland of Naam around her

137

Jfg afg o9 &fs & ufagd eHegd €3 ST

For Arms and Wrists: Bajuband, Kangan, Churi (bangle), Chura and

Tad were the ornaments for arms and wrists:

. . (o o 138
dciy  cheh ®II\§I)®|G aRI-9llcd |

131
132
133
134
135
136
137
138

Govindswami, Pad-Sangrah, Pad 5, p. 38.
Ibid., Pad 117, p. 80.

Surdas, Sursagar, Pad 10/1243, Vol. 1, p. 386.
Nanddas, Nanddas Granthawali, p. 328.

Guru Granth Sahib, Sri Raga Mahala 1, p. 58.
Ibid., Ramkali Mahala 1, p. 937.

Ibid., Asa Mahala 1, p. 359.

Krishandas, Pad-Sangrah, Pad 48, p. 18.
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qrefd st aiR-=mR ghar

T T aq @ |
A

For arms Kangan is also used :

141

&Ah-9Ah P hebd o, 96 SAEK Gl |
At that time bangles of glass were commonly used:
el s afar Sk gex ol el aRor #o|ng
There is a mention of bangles in Guru Granth Sahib. One is
advised to wear true bangles and should break the false one because
inspite of her adornment, Shauh is enjoying others :
g3 3 UBW fAB HU AT Fdt AT T
3 IA JICIT HU AT I3 niggrar | '
She should wear the bracelet (Kangan) of the doership of

Absolute One God :
&9 Jfd 937 s ufad fes fafg faz gagtn '

Ornaments of Fingers: For fingers various types of rings were used :

sifeF el e w0

Ne)

qo X HMG S <], N Frr w9

Guru Granth Sahib states that she should wear the ring of

Madhusudhan (Lord Krishna).

139 Ibid., Pad 90, p. 31.

140 Nanddas, Nanddas Granthawali, p. 333.

141 Surdas, Sursagar, Pad 10/917, Vol. 1, p. 291.

142 Govindswami, Pad-Sangrah, Pad 11, p. 40.

143 Guru Granth Sahib, Vadhans Mahala 1, pp. 557-58.
144 Ibid., Asa Mahala 1, p. 359.

145 Surdas, Sursagar, Pad 10/1798, Vol. I, p. 530.

146 Ibid., Pad 9/530, p. 179.
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HOAES J9 Hedt ufgd ugnAg ue &gt
Ornament for the Waist : Around the waist, they wore Kshudra-
Ghantika, Kardhani and Kinkini, which consisted of gold bells, strung
together on gold wire and twisted around the waist :

dice At feq, ffed e afeq 1™

ggdfedl e oM 1 99 aAgE @ A

Jh Bic T hah-ha, < St 1
For Feet : Bichuwa (toe rings), Paizeb, Nupur, Jehar and Ghungru
were the ornaments for feet. Bichuwas were an ornament for the
instep shaped like a half bell :
o S faggeT a2
Nupur was the ornament of the toe with small bells:
Sgchy g€ dfia @t fafd o TR e
Payal or Paizeb was the ornament of the ankle made with chain
and pendants of silver set with a fringe of small spherical bells which
produced an agreeable jingling sound when the wearer moved out :

o

TR Tl Fgmaell he Iy oy |

Ghungru was another ornament consisting of small golden bells,

usually six on each ankle :

TR fewf 3fg s =™

147 Guru Granth Sahib, Asa Mahala 1, p. 359.
148 Krishandas, Pad-Sangrah, Pad 54, p. 20.

149 Surdas, Sursagar, Pad 10/2116, Vol. I, p. 615.
150 Ibid., Pad 10/184, Vol. 1, p. 263.

151 Krishandas, Pad-Sangrah, Pad 804, p. 311.
152 Chaturbhujdas, Pad-Sangrah, Pad 24, p. 63.
153 Kumbhandas, Pad-Sangrah, Pad 25, p. 59.
154 Nanddas, Nanddas Granthawali, p. 116.
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or

Td T we HAd e dgw wTer Y
Jehar was also an ornament for the ankle consisting of three

gold rings :

BT T8 UMA 9 3Fae ded gy aferr |

Jehar was another ornament which was used for feet at that time:

S8, deX 9w g sfy Iweme |
Guru Granth Sahib states that she should convert her mind
into a pearl of Divinity and Make an ornament of spiritualism out of it
by threading it with a creative spirit of dynamism:
HE H3T 7 Jroe 99 uBz I° B3 urdt i ¥
Because worldly make-up and ornaments are considered

useless :

9 39 Jdds WE IfJ gt Aiarg i Y

Woman played a major role in the daily life of the society during
the period under study. Both ideologies have provided valuable
information about her day to day activities. Early in the morning she
used to churn milk which becomes clear from following couplets :

oI wH &l wud et |
Parmananddas also mentioned that ladies used to churn milk

early in the morning during the period under study:

155 Surdas, Sursagar, pad 10/1674, Vol. |, p. 494.
156 Parmananddas, Parmanandsagr, Pad 919, p. 329.
157 Nanddas, Nanddas Granthawali, p. 333.

158 Guru Granth Sahib, Asa Mahala 1, p. 357.

159 Ibid., Ramkali Mahala 1, p. 937.

160 Nanddas, Nanddas Granthawali, p. 285.
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e wufd wEe mEe &'

In Guru Granth Sahib this female activity of churning milk and
obtaining butter is symbolically used for meditating on the Holy Name
and obtaining Amrita, the Divine elixir :

gisT ufe 8 gy €9 38 €0 a8 A=y
TU I9H gfs Aaf3 mifes Ife fogm meg i

AUT 3 8 &THT Il MiefT fodres eIl

IAST &H AUd 39 HEM fes faf wifys ueg '

Nikky Singh has given a nice description of this hymn.
According to her, First of all the vessel has to be cleaned and all dirt
should be removed, giving a domestic image for the cleansing of the
heart from the five lower passions i.e. 'Kama', 'Krodha', Lobha, 'Moha'
and 'Ahankara’. Then, the vessel is to be touched with fragrance
which is the consequence of one's virtuous deeds. The milk is then
received into the pot.

In the second line, an analogy has been drawn between milk
and action. Here the culture requires to make yoghurt from milk
before it can be churned, has been rendered as Surati, which can be
translated as awareness or consciousness. It is the culture which the
woman, in a state of utter desire less ness (Nirasa), puts in the milk,

thus bringing about its perfect jelled state of yoghurt. In a way, the

161 Parmananddas, Parmanandsagar, Pad 136, p. 45.
162 Guru Granth Sahib, Suhi Mahala 1, p. 728.
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yoghurt is not different from the milk, but the minuscule
"epistemological" ingredient of culture transforms the milk into
yoghurt, which is essential for the butter to be churned.

Finally, the yoghurt in the pot is churned, and this churning is
related to the tongue (Rasna) reciting the Name of One (Eko Nama).
What comes up is butter. The metaphorical churning up of the butter-
the envisioning of the transcendent — is the most important deed, for
all others are worthless, literally fruitless (Niraphal). The fact that the
most important action is illustrated through a feminine occupation
(the churning of butter every morning) through her product (butter),
through her faculty (Surati), indeed through herself. This brings into
relief the significance attached to the feminine principle in the Sikh
envisioning of the Transcendent.163

Ashtachhap writers have also used milk and milk products to
the level of spirituality. They compared 'Goras''64 to the Rasa of senses
i.e. pleasure achieved or enjoyed by senses.!05 It is the prime duty of
the devotee to sacrifice the pleasure of senses to achieve God. It is
explained by Ashtachhap writers in 'Dan Lila' where the Lord Krishna
demanded from the Gopis to give him Dan in form of 'Goras' which

indirectly is a demand to sacrifice pleasure of senses:

BAT &M Q81 T[eReT |
Sgd femd A0 R g=Ar e e w1

163 Nikky Singh, The Feminine Principle in The Sikh Vision of the Transcendent, pp. 75-76.
164 'Goras' Means milk and milk products i.e. curd and butter etc.

165 Dr. Hargulal, Ashtachhap Ke Kavi Kumbhandas, p. 24.

166 Ibid., Pad 23, p. 57.
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Women also went to fetch water from wells and rivers for
drinking and other purposes:

sad B AT AR e

Furhter it is mentioned by Nanddas that the Panihari of Gokul is

going to bring water:-
et 1 oFrErd, R wer ool
In Guru Granth Sahib there is also mention of Panihari i.e.
women water carriers:
guier &g U ufeadt '
It is also mentioned that the young girl in the city takes a

pitcher, and fills it with water, she laughs, plays, and talks with her

friends, but she keeps her attention focused on the pitcher of water:

TS 4 ITIS Bex IH ImTa YJedie |l

[a)

A3 faae dtog 93T T 913 7 ararfg a7

In this couplet the pitcher of water is metaphorically used for
reciting God's Name. A true devotee of God can achieve salvation even
by living a joyful life comprising of playfulness and enjoyment but by
fixing his/her mind to God's Name.

After bringing water ladies used to prepare food for the whole

family:

$I3 SAAR Hd, D3 I I3 Sl & g’

167 Nanddas, Nanddas Granthawali, p. 305.

168 Ibid., p. 304.

169 Guru Granth Sahib, Gauri Kabir, p. 325.

170 Ibid., Ramkali Namdev , p. 972.

171 Surdas, Sursagar, Pad 10/1611, Vol. 1, p. 480.
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It was expected that wife should be expert in cooking skill
during that period :
w AR U R w
HX BRI GRS Al g e

Guru Granth Sahib informed that she prepares and offers to her
family all sorts of sweet delicacies and dishes of all flavours:
a8 you wfs 393t 57fg I »if3 B9 ot srfe
IJ IF ATSE A<l ¥ IH HId ufe !’

After cooking food, she served it to all family members :

AT WO Sam SR 9xe, gey RaEd w7

So, she had to remain busy in her work for the whole day. After
cooking she had to mud-plaster the floor and sweeps the house.

In leisure she would spin for making garments. Embroidery was
also included in her working sphere. This activity is imbued with
spiritual significance in Guru Granth Sahib. If a woman makes
embroidery of the Holy Name and wears such a frock; than she is the
true bride; she should look after her home, taste not evil, then she
could have her Lord's love :

e orteT ufgdfa I& 3t 30 Aag &3l

7 wg ufg g97 &7 grfa J=fa &3 fimrdt 17>

172 Chaturbhujdas, Pad-Sangrah, Pad 7, 36.

173 Guru Granth Sahib, Shloka Mahala 3, p. 1413.
174 Surdas, Sursagar, Pad 10/999, Vol. I, p. 481.
175 Guru Granth Sahib, Basant Mahala 1, p. 1171.
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In this hymn the female activity of making embroidery is
symbolically used for reciting the Holy Name whereas the word home
is used for keeping oneself away from the five lower passions i.e.
'Kama', 'Krodha', 'Lobha’, 'Moha' and 'Ahankara’.

As mother, she takes care of her children while they are in
cradle:

~

JJ3 aHEE A&d 389 g%g uws uGEhma 17

While she does work inside or outside the house, she holds her
child in her thoughts:
ni3f9 g7afa g fagdt &3 7 arfoa gnde@ 7’

Ashtachhap writers also supposed her main activity as mother
to take care of her child :
o o e feemefE sgElkh weard 11
To provide food to her child and gave swings to him/her is also

included in her duties:

hed SEIel "m0 TR gl 8 Al |
ANE AW FA AP AT Sd afed ga i1
AT Ferd  MRETe |

o O

o o o 180
ST Slidlal Ol $;I\Cﬂ0lld, [(AEd dad dlet | |

Here it must be mentioned that woman at that time played an
important role in the economic life of the society. They sold goods of

daily use, carrying them on their heads from one place to another

176 Ibid., Ramkali Namdev, p. 972.

177 Ibid.

178 Krishandas, Pad-Sangrah, Pad 872, p. 348.

179 Parmananddas, Parmanandsagar, Pad 104, p. 36.
180 Kumbhandas, Pad-Sangrah, Pad 57, p. 74.
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place. Their functions were often specialized and were confined to a
particular locality. Ashtachhap writers mentioned that women used to
go to sell 'Goras'i.e. milk and milk products like curd and butter :

T g A Med # wR-wY d=fa fRfaowd &

She used to go to sell milk and milk products in Gokul and
Mathura:-

TRE S99 A Tl Mehed 7Y a1

Guru Granth Sahib depicted a milkmaid carrying the pitcher of
milk on her head:

HU &I&B3m Jifefs et g™

She used to sell milk and milk products from morning to

evening;:

gl o g e, sty smafa o )

Word 'seller' has been used for these types of women:

185

T HEl U Bl W, DS o9 B |
In Guru Granth Sahib one also finds reference to women who

sold milk and milk products. Word Gujari has been used for them:

186

JAST A3 I 77 AY U muE ||

Ashtachhap writers also used this word for women who sold

milk and its products at that time :

TERAT S &g 8% M8 e A

Ne]

181 Surdas, Sursagar, Pad 10/647, Vol. |, p. 220.
182 Kumbhandas, Pad-Sangrah, Pad 25, p. 58.
183 Guru Granth Sahib, Bilwal Mahala 1, p. 843.
184 Surdas, Sursagar, Pad 10/2122, Vol. I, p. 616.
185 Ibid., Pad 10/2136, p. 619.

186 Guru Granth Sahib, Gujari Mahala 3, p. 516.
187 Govindswami, Pad-Sangrah, Pad 56, p. 55.
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They also went out of their houses for selling fruits. The word

'Kacchan' has been used for such woman :

o9 F Hife JaT 3 |
A A AT T8 A ST HerT gers |1

She sold mangoes and ber:

189

SIS HAIS AH ST 38 |

T3 AR aX d9T AR

Even she sold all types of fruits :

TFE @Y 9 gad el oel wed o gl

To conclude, it can be said that both ideologies provide valuable
information about the dress, make-up, ornaments and activities of
woman during the period under study. Some information about her
role in economic life of the society is also provided. Braj literature
provides this information to highlight the social status of woman in
the contemporary society. On the other side, in Guru Granth Sahib
female dress, her make-up, ornament and activities all are depicted
with spiritual significance. To quote Nikky Singh, "Female activities
and accoutrements are assigned a high value, even a Transcendent
value. The bride's necklaces, ribbons, jewels, clothes, cosmetics and
her acts of dressing, applying make-up and overseeing the
arrangements for the wedding all are imbued with spiritual

significance."192

188 Parmananddas, Parmanandsagar, Pad 672, p. 234.

189 Ibid., Pad 673, p. 234.

190 Ibid., Pad 674, p. 234.

191 Govindswami, Pad-Sangrah, Pad 80, p. 65.

192 Nikky Singh, The Feminine Principle in the Sikh Vision of the Transcendent, p. 95.



235

CONCLUSION

This study is an attempt to highlight the portrayal of woman in
the devotional literature of the Bhakti period. Most of the existing
studies on woman for this period are largely based on the official
sources. So, the present study is based on the devotional literature of
the Bhakti as now a days literature is considered as one of the
important sources of history as the scope of history is vast which is
not only confined to past politics but also touches almost every
domain of human life. This is as true of devotional literature as of
literatures any other form. Devotional literature contains 'the religious
writings that are neither doctrinal nor theological, but designed for
individuals to read for their personal edification and spiritual
formation'. Devotional writers do not particularly write on material
matters yet as they are the product of the society, they give valuable
information about the life of their age. It is in accordance with these
views of literature that the study of Bhakti period devotional literature
has been undertaken to analyse the condition of woman during
medieval times. Undoubtedly the attempt for the present research
work can not be substituted for the studies based on official sources
but might provide help in giving direction to arrive at a more
comprehensive idea of the condition of woman in different regions of
India during the period under study.

Devotional literature of the Bhakti period contains the writings

specifically poetry of Nirguna and Saguna devotees (Bhakts). Nirguna
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devotees (Bhakts) believe in one formless God and have no faith in
Avtarvad whereas Saguna devotees (Bhakts) worship the incarnations
of God like Vishnu, Rama and Krishna and they considered Lord
Krishna as of Avtar of God on earth. These Bhakts (devotees) wrote
devotional poetry in praise of God in the vernacular languages instead
of Sanskrit. Though they did not write purposely on material matters
yet their writings by employing allegory throw valuable light on life
around them.

For the understanding of the Nirguna exposition Guru Granth
Sahib has been undertaken as the greatest unaltered and undiluted
Text pertaining to medieval India. And for Saguna understanding
contemporaneous Braj literature is used. Braj literature contains the
literary works of Braj Bhasha. Braj Bhasha was the richest form of
Hindi in the medieval age.

On the basis of Guru Granth Sahib and Braj literature this work
compares the two famous categories of Bhakti (Nirguna and Saguna) to
explore the feminine dimension pertaining to them. For this purpose,
this study passes through two phases, spiritual and social. Spiritual
phase is further divided into two parts. In first part an attempt is
being made to explore how Guru Granth Sahib and Braj literature
relate the feminine imagery on the Divine level and second part makes
it clear that why feminine imagery is used? Social phase -clarify,
whether their spiritual dimension is equally relevant in social sphere

or not, whether both ideologies advocated for the equality of woman in
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society too? In this phase woman is depicted as girl, wife and mother.
Apart from it this phase provides detailed information about female
dress, make-up, ornaments and her day to day activities during the
period under study.

This work is divided into five chapters. I chapter is named as,
‘Woman in Indian Ethos’. It traces the general condition of Indian
woman from pre-historic time to medieval period. In the pre-Aryan
India Matriarchal (mother dominated) social system was prevalent.
This is evident from Sankhya Shastra which is considered a pre-Aryan
work. The status of woman was very high in all walks of life at that
time.

Vedic Aryans were Patriarchal (father-dominated) as becomes
clear from Rigveda. Girls were less welcomed than boys but it did not
lead to female infanticide during that period. Mention of
Brahmavadinis indicated that discrimination in education on the basis
of sex was unknown. Child marriage and seclusion of women was
absolutely unknown. Despite of male dominance, the position of
woman as wife and mother was held in esteem. Indeed, it may be
argued that Vedic religion had an appreciation of both femininity and
complementarily between husband and wife, albeit within a
patriarchal structure.

Coming to the later-Vedic period in Indian literature, the desire
for a male child becomes very strong as becomes evident from the

Brahmanas, the Upnishads and the Grihya Sutras. At that time this
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belief was established that sons alone were competent to redeem their
parents from hell. Thus, it becomes obligatory for a man to marry
again and raise son to himself if first wife failed to give birth to a son.
This led to the practice of polygamy. There was a gradual decline in
female education. Child marriage had not come into form by the
Grihya Sutra period. In the Grihya Sutras, first time, a definite
classification of different forms of marriage was given. There were
eight types of marriage. These were Brahma, Daiva, Prajapatya, Arsha,
Gandharva, Asura, Paisacha and Rakshsa. Sati custom was rare and
widow had the option of remarriage. But the proprietary rights of
woman continued to be unrecognized.

The decline in the status of woman started with the writing of
Manu Smriti. He favoured the idea of marrying girls at a tender age.
Girls were considered incompetent to receive education and study
Vedas. This in competency of woman reduced her to an inferior status
of Shudra. Smritis prescribed a subordinate social role to woman.
Manu is of the view that it is the main duty of a wife to serve her
husband because with the service of the husband she can get
salvation. Manu discouraged the custom of Sati by equating it with
suicide. The position of woman was improved in the sphere of
proprietary rights in this period as Manu advocated that the widow
should be recognized as an heir to her husband's property.

During epic period there was no female infanticide in the society

as informed by Ramayana and Mahabharata. Even there was evidence
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of the adoption of girls by the parents who were not blessed with
daughters. Sita, Kunti and Sakuntala all were adopted girls. Education
was provided to girls and child marriage was prevalent. The practice of
polygamy had been very widely prevalent and the practice of
polyandry was also there in the epic period. The earliest reference to
the practice of Purdah was found in the Mahabharta. It was prevalent
among the royal ladies. Prostitution had also prevalent in the society.
The Mahabharta also gave two instances of Sati Madri immolated
herself on the funeral pyre of her husband Pandu. The four wives of
Vasudeva namely Devaki, Bhadra, Rohini and Madira burnt

themselves with the body of their husband.

The Buddhist canonical literature, the Jataka books, the
Milindapanha and the Vinayapitaka, particularly the portions of it
known as the Bhikkuni Khandhak (that is the tenth and last
Khandhaka of the Cullavagga) and the Bhikkhuni-Vibhanga, provided
the information regarding the views of Buddha towards woman.
Although Buddha allowed the admission of women into Sangha but
his permission to woman was conditional. Women had to follow
rigorous discipline than monks. Buddhist canons hold that the
adoption of daughter is quite valid. There are no records of female
infanticide in Buddhist literature due to the doctrine of non-violence.
There is little mention of child marriage in the canonical literature.
Monogamy prevailed at that time and the practice of polygamy was

only limited to aristocracy.
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Jain Texts were mostly written by monks who believed in the
superiority of the celibate life to that of married life. Digambara sect
believed that woman could not attain Moksha without rebirth as man
as she could not be allowed to go naked. On the other side,
Swetamberas believed that a woman could attain salvation. This sect
is of the view that there is no harm to soul by wearing of white
garments.

Yogic literature also stressed the need of renouncing woman for
the attainment of salvation. They considered woman as the temptress
who perpetuated miserable life. They used derogatory words for
woman in their writings. They called woman ‘Baghni’, and she-wolf,
who robbed man of his youthful vigour.

During Rajput period woman suffered from several handicaps
although their honour was dear to them. Female infanticide and the
practice of ‘Jauhar’ were widely prevalent among the Rajputs.

The coming of the Turks to India did not bring any good change
in the position of woman. Female education was limited to the women
of upper class. The custom of polygamy was also there as Muslim law
allowed a man to keep four views at a time. The practice of Purdah
was widely prevalent as Muslim woman was not free for public
appearance.

During Mughal period, who ruled India after Delhi Sultanate,
female infanticide was continued in some sections of both Hindus and
Muslims. Child marriage was also there. European travelers

specifically Tavernier, Manucci and Thevenot had provided
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information about this social evil. Manucci admitted the prevalence of
the custom of dowry among Hindus and Muslims particularly in its
richer and higher sections. Manucci, Thevenot and De Laet recorded
that polygamy was also prevalent in the Muslim society. The practice
of Purdah was also there. Badauni writers that in the time of Akbar
Purdah was observed strictly. Foreign travel Johan Marshall observed
that the rigour of Purdah was so strict that even male doctors were not
allowed to see the ladies of princely and noble families. The plight of a
widow was very miserable in medieval India. She had to commit Sati.
Foreign travelers Alberuni, Ibn Battuta, and Bernier had described this
custom in detail. Alberuni recorded that if a widow refused to become
Sati, she was ill treated as long as she lived. Ibn Battuta noticed an
example of Sati near Pakpattan and several others elsewhere in India.
Bernier referred to the sad plight of Hindu widows.

Therefore, it was in such a scenario that the Bhakti movement
started. It is divided into ‘Nirguna’ and ‘Saguna’ and more recently
between Vasihnava Bhakti and Sant Tradition. The 'Nirguna’' and
'Saguna' model was first popularized by Hindi scholars such as
Ramachandra Shukla, P.D. Barthwal and Parashuram Chaturvedi. The
last four decades have witnessed a surge of Western scholarly interest
in medieval Saints. Ramanujacharya, Ramananda, Vallabhacharya
and Surdas are the prominent Saguna Bhakts (devotees) whereas

Namdev, Kabir and Guru Nanak are included among Nirguna Bhakts.
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These writers wrote devotional poetry in praise of God in the
vernacular languages instead of Sanskrit. Though they did not write
purposely on material matters yet their writings by employing similes
and metaphors throw valuable light on life around them. For the
understanding of Nirguna exposition Guru Granth Sahib has been
undertaken and for Saguna understanding contemporaneous Braj
literature is used.

Guru Granth Sahib is the name given to the Holy Scripture of
the Sikhs. It is the treasure of Bhakti literature poetry and spiritual
elevation of mankind. The essence of its ideology is to integrate
humanity, irrespective of caste, colour or creed. It was dictated by
Guru Arjan to Bhai Gurdas. It consists the Bani of first five Gurus,
Hindu Bhakts (devotees), Muslim Sufis and Bhatts. It had different
names during different times i.e. Pothi Sahib, Granth Sahib, Adi Granth
and Guru Granth Sahib. In this work the last name Guru Granth
Sahib has been used in the title as well as throughout the work.

The tradition recognizes three main version of Guru Granth
Sahib. These are 'Kartarpuri Bir', 'Bhai Banno Vali Bir' and 'Damdami
Bir'. By the end of Nineteenth century Guru Granth Sahib has been
published by various organizations. All the printed copies of the Guru
Granth Sahib are based on Damdami Bir. In the 1990s the Text of the
Guru Granth Sahib also becomes available in a digital format

published by a variety of individuals and organizations. In 2012 an
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application Sikh World is developed from where the whole Guru
Granth Sahib can be downloaded with commentary and English
translation.

Braj literature contains the literary works of Braj Bhasha. Braj
Bhasha was the richest form of Hindi in the medieval age. It was the
language of Braj region. The Braj region located in the vicinity of Delhi
and Agra and included the places like Itawa, Aligarh, Mathura and
Brindaban. Braj language acquired a literary character during the
Fifteenth and Sixteenth century when it received religious patronage
through Surdas and other Ashtachhap writers. In Braj literature
Surdas, Parmanddas, Kumbhandas, Krishandas, Nanddas,
Chaturbhujdas, Govindswami and Chhitswami are known as
Ashtachhap. In this work the focus of Braj literature is primarily
limited to the works of Ashtachhap writers as they are the
contemporary to the Sikhs Gurus. Secondly the writings of
Ashtachhap writers are the best works of Braj Bhasha. After these
writers this language had lost its prestige and Khadiboli Hindi (Modern
standard Hindi) began to supplant it.

On the basis of Guru Granth Sahib and Braj literature this work
will compare the two famous categories of Bhakti to explore the
feminine dimension pertaining to them. Their devotional poetry is
marked by intensity and spiritual insight. Metaphor is the most
important factor in their poetry. The metaphors create imagery. If

there is no image, there will be no poetry because imagination
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contains reality. Every poetic image serves mainly two purposes. It
gives shape to poet's experiences along with depicting the world
around him/ her.

Thus, the composers of Guru Granth Sahib and Braj literature
have used a wider range of imagery in their writings. The abstract
spiritual ideas and subtle thoughts are saved from becoming obscure
and misty only through the use of poetic imagery. Both ideologies
(Guru Granth Sahib and Braj literature) have used imagery to make
the masses understand their higher spiritual experiences.

Guru Granth Sahib and Braj literature have used images from
nature, from indoor and outdoor life to explain their spiritual ideals.
The writers of both ideologies have almost the same type of spiritual,
social, political and intellectual experiences. Therefore, in their
poetical compositions they repeated the same thoughts and applied
the same imagery. Imagery of the clouds and lighting, of the weather
and its changes, of mother-child love, of wife-husband love, of Yogic
activities, of domestic activities and imagery of lives of animals and
birds are some examples of common imagery used by both ideologies
This similarity of imageries is helpful to understand their views and
thoughts.

II Chapter ‘Thought Content of Guru Granth Sahib and Braj
Literature’ throws light on the fact that though Guru Granth Sahib
and Braj literature belong to the two different thoughts of Bhakti cult

i.e. Nirguna and Saguna. But they are allied with each other on the
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basis of certain shared emphases: recognition of the both states-
Nirguna and Saguna of the Lord; believe in the fact that Jiva (creature)
and world are the creation of God; about the influence of Maya on the
individual's; the necessity of devotion; the repetition of Naam;
importance of Guru and Satsang; condemnation of caste pride and
stress on discountenancing Yogic practices.

Furthermore, the writers of both ideologies (Guru Granth Sahib
and Braj literature) composed their couplets (Bani in Ragas. The end
of Kartarpur Pothi has table of contents which divides up the thirty
Ragas into eight sections. This division has great importance. The only
possibility could be that this division may have been related to eight
Pahirs that make up the day, with each set of Ragas intended for one
Pahir. This same principle forms the basis for the eight Artis (Prayers)
performed throughout the day in Vaishnava temples. Braj writers
have mentioned about these eight Artis performed in the temples of
their Sampradaya. Further the Kartarpur Pothi begins with Raga Sri, a
favorite Raga of the Vaishnavas, and its first section ends with Raga
Tilang, a favorite of the Sufis. This placement of these Ragas in key
points in the Sikh Text seems to indicate Guru Arjan's engagement
with the two major religious groups i.e. Vaishnavas and Sufis.

Due to the effectiveness of Braj language during Sixteenth and
Seventeenth century Guru Arjan Dev has used this language in
Sukhmani Sahib, Phunhay and Chaubolay. Sholkas of Guru Tegh

Bahadur are also in this language. On the other side, Ashtachhap
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writers have also used Punjabi language in their works. Because of
above similarities the couplets of two Ashtachhap wirters i.e. Surdas
and Parmananddas are included in Guru Granth Sahib. The above
mentioned description is the reason to take Guru Granth Sahib and
contemporary Braj literature (Ashtachhap writers) for comparative
study without ignoring their theological differences.

Both ideologies have faith in the existence of God. Guru Sahib
emphasized on the worship of Nirguna Brahma and do not have faith
in Avtarvad. On the other side, Ashtachhap writers believed in the
Saguna form of God and considered Lord Krishna as the Avtar of God
on earth. Guru Granth Sahib believes that God created the Avtars by
Its will. God is above the Avtars like Rama and Krishna. The Nirguna
perception of Krishna, Rama and Hari is that of a non-incarnate
formless and absolute Supreme Being.

Guru Granth Sahib holds the view that Jiva is the creation of
the God. By the order of the True Lord the Jiva comes into existence.
Ashtachhap writers believed that Jivas are not created but are
manifested by Brahma out of himself. In Jiva, Brahmas ‘Sat’ (truth)
and ‘Chhit’ (consciousness) guna (quality) remained. So, Jivas are part
or fragments of Brahma. Vallabhacharya, the preceptor of Ashtachhap
writer's divides Jivas into three categories i.e. Pushti Jiva, Maryada
Jiva and Pravaha Jiva. Pusti Jivas are well-nourished, complete and
have the Anugraha (grace) of Lord Krishna. Maryada Jivas are within

the limits of the actions and live in expectations of the rewards that
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the Veda promises in Heaven. Pravaha Jivas are those who crave
riches and sensual pleasure on earth. Pushti Jivas are considered the
best Jivas. Vallabhacharya considered that all Bhakts (devotees) are
Pushti Jivas and that the Bhaktimarga is the Pushtimarg. The
followers of the Pushtimarg are satisfied only with direct experience of
the Divine body of Shri Krishna. Therefore Braj writers considered Gopi
(female) as the Guru of Pustimarg who enjoyed physical love-play with
Lord Krishna during his life in Braj on earth and who enjoy eternally
the love of Shri Krishna in the endless Lila in Goloka.

As far as Guru Granth Sahib is considered no such division of
Jivas can be seen. Guru Granth Sahib considered that creatures are
of two types i.e. Gurmukh and Manmukh. Gurmukh is that Jiva who
attain the company of the Lord. Manmukh is an ego-centered person
who craves only for the riches of the world. Gurmukh resembles with
Suhagan of Guru's thought. As Gopi of Braj literature, who is a Pushti
Jiva, is the prime precepator of Bhakti, similarly Suhagan of Guru
Granth Sahib, who resembles with Gurmukh is considered guide on
spiritual path.

Guru Granth Sahib and Braj literature believed that God is the
creator of the world. Ashtachhap writers have explained the Ancient
theory that Brahma has created the world, Vishnu is the sustainer and
Mahesh is the destroyer of the world but they have established the
unity of three of them with Lord Krishna. On the other side, Guru

Granth Sahib states that Lord is the Creator, Preserver and Destroyer
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of the world. Earlier there was only One Lord there was no Brahma,
Vishnu and Mahesh. In Japji it is mentioned that these three are born
from One Divine Mother. Ashtachhap writers differentiated Jagat and
Sansar. They believed that Jagat is the creation of the God and it
consists of God's 'Sat’' guna. Sansar is created by the ignorance of the
Jiva. It is created by the Avidya Shakti of Maya, so it is false. There is
no such classification of Jagat and Sansar in Guru Granth Sahib.
Both ideologies have explained the creation of the world through the
example of the bubble in the water. It is stated that as the bubble in
the water well up and disappears again, so is the world created from
the God and it again mingled in God.

Guru Granth Sahib is of the view that Maya is not a separate
ultimate reality. It has been created by the God. But the illusion of
Maya takes an individual away from God. Ashtachhap writers divided
Maya into Vidya and Avidya Maya. Vidya Maya is that Shakti or
power of Brahma which creates and destroys this world with the Iccha
of Brahma. This is under the control of Brahma. Avidya Maya brings
out the misery of the Jiva. Because of its influence the individual
forgets self nature as a part of Brahma. Guru Granth Sahib does not
divided Maya into these two parts directly yet through the hymns like
Nanak Sachay Kee Saachee Kar and through Ha-umai-Maa-i-aa
Mohnee Doojai Lagai Jaa-ay, one can find references about Vidya

Maya and Avidya Maya.
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About Yogic practices both ideologies believed that instead of
these practices a devotee should rely on the Bhakti and Service of the
Lord. Guru Granth Sahib has used metaphors from the ideas and
practices of the Yogis with its own orientation. Guru Nanak tells the
Yogis in detail what Yog is not and what it should be. Yog does not
consist in donning the cloak, holding the staff, or smearing the body
with ashes. It does not consist in wearing the earrings, shaving the
head, or blowing the horn (Singi). The real Yog is to live 'detached-in-
attachment'. Similarly in Ashtachhap writings Gopis are giving a very
different interpretation of Yog to Udho. They are saying to Udho that
the Yoga which he is teaching to them they are the followers of that.
Their hairs have grown as 'Sali’ (sacred thread) and their body burned
by fire of separation from the Lord. Their heart is like horn (Singi) in
the Viyoga of the Lord.

The literature under study even objected to the way of life of the
Yogis. Guru Granth Sahib stated that some people wander as Yogis
having put on ochre colored clothes, but within them there is much
worldly thirst and desire for clothing and food. Similarly, Braj writers
do not have sympathy for Yogic practices. It is stated that a Yogi puts
on external marks, matted hair, pierced ears and ashes on his body.
But the followers of Shri Krishna have actually suffered the burning of
Viraha and show internal as well as external evidence of it in his/her

devotion.
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Both ideologies have no faith in Sananyas (renunciation). Guru
Nanak Dev stated that one should live 'detached-in-attachment'. Braj
writers also emphasized that one ought not to retreat from the world,
but instead live gratefully within it as an active participant, as a
householder. Parmananddas says that one should live in one's house
just like a passer by. Guru Granth Sahib further states that those
who have achieved the true Sabad they have become Udasi while
living within their homes. Similarly Ashtachhap writer's say that in
Krishna's Viraha the Gopi of the Gokul become Udasi by making forest

(Ban) in her house.

Although both ideologies have emphasized on the necessity of
Guru yet the Guru in Guru Granth Sahib is ‘Sabad Guru’ which is its
unique quality. Contrary to this Ashtachhap writers are the faithful
devotees of Vallabhacharya and his son Vitthalnath. About this
difference it may be concluded that in no Sampradaya of Bhakti
‘Sabad’is considered as Guru except Guru Granth Sahib.

For Guru Granth Sahib Mukti is the attainment of the lotus feet
of the Lord. The state of bliss and joy at the feet of the Lord is
inexpressible. On the other side, Ashtachhap writers have no desire
for attaining Mukti and going to heaven. They considered Gokul better
than Vaikuntha.

Both ideologies do not have faith in caste pride. But in spite of
this it should kept in mind that Ashtachhap writers have completely

dissociate themselves from Muslim and called them ‘mlechchha’. On
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the other hand, the writers of Guru Granth Sahib apart from
theoretical also took practical steps by starting ‘Pangat’ to root out
caste from society.

Guru Granth Sahib and Braj literature have laid great emphasis
on Satsang and company of the Saints. It is stated that Satsang is
essential for a happy life and for spiritual enlightenment.

IIT Chapter entitled, ‘Perception of Woman : The Spiritual
Context’ analyses the perception of woman in Guru Granth Sahib
and Braj literature. This Chapter is divided into two parts. In first part
different feminine imageries are mentioned which both ideologies have
used to comprehend God. In second part it is made clear that why
these ideologies have used feminine imageries for God.

This analysis of perception passes through the three phases i.e.
mother imagery, wife imagery and female species from the animal
world. First phase deals with the idea that both ideologies used the
imagery of mother-child love for depicting the love of devotee for God
and of God for devotee. It is stated in Guru Granth Sahib that as a
mother loves and cares her child, same way, the devotee should have
attachment to the Lord. Guru Arjan Dev says that as the mother is
rejuvenated upon seeing her son, so is the Lord's humble servant
imbubed with Lord, through and through. Here Guru Arjan has used
the imagery of mother son love, instead of mother-daughter, to explain
the relation between God and devotee. The imagery is taken from daily

life of the people. As during medieval period less importance is given
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to girls as compared to boys in the society so Guru Arjan only to
clarify his spiritual ideas to common people has used the imagery of
mother-son love.

Because of mother's devotion to her child Ashtachhap writers
have mostly kept themselves in place of Yashoda instead of Nanda.
They believed that to achieve the Lord Krishna one should worship
him through the image of Mata Yashoda. Mata Yashoda has received
that 'Anand’ through her motherly devotion which is not even received
by Devatas. Except Kumbhandas all the Ashtacchap writers have used
imagery of mother-child love to express their Bhakti. Surdas and
Parmananddas are excellent in the use of this Bhava to express their
Bhalkti.

Further, the mother image offers that as a mother has care for
her child, similarly, God looks after Its devotee. Guru Granth Sahib
states that as the mother loves to see her son eat, same way, the true
Guru loves to put food in the mouth of Gursikh (devotee). Ashtachhap
writers also believed that as a mother takes care of her child and
protects her/ him, Lord Krishna also does the same for His devotee.
As a child becomes annoyed with mother and mother makes the child
joyful. Similarly Lord is like a mother to devotees who always forgives
their mistakes. Guru Granth Sahib states that like mother, God never
counts the short-comings of the devotee. Thus, both ideologies have
idealized the love of a mother for her child and held it up as an

example for a devotee to God.
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Turning to wife imagery it is stated in both ideologies that one
can attain union with God by following the wife's example of loving
devotion. The human soul (Jivatma) is represented as the wife who is
forever seeking union with her husband (Lord). Thus Suhagan of Guru
Granth Sahib and Gopi of Braj literature are the guides on spiritual
path. All the Ashtachhap writers have expressed their Bhakti through
the image of Gopi but Surdas is best in it. Nanddas and Kumbhandas'
writings are also important from this view. Due to Suhagan and Gopi's
capacity to receive God, the writers of Guru Granth Sahib and Braj
literature have identified themselves with wife imagery and expressed
the ardor of their hearts through her voice. They called themselves the
wives of the Lord.

The metaphor of wife is further extended to the Suhagan and
Duhagan in Guru Granth Sahib. Suhagan is metaphorically used to
represent Gurmukh whereas Duhagan symbolically resembles with
Manmukh. Among Ashtachhp writers Surdas, Parmananddas and
Govindswami has also used the metaphor of Suhagan and Duhagan.

Thus Suhagan/ Gurmukh is a woman who is beloved of the
Lord, whether in the body of a man or woman. Suhagan wins the
favour of her Spouse and enjoys union forever. On the other hand,
Duhagan is deprived of union due to her ignorance of the Lord.
Duhagan/ Manmukh craves only for the riches of the world and not for
the company of her Lord.

Duhagan and Maya both are associated in Guru Granth Sahib

due to their ignorance of Ultimate Reality. Because of this comparison
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some Western scholars pointed out that in Sikh Scripture woman is
often associated with Maya, 'indicating its apprehension of female as a
barrier to the attainment of emancipation'.

Here, it must be kept in mind that these are philosophical
concepts which needed to be discussed in their context. Apart from
wife there is also mention of mother, father, son and daughter as
objects of Maya in Guru Granth Sahib. Thus the definition of Maya is
equally applicable to both man and woman. In Ashtachhap writings
too, specially in Surdas', wife is compared with Avidya Maya and
wealth. But these references are also contextual and needed to be
understood in their context.

Another objection about the use of wife imagery in Guru Granth
Sahib is that it allowed the masculine identity to God. Doris R.
Jakobsh pointed out that the Ultimate Reality in Sikh Scripture is
most often conceived in masculine terms, as Akal-Purakh and Karta-
Purakh. Here it must be cleared that in Guru Granth Sahib both
feminine and masculine imagery is used for comprehending the
Ultimate reality. God is addressed as mother, father, sister, brother
and friend-thus as both male and female. Even in some hymns God's
beauty is explained in terms supposedly appealing to the woman.
Further it is stated that only God has the power to assume the form of
both man and woman for self-manifestation. But the commentators,
interpreters and translators of Sikh Scripture have primarily
elaborated the masculine principle and overlooked the feminine. They

have used word ‘He’ for God in their translations which becomes
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misleading for those who can not read the language of the Text. God of
Guru Granth Sahib is beyond gender, so to avoid misconceptions ‘It’
is a better word to use for God instead of ‘He’ as informed by Nikky
Singh. In this work word ‘It’ is used for God of Guru Granth Sahib to
represent Its Nirguna state.

As far as Braj literature is concerned these writers worship the
Lord in Yogual Rupa (both male and female). They have made no
difference between Krishna and Radha. They have asserted that
Radha and Krishna are one and the same. According to them Parm
Purush Krishna is the Shaktiman and Prakriti Radha is the Shakti
(Power) of the Lord. But it is very surprising that all the temples of
Vallabha Sampradya, to whom Ashtachhap writers belong, are only of
Lord Krishna's instead of Yogual Rupa.

Third phase of the use of female imagery to express Bhakti
towards God is extended to include females in the animal world. Guru
Nanak seeks to identify himself with the females of several species to
express his yearning for union. He wishes, he is a doe (Harini) living in
the jungles or a Koel (Kokil) singing in the water or a she-serpent
(Nagin) within the earth in each case enjoying the proximity of the
Lord. Guru Arjan called himself a fish in a hymn to express his Bhakti
towards God.

Among Ashtachhap writers only Surdas expressed his Bhakti
towards Lord Krishna through the medium of the cows of Braj. In
Bhramargit, gopis are informing to Udho to tell Krishna that the cows

of Braj are suffering extreme misery in his Viyoga. They are in the
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habit of going and smelling the places where Krishna has grazed them.
The water (tears) continuously coming from their eyes and they are
repeating the name of the Lord Krishna.

To conclude this part, it may be argued that the use of feminine
imagery and female voice by these ideologies is an indicative of the
high regard that they have for woman. But some Western scholars
pointed out that the use of feminine imagery and female voice in Guru
Grant Sahib is certainly not a unique thing as many North Indian
Saints have also used it. The use of feminine imagery and voice is not
only confined to North Indian Saints but also used by the prophets of
the Old and New Testament, Christian Saints and Sufi Sheikhs. But
the vocabulary and the sense of this idea used by others differ in
many respects from the form and essence of Guru Granth Sahib. It
becomes clear by taking an example from Guru Granth Sahib and
Braj literature. Although Ashtachhap writers explained the spiritual
path through the image of Gopi at philosophical level but practically
woman is not directly related to God. She is secondarily related
through the medium of male. Contrary to this, the woman of Guru
Granth Sahib devotes a very direct encounter between her and
Ultimate Reality.

IInd part of this chapter is ‘Quest for Feminine Qualities’. In
this part it is made clear that why these ideologies have used feminine
imageries for God when all the writers of both ideologies are male. It

has seen in the earlier part that both ideologies have largely used the
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Vatsalya Bhava (mother imagery) and Madhura Bhava (wife imagery)
to comprehend God despite of the fact that all the writers are male.
Some scholar's raised objection about the use of these female
imageries. Doris R. Jakobsh concludes that addressing the Divine
through the feminine voice allowed for the maintence of masculine
identity to God. Here it should be pointed out that female imagery and
voice have used neither to permit masculine identity to God and nor to
place woman secondarily but to showcase the qualities of woman. To
achieve the Ultimate Reality, one should have the qualities of love,
devotion, sacrifice, fear of God, patience, forgiveness, truthfulness and
humility. As woman has these qualities in abundance, more than a
man, so both ideologies (Guru Granth Sahib and Braj literature)
considered these feminine qualities very helpful in the quest and
attainment of the Lord.

Guru Granth Sahib glorifies these feminine qualities and
enjoins upon all humanity to cultivate them for comprehending Lord.
One is advised to go and ask Suhagan that through which qualities
she has achieved the Lord. Similarly, Ashtachhap writers have asked
Gopi that with which qualities she has received Lord Krishna. Braj
writers have emphasized on feminine qualities by conceiving man as
complicated and subtle and woman as plain and transparent.

Guru Granth Sahib recorded that woman is the one who has
the qualities to recognize and achieve the God. She has the capacity to

chart out the way that makes the Ultimate Reality accessible to
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human experience. Krishandas, one of the Ashtachhap writers, has
laid importance to this idea by declaring that in the whole world
nobody has the capacity and quality like Braj woman to comprehend
Lord.

Both ideologies emphasized that to receive Ultimate Reality
quality of love is the foremost. They believe that the gap between
Divine Reality and the individual is bridged by following the woman's
example of loving devotion. That wife is called Suhagan who has love
for the Lord. Love is the true wealth of her life and she experiences a
kind of bliss in the company of her True Lord. Surdas and Nanddas
choose the love of Gopi to express their ideas and thought in
Bhramargit. Through Bhramargit they have explained the superiority
of Prem (love) over Gyan and Yoga. Udho has been made the
mouthpiece of Gyan Bhakti. He tries to dissuade Gopi from the path of
'Prem’ by an appeal to her intellect. Contrary to this, Gopi is generally
not inclined to enter into a logical discourse or intellectual inquiry.
She said to Udho that her only concern is to love Lord Krishna.

With love, quality of devotion is also necessary. Woman's
yearning for union and agony of her separation (Viraha) immediately
enters into the soul and stir powerful vibration there. The entire
Baramaha of Guru Nanak, Guru Arjan Dev and Nanddas, one of the
Ashtacchap writers, is an example of it where the Viraha of a lonely

woman is used for depicting the yearning of individual soul for union



259

with God. This quality has great importance on spiritual path because
without pangs of separation love cannot grow.

Removal of ego is considered as an essential trait which is
required for the union with Almighty God. Wife of Guru Granth Sahib
forgets her identity and fixes her mind on God-Husband after removal
of ego. Among Ashtachhap writers Govidswami and Nanddas have
explained the necessity of this quality on the spiritual path.

Guru Granth Sahib states that along with quality of love, fear of
God is also essential on spiritual path. Woman should adorn herself
with fear (Bhai) of God to become Suhagan. Ashtachhap writers do not
have mentioned this quality in their writings.

Feminine quality of patience is also necessary in the pursuit of
Ultimate Reality. Both ideologies concluded that a wife (devotee) who
has patience is loved by God-husband. Quality of truthfulness is also
emphasized in Guru Granth Sahib. It is stated that if the wife has the
quality of truth then God-Husband never goes away from her.

Sacrifice is also a necessary trait. Wife of Guru Granth Sahib
and Gopi of Braj literature is ready to sacrifice her everything in lieu of
Lord. She sacrifices her body, mind, wealth and everything for the
sake of Lord.

Furthermore, Guru Granth Sahib informed that anybody who
remains humble like wife achieves the Ultimate goal of Ilife.
Ashtachhap writers have also explained the importance of this quality

on spiritual path. Women leaders of the liberation movement fighting
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for equality with men at all levels, too, at times, appear to corroborate
the idea of humility on the part of women. Simone De Beauvoir, one of
the pioneers of feminist thought in her famous work The Second Sex/,
also speaks of this ideal and appear to corroborate this quality on the
part of woman.

Humility brings quality of obedience. Wife (devotee) of Guru
Granth Sahib never objects the doings of God-Husband. She obeys
God's command without objection. Gopi of Ashtachhap writers is ready
to obey the will of the Lord Krishna without any objection.

Apart from these qualities Guru Granth Sahib considered
quality of forgiveness as an essential trait for the attainment of God.
Ashtachhap writers do not have paid attention to this quality.

Even Social Scientist today has started realizing that feminine
qualities like love, humility, patience and self-sacrifice can pave way
for a better social climate. World famous Psychologist Dr. H.B. Danesh
in his work 'Violence-Free Family' states that the feminine qualities of
love and service are gaining ascendancy which will banish violence
from the family and the society.

To conclude this chapter it can be said that both ideologies have
considered above mentioned feminine qualities as very helpful in the
attainment of God. One thing that deserves special mention here is
that while feminine qualities are recommended for a woman (devotee)
the masculine qualities like chivalry and cleverness have not been

overlooked. A woman is not expected to be a spineless creature
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without having an independent personality of her own. Boldness and
chivalry are essential attributes of an ideal woman of Guru Granth
Sahib. Mai Bhago is an example of it. Even Mata Sundari not only took
keen interest in Sikh polity, but also successfully guided the destiny of
the Panth in a crucial time.

Here it must be kept in mind that though the content of both
ideologies is common but the effect is not quite the same. There is a
dichotomy in behaviour of Ashtchhap writers about the salvation of
woman. On one side, they define the spiritual path through her voice
whereas on the other side they accept that her salvation lies in the
service of her husband. Contrary to it, Guru Granth's message
maintained that woman and members of lower caste are not in any
way barred from attaining salvation. It's goal of emancipation is
equally open to a man as much as to a woman. Even at spiritual level
woman has been bestowed with a special status when Gurbani calls
her the best of the best.

Further Ashtachhap writers classified woman into different
categories. This classification can be specifically seen in the works of
Nanddas, Surdas and Krishandas. Nanddas in his work Ras Manjari
classified woman into Swakiya, Parakiya and Samayana according to
religions ethos. Each of these three is further divided into Mugadha
Madhya and Parora. These are further divided into many categories.
Guru Nanak and his successors have not classified woman anywhere

in their writings.
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Third difference is also interesting to note that Ashtachhap
writers, specifically Surdas repeats some common prejudices against
woman. He compared woman to Kali Nagini and at another place she
is called even worst than Nagin. These references of Surdas are
contextual which needed to be discussed in their context. Some
scholars objected that there are negative approaches towards woman
in Guru Granth Sahib also. One of these scholars is Doris R. Jakobsh
who represented Guru Ramdas as a high critic of woman on the bases
of his one hymn. The view taken by Jakobsh is partial and therefore
misleading. Guru Ramdas talks of the Manmukh in contrast to
Gurmukh. The sinful and ignorant men are those who listen to their
women out of lust as a moral weakness and ignore the Guru's
instructions. Even in the end of the hymn it is clarified that both
woman and man are the creation of the God. Thus the deprecation of
woman is totally alien to Guru Granth Sahib. It is said that Guru
Arjan rejectes the composition of Chhaju to include in Guru Granth
Sahib as being too derogatory to woman.

In Ashtachhap writings especially in Naddas one may note some
signs of eroticism. Contrary, Guru Granth Sahib does not have any
description of this types it refutes and rejects this view by declaring
that uncontrolled passions are gateway to sorrow and disease.

Noticing these differences one must agree with J.S. Grewal that
Guru Nanak created a larger space for woman, perhaps in the whole

range of Indian literature springing from devotional theism.
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IV Chapter is ‘Depiction of Woman: The Social Context’. One
finds the depiction of woman as a girl, wife, widow and mother in both
ideologies. Braj literature has provided a vivid picture of woman in her
social milieu. It authenticates the presence of child marriage, dowry,
Purdah, Sati and miserable condition of widow in society during
medieval period. But it neither opposed these social vices nor raised a
voice against them. Thus, it may be argued that regarding social
condition of woman, Ashtachhap writers merely echoed the traditional
views and could not protest against social inequalities towards woman
due to the social pressure of their society.

Contrary to it, in Guru Granth Sahib these social evils are
strongly opposed for the upliftment of woman. Guru Nanak is the first
among the Saints of India who has championed the cause of
womanhood in Indian society. He has pointed to the orgy of
dishonouring of womenfolk by Babar's soldiers near Saidpur later on
called Eminabad. He wrote about the suffering of Indian woman in
Raga Asa. This portrayal of suffering is universal and it includes the
plightful condition of all women whether belonging to Hindu, Muslim,
Bhatti and Thakur denomination. Women's state of suffering is defined
in three ways: suffering due to dishonour; suffering by physical death
and suffering due to emotional stress. Seeing such a pitiable
condition, Guru Nanak felt need to give woman a proper place in the
society. Thereafter the status of woman in the society remained his

deep concern. His successors have taken revolutionary steps to
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eradicate social vices. They strongly opposed the evil custom of female
infanticide, Purdah, dowry, Sati and Sutak. They do not favour the
idea of child marriage. They favoured the idea of widow remarriage to
improve the condition of widows in the contemporary society.

During medieval period the birth of a son was welcomed and
that of a daughter was looked down upon as misfortune. Even Mughal
Emperors like Babur and Akbar were anxious to have male child.
Noticing this preference given to boy in contemporary society Guru
Granth Sahib refers to the pleasure on the birth of a son and special
treatment given to him in the society. This reference of Guru Granth
Sahib only occurs to authenticate the preference given to boy in the
contemporary society not to support this idea. Ashtachhap writers
also mentioned about the joy and pleasure at the birth of a male child.
They have referred to a special tradition among Braj people where they
celebrated the birth of a boy by sprinkling a mixture of milk and
turmeric and dancing at the same time. They have also mentioned
about the celebration on the birth of a girl child. Dr. Hargulal, an
eminent scholar of Braj literature, has informed that in the
contemporary society the birth of a girl was equally a source of
happiness like boy.

Female infanticide was prevalent in the society. Guru Granth
Sahib strongly opposed this evil by announcing that it is sinful to
slaughter a Brahman or a cow or a daughter as it has curse for

millions of evils. But Ashtachhap writers are silent about it.
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Braj literature also referred to the kind of life which an
unmarried girl is expected to lead in her parental house.
Chaturbhujdas has mentioned that girls had less freedom as
compared to boys at that time. Surdas referred that after the age of
twelve some restrictions were put upon girls. They were not allowed to
move out of their houses. They were advised by their parents to stay
at home under their protection.

Child marriage had become a common feature of the social life
at that time. Surdas saying that a girl of twelve was considered to be
of marriageable age bears a testimony to this. Guru Granth Sahib too,
refers to the child marriage. Word Iani Bali and Ianariey are used for a
child bride. Guru Granth Sahib does not favour the idea of child
marriage. It has shown sympathy for such girls who are married even
before they could understand the meaning, rights and duties of a
married woman.

Ashtachhap writers specifically Surdas and Nanddas referred to
the presence of dowry in society. They only mentioned about it. But in
Guru Granth Sahib dowry is condemned as mere show of one's ego
and riches. It is stated that material dowry is false, egoist and vain
show, whereas the real dowry is the blessing of Lord's Name.

After marriage, the girl lived in the family of in-laws where
mother-in-law exercised control over her and her commands were to
be carried out. Guru Granth Sahib states that if the bride failed to

come up to her expectations, her life became miserable.
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Parmananddas also referred that she had to live under the strict
supervision of mother-in-law. Even she has to please each and every
member of her husband's family by rendering every possible domestic
service. To make her free from these inequalities, Sikh Scripture
honoured the womenfolk as the symbol of domestic harmony and
happiness, social cohesion and unity. She is considered the noblest in
all the family.

The practice of Purdah was prevalent in the contemporary
society. Ashtachhap writers highlight that a milder and less elaborate
form of Purdah, commonly, known as Ghoonght have been observed by
Hindu woman. Guru Granth Sahib openly condemned Purdah. It is
compared to suppression and emphasis is given to cast it off. Among
Ashtachhap writers only Surdas, to some extent, condemned this
custom.

Polygamy was also there. Guru Granth Sahib condemned this
evil by saying that if a man has physical relation with a large number
of women; then he has to born again and again. He can not get rid off
from transmigration. Among Ashtachhap writers only Nanddas
emphasized to maintain relation only with one's wife.

Both ideologies throw light on the existence of adultery in
society during the period under study. There were men and women in
the society who had relations with others apart from their partners.
Derogatory words like ‘sinner’ and ‘blind’ have been used for man who

has relation with other woman instead of his wife in Guru Granth



267

Sahib. Both ideologies emphasized on the sanctity of married
relationship by declaring that anyone from husband and wife who has
relation with other may suffer from physical diseases.

On one side, Ashtachhap writers demand fidelity both from
husband and wife for the smooth running of relationship but on the
other side they announced that a wife should not leave her husband if
he has guilty of having relation with other woman. Guru Granth Sahib
suggests that fidelity is essential not only for a wife but for the
husband too.

A woman was considered to have become impure and
untouchable for certain number of days after delivery and even during
the menstrual period. It was known as Sutak. The foreign travelers
like Manucci and Alberuni have noticed this strange custom. This
custom was even prevalent in China and Japan. This custom is
strongly condemned in Guru Granth Sahib. The impurity of Sutak is
condemned as mere superstition. It is stated that impurity lies in the
heart and mind of a person and not in the stained garment.
Ashtachhap writers do not have mentioned about this custom in their
writings.

The condition of widow was very miserable. She had to become
Sati. Guru Amardas and Guru Arjan Dev strongly condemned this
evil. In Guru Granth Sahib word ‘Sati’ has been used in different
connotations, it implies truthful, immortal, disciplined, virtuous,

generous and pure etc. Among Ashtachhap writers only Surdas,
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mentioned about this evil. He seemed to support this custom by
announcing that woman who had become Sati, would get rid off from
transmigration and she never born again. Although there is no direct
reference to widow remarriage but one of the hymn states that a wife
can get satisfaction only from her husband and from none else, it can
be said that Guru Granth Sahib favoured the idea of widow
remarriage so that a widowed could lead a normal and socially
respectable life. Guru Granth Sahib favoured the idea of widow-
remarriage in order to prevent a widow from becoming a victim of
temptation.

Both ideologies have emphasized to follow the path of Grihasta
(married life) to restore to woman her due place and status equal to a
man in life. Guru Granth Sahib declares that a person can attain
liberation even living with progeny and wife. Ashtachhap writers also
realized the importance of wife in family. But all of them did not follow
the path of Grihasta. Surdas, Parmananddas, Nanddas, Krishandas
and Govindswami remained unmarried for the whole life.

During the Muslim rule the evil of prostitution appears to have
spread far and wide. Guru Arjan Dev informed that people had no
scruple in visiting prostitutes. Among Ashtachhap writers Nanddas
also mentioned about this practice. It is stated that these women were
good in talking but their hearts were unclean. Guru Granth Sahib not
only authenticates the presence of this evil in society but also

condemned this practice. It is also stated that not only women were
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prostitutes but the men's who were morally degenerated also like
prostitute. So, Guru Granth Sahib equally applied word prositiute to
both woman and man.

Apart from the evil of prostitution there was trade of women on
the frontier areas. Guru Granth Sahib referred to the practice of
offering woman in charity at pilgrimage places. It does not appreciate
this practice. It is stated as a useless practice. One is advised to purify
oneself and worship the Name of Lord to achieve liberation instead of
performing these types of rituals.

Great importance is given to woman as mother in both
ideologies. In Guru Granth Sahib mother exists as a person upon who
depends creation and nutrition. A hymn of Guru Nanak refers to the
indispensability of woman as a mother. The hymn states that it is
from woman, the condemned one that we are conceived and it is from
her that we are born. It is the woman who keeps our race going. It is
the woman who is sought when one loses one's previous wife. It is she
with whom we establish our social ties. Then why denounce her from
whom even Kings, great men and commoners are born? From woman
is born another woman, without woman there is none. Only God (Who
is according to Sikh Scripture is Nirguna) is free woman. On the other
side, Ashtachhap writers, as they believed in Saguna form of God,
declared that even God is not free from woman. They have praised
mother Devaki for giving birth to Lord Krishna.

To conclude this chapter it may be said that in Braj literature a

woman's position is subordinate to her husband as she is advised not
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to leave him and to do service to him. Whereas Guru Granth Sahib
negates the tradition ridden view that wife should live in the custody
of husband. It is a remarkable step as no one condemned this view
from Manu's time. Thus Sikh Scriptural message is not the
subjugation of female to the male. Guru Granth Sahib states that man
and woman are complementary to each other and there is no
difference between them.

V chapter named as ‘Depiction of Female Dress, Make-up,
Ornaments and Activities.’ In Guru Granth Sahib, female dress, her
act of applying make-up, wearing ornaments and her activities have
been described with spiritual significance. Whereas in Braj literature
this account only brings into focus the social status of woman during
the period under study. Ashtachhap writers have provided detailed
information about female dress. Sari was the most common wear used
by the ladies. Ashtachhap writers have informed about different kinds
of Saris used by ladies at that time Kausambi Sari was in trend during
that period. Thigni Sari, Dandhi Sari, Tansukh Sari, Chunri Sari,
Jhoomk Sari and Patori Sari were also used by ladeis. Cotton Sari was
commonly used by all women. Langha-Choli, Salwar-Suit was also
worn by ladies of that period. Duppata also known as Chunri, Chunni,
Cheer and Odhani was used to cover the head.

In Guru Granth Sahib female dress has a symbolic meaning.
Woman is advised to wear the robe of love, humility and forgiveness. It

is stated that those who are busy in dressing themselves in silken
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robes but do not appropriate God's Name, cannot attain peace. The
red robe which is only worn for the sake of lovely appearance is
useless. It is stated that one should only wear clothes which do not
distress the mind and body. Further, one should not wear clothes as
fine as air.

Next to dress was make-up which mostly occupied the attention
of the ladies. All the sixteen items of Sigar found mention in both
ideologies. Ashtachhap writers have provided information about the
use of Ubtan, Snan, Keshvinyas, Maang Bharna, Anjan, Mahawar,
Bindi, Mehandi, Gandh, Phulmala, to put Til and to redden the lips by
ladies to beautify themselves.

Woman embellishment is assigned spiritual significance in Guru
Granth Sahib. Her cosmetic does not only enhance her physical
appearance but also contribute to her intellectual strength. She
should adorn herself with the Sabad and Gyan of the True Lord. The
Anjan that she uses to darken and beautify her eyes is to be
interpreted as Gyan. It is stated that if a woman adorn herself with all
the sixteen items of Sigar but she does not adore the master of the
world all her make-up is useless. One is advised to give up worldly
make-up and instead of it Sigar of fear is advised to do. Only that
woman (devotee) is liked by the Lord who applied the make-up of
Sehayj.

Ashtachhap writers have furnished information that different

types of ornaments were used by ladies from head to toe at that time.
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These ornaments were made of diamond, gold, pearls and flowers.
Sheesphul for head, Latkan for forhead, Khumbhi, Karnaphul,
Khuthila, Tatank, Kundal and Jhumka for ears, Besari, Nath and Bulak
for nose, Kanthsiri, Motsiri, Muktamal, Hamel and Tauki for neck,
Bajuband, Kangan, Churi and Chura for arms, rings for fingers,
Kshudra-ghantika, Kardhani and Kinkini for waist, Bichuwa and Nupur
for toes and Paizeb and Jehar for the ankle were used.

Guru Granth Sahib takes jewellery in different connotations.
Female ornaments are related to her mental state. A woman should
make good deeds her ornaments and her mind the thread. She should
be able to string the diamond of Naam which is beyond all prices. She
should wear the garland of Naam around her neck and Kangan of the
doership of Absolute One God. It is stated that a wife who wears all
ornaments and apply make-up on her body but do not recite Naam
then all these things are useless. These are responsible for
transmigration.

Woman played a major role in the daily life of the society during
the period under study. Both ideologies have provided valuable
information about her day to day activities. Early in the morning she
churned milk. In Guru Granth Sahib this daily female activity of
churning milk and obtaining butter is used as a symbol for meditating
on the Holy Name and obtaining Amrita, the Divine elixir. The
metaphorical churning up of the butter, the envisioning of the

transcendent is the most important action (meditating on Divine
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Name) illustrated through a feminine occupation (the churning of milk
every morning) in Guru Granth Sahib which is a symbol of the
significance attached to the feminine principle in the Sikh Scripture.

Ashtachhap writers have also used milk and milk products to
spiritual level. They compared ‘Goras’ (milk and milk products) to the
Rasa of senses. It is the prime duty of the devotee to sacrifice the
pleasure of senses to achieve Lord. It is explained by Ashtachhap
writers in ‘Dan Lila’ where the Lord Krishna demanded from the Gopis
to give him Dan in form of ‘Goras’ which is indirectly a demand to
sacrifice the pleasure of senses.

Woman went to fetch water for drinking and other purposes.
Word Panihari is used for woman water carriers in both ideologies.
Woman had to prepare and serve food to the whole family. After then
she had to sweep and clean her house. Embroidery is also included in
her working sphere. This activity is also imbued with spiritual
importance in Guru Granth Sahib. If a woman makes embroidery of
the Holy Name and worn such a frock; then she is the true bride. In
this hymn the female activity of making embroidery is symbolically
used for reciting the Holy Name. The word home is used for keeping
oneself away from the five lower passions i.e. Kama, Krodha, Lobha,
Moha and Ahankara.

It must be kept in mind that women at that time played an
important role in the economic life of the society. They sold goods of

daily use carrying them on their heads from place to place. Both
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ideologies have mentioned about the women who used to go to sell
milk and milk products to nearest places. Word Gujari has been used
in both ideologies for those women who sold milk and milk products
at that time. They also went out of their houses for selling fruits and
other goods of daily use.

To conclude this chapter, it can be said that both ideologies
provide valuable information about the dress, make-up, ornaments
and activities of woman during the period under study. Some
information about her role in economic life of the society is also
provided. Braj literature provides this information only to highlight the
social status of woman in contemporary society. On the other side, in
Guru Granth Sahib female dress, her make-up, ornaments and
activities all are depicted with spiritual significance.

After analyzing both ideologies from feminine point of view, it
can be concluded that Guru Granth Sahib creates a larger space for
woman as compared to contemporary Braj literature. But the Sikh
community has yet to fully appreciate the feminine views pertaining to
Sikh Scripture to mitigate the gap between theory and practice.
According to the theory of Sikhism there is gender equality but it is
not reflected in the practices and customs prevalent in the Sikh
community due to the dominance of Punjabi culture. The hold of
Punjabi culture on the Sikh religion has resulted in Sikh practices
and customs being more reflective of Punjabi norms than of Sikh

spiritual values.



275

This type of study which is based on devotional literature has its
own merits. Although it does not directly provide information about
materials matters yet by employing allegory it provides valuable
information about life around it. The official sources contain only one
version of the reality. Therefore, it is of paramount importance to
know the other side also before arriving at a definite conclusion. It has
been found that religious literature, after examining it with its

limitations reinforce historical evidences further.
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ABSTRACT

WOMAN IN GURU GRANTH SAHIB AND CONTEMPORANEOUS BRAJ
LITERATURE: A COMPARATIVE STUDY

This study is an attempt to highlight the portrayal of woman in the devotional
literature of the Bhakti period. The attempt for the present research work cannot be
substituted for the studies based on official sources but might provide help in giving direction
to arrive at a more comprehensive idea of the condition of woman in different regions of
India during the period under study. Devotional literature of the Bhakti period contains the
writings specifically poetry of Nirguna and Saguna devotees (Bhakts). Nirguna devotees
(Bhakts) believe in one formless God and have no faith in Avtarvad whereas Saguna devotees
(Bhakts) worship the incarnations of God like Vishnu, Rama and Krishna and they considered
Lord Krishna as of Avtar of God on earth. These Bhakts (devotees) wrote devotional poetry
in praise of God in the vernacular languages instead of Sanskrit. Though they did not write
purposely on material matters yet their writings by employing allegory throw valuable light
on life around them.

For the understanding of the Nirguna exposition Guru Granth Sahib has been
undertaken as the greatest unaltered and undiluted Text pertaining to medieval India. And for
Saguna understanding contemporaneous Braj literature is useful. Braj literature contains the
literary works of Braj Bhasha. Braj Bhasha was the richest form of Hindi in the medieval
age. On the basis of Guru Granth Sahib and Braj literature this work compares the two
famous categories of Bhakti (Nirguna and Saguna) to explore the feminine dimension
pertaining to them. For this purpose, this study passes through two phases, spiritual and
social. Spiritual phase is further divided into two parts. In first part, an attempt has been made
to explore how Guru Granth Sahib and Braj literature relate the feminine imagery on the
Divine level and second part makes it clear that why feminine imagery is used? Social phase
clarify, whether their spiritual dimension is equally relevant in social sphere or not, whether
both ideologies advocated for the equality of woman in society too.
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PREFACE

In this work an attempt has been made to study the manner in
which woman is portrayed in the devotional literature of the Bhakti
period. Most of the existing studies on woman for this period are
largely based on official sources. These sources contain only one
version of the story but it is of paramount importance to know the
other side also before arriving at a definite conclusion. So, the present
study is based on the devotional literature of the Bhakti period. As
now a days literature is considered as an important source of history.

Devotional literature of Bhakti period contains the writings
specifically poetry of the Nirguna and Saguna Bhakts (devotees).
Nirguna Bhakts believe in one formless God whereas Saguna Bhakts
worship the incarnations of God like Vishnu, Rama and Krishna.
These Bhakts wrote devotional poetry in the praise of God in
vernacular languages instead of Sanskrit. Though they did not write
purposely on material matter yet through the similes and metaphors,
in their writings, they throw valuable light on the life around them.

For the understanding of Nirguna exposition, Guru Granth
Sahib has been undertaken as the greatest unaltered and undiluted
Text pertaining to medieval India. And for Saguna understanding
contemporary Braj literature is used. Guru Granth Sahib believes in
the worship of Nirguna God and does not have faith in Avtarvad

whereas Braj writers considered Shri Krishna as the Avtar of God on



earth. Braj literature contains the literary works of Braj Bhasha which
was the richest form of Hindi in the medieval age. In this work the
focus of Braj literature is primarily limited to the works of Ashtachhap
writers as they are contemporary to the Sikh Gurus. Furthermore
their works are the best writings of Braj Bhasha as after them this
language had lost its prestige and Khadiboli Hindi (Modern standard
Hindi) began to supplant it.

On the basis of Guru Granth Sahib and Braj literature this work
compares the two famous categories of Bhakti (Nirguna and Saguna) to
explore the feminine dimension pertaining to them. To achieve this
objective this study has passed through two phases:- spiritual and
social. In first phase an attempt has been made to explore how Guru
Granth Sahib and Braj literature relate the feminine imagery on the
Divine level. Secondly it is made clear that why feminine imagery is
used to comprehend God when all the writers of both ideologies (Guru
Granth Sahib and Braj literature) are male? Social phase deals with
the condition of woman in society. In this phase an attempt has been
made to highlight that whether their spiritual dimension is equally
relevant in social sphere or not, whether these ideologies have
advocated for the equality of women in society too? Another objective
of this study is to clarify some misconceptions among scholars about

feminine conception of Guru Granth Sahib.



This type of study which is based on devotional literature has its
own merits. Undoubtedly the attempt for the present research work
can not be substituted for the studies based on official sources but it
has been found that religious literature, after examining it with its
limitations reinforce historical evidences further.

Comparison is the main tool of research as far as methodology
is concerned. This comparison passes through the theoretical and
practical analysis of both ideologies (Guru Granth Sahib and Braj
literature). An attempt has been made to consult the available primary
and secondary sources for the completion of this work. Foreign
traveler accounts have also been consulted to substantiate some
views. Large number of research articles and unpublished thesis have
also been examined. Due care has been taken to acknowledge these

works in the foot-notes wherever consulted.
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