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INTRODUCTION



Bae Adi Granth - the sacred book of the Sikhs - 

presents the essence of the Indian cultural, literary and 

religious heritage of the medieval period from twelfth to 

seventeenth century. Jaidev, a Bengali saint poet, belonged 

to the twelfth century and Guru Goblnd Singh, the unparalled 

hero of the people, wrote in seventeenth century and in the 

first decade of the eighteenth century. As only one hymn 

of the Tenth Guru is included, we fix the end of the seventeenth 

century as a limit. The great compiler and editor, Guru Arjan 

Dev ( proportionate credit goes to the scriber and assistant 

editor, Ehai Gurdas who is one of the greatest religious 

poets of Panjabi literature), sensing the necessity of the 

hour completed this monumental task of compiling the Adi Granth 

in 1604. Guru Gobind Singh included 59 hymns and 56 shaldkas 

of the ninth guru and also one of his own. Dr. S. S. Kohli 

feels that there is every possibility that the manuscript copy 

of the first or second recession might have been provided to 

the guru by some devoted Sikhs for the purpose of preparing 

the third recension.

Die scholarly guru-poet, Guru Arjan, transcending 

the petty regional, parochial or factional prejudices and 

narrow-mindedness and ignoring the heinous and ill-reputed 

claims of caste and creed, concentrated whole-heartedly on

1, A Critical Study of Adi Granth, p. 17.
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the selection giving the only consideration of ideological
likemindedness. Ehai Gurdas, not only gave the selected
material a written form hut also helped the guru in sorting
out the precious verses. Some poets like Shah Hussain, Kahna,
Chhajju and Peelu came to Guru Arjan at .Amritsar with the
request to include their hymns in the sacred text. But
because of the ideological differences, their verses were not
included in the Adi Granth. The mystery why the 'vars* of

2Bhai Gurdas were not accepted remains a mystery.

Hie hymns of the following saint poets are found in 
the Adi Granth:

I - Pre-Hanak Saints

(1) Jaidev (1170 A.D.... ) :

Jaidev was one of the five known poets at the court 
of Lakshman Bass, the king of Bengal. He belonged to the
village Kenduli in the district of Birbhum, Bengal. His 
greatest and immortal literary achievement is the Sanskrit 
classic - "Gita Govind", which is rendered into English by 
Professor Puran Singh, a distinguished Panjabi poet# His 
contribution to the Adi Granth consists of two hymns.

2. Merely blaming Bhai Gurdas of egoism is doing great 
injustice to the devoted scholar who was nominated 
by the great Guru to produce in black and white the 
verses of the great prophet-poets of the medieval 
period. From this charge of egoism on Bhai Gurdas, 
crops up another question - Was not Guru Arjan so far­
sighted as to understand the real nature of a man whan 
the great honour of being the first scriber was to be 
bestowed. Moreover, his poetry is known, revered and 
honoured as the key to the Adi Granth. One fails to 
accept the charges of arrogance and egoism on such an 
enlightened soul.
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(2> Sheikh Farid (117^ A.D. - 1266 A. D. ) :

Sheikh Farid, the disciple of Khwaja Qutab Bukhtiar 

Kakl of Delhi and the guru of Khwaja HLzam-ud-Bin Aulia, was 

horn at Khotwal, and died at Pakpattan situated in Pakistan.

He is considered as the first great Sufi and also the most 

influential muslim-saint under whom thousands and thousands 

of Hindus embraced Islam. His contributiota is of four hymns 

and 130 shalokas. .Among these shalokas are studded at proper 

places, three shalokas of Guru Amar Bass and eight of Guru 

Arjan Dev.

(3) Namdev (born 1270 A.D. ) :
i
/

He was born at Narsi Bamani in the district of Satara, 

Bombay. This Maharashtrian saint, the son of a calico-printer, 

visited Panjab and a memorial is erected in his memory at 

village Oiuman (District Gurdaspur). It is said that he was 

so completely devoted and thoroughly sincere in faith that 

God had to come to him in physical form to accept his offerings. 

Mohammed Bin Tughlak ordered his death by throwing before 

an enraged elephant as Namdev did not perform the miracle of 
reviving the dead cow.^ But he was saved by God. Ms verses 

are found in ’Abhang • as well as in the Adi Granth. There 

is some change in words of the same hymns included in both 

the sacred texts. Ms contribution is of 60 hymns.

Adi Granth



(8) Ramanand (bom between 1299-1VI0)

He was born at Mailkot between 1299 and 1410 in 

the family of arrogant Gaur Brahmans. Ramanuja had set up 

the idol of Vishnu at that place. Under his influence 

Ram an and started observing various ways of keeping himself pure. 

He did not even accept any disciple of the lower castes* But

it was Kabir, the greatest religious iconoclast, who shattered

the very basis of his false thinking by being his disciple. 

From thence he willingly included RLpa, Sain, Dhanna and

Bavidas In the list of his disciples. His mind, after roaming
in

about/the devotional and meditational pursuits of Krishna and 

Radha and then of Rama and Sita, concentrated on the religious

philosophy of the Nlrguna school of meditation. His contribution 

is of one hymn.

(9) fhanna (1M5 A.D...,.) *

Ihanna, Jat (peasant) was born at Duan in Rajasthan. 

This simple-minded but utterly devoted idolator forced God 

to appear from a stone for accepting his offerings. In the 

later part of his life he became a monotheist. Others of 

delicate nature wrote ”Artis", but liianna in his traditional 

»Jat1 style wrote ’Aarta*. He contributed four hymns.

(10). MPa (1425 A.D..........) s

RLpa was a king of Gagaraungarh in Gujrat. He 

was, at first, a worshipper of Durga. He became a disciple

5. A Cultural Survey of Guru Granth Sahib, p.25.
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of Ramanand and came Into the MLrguna school of religious 

worship. His contribution is of one hymn.

(11) . Sain i

Sain was also a disciple of Ramanand. He lived

in the last years of 14-th Century and the beginning of the

15th Century. He was a barber by profession and worked at

the court of Raja Ram, the King of Rewa. Ghee he, absorbed

in the service of the saints, did not attend his duties at
6the court. God, disguised as Sain, served in his stead.

One hymn of Sain is included in the Adi Granth.

(12) Kabir (1198 A.D. to 1518 A.D. ) *

It was Kabir whose attack on the wornout Hindu

traditions, formalism, rites and ceremonies was the sharpest.

This iconoclast was a great wit of his times. He was born

of a Brahman widow who, fearing the attacks of the Hindu

society, threw the child by the side of a tank near Banaras.

Mru and Mm a, a Muslim weaver couple, saved him from death

and brought him up. From the very childhood, he had a saint

like bent of mind and became, tactfully, the disciple of

the Brahman Guru, Ramanand. Sikandar Lodhi, a fanatic Muslim

king, tortured him by throwing him before an elephant. Instead

of trampling him under the foot, the elephant bowed before 
7him.'. Thus he escaped all the ordeals. This founder of

6. Bhai Gurdas, Yar Ho.10.

7. Adi Granth, pp. 870-71.
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a religious sect, Kabir Panth, died, in 15>18 A. D. at Magahar, 
the accursed place according to the beliefs of the Hindus.
His verses are found in ’Bijak* and ’The Adi Granth’. We 
find that the same hymn in ’Bijak’ is a bit different from the 
one included in the Adi Granth. One can suppose that a 
hymn travelling from tongue to tongue naturally undergoes 
seme change. 292 hymns including Pauris of 'Bawan Akhari,
Thittin and 249 shalokas are included in the Adi Granth,
Amongst them are found one shaloka of Nam dev, one of Ravidas, 
one of Guru Amar Das and four of Guru Arjan Dev.

(13) Ravidas ( About 1384 A.D. to 1514 A.D. ) :
Ravidas, the cobbler was the disciple of Ramanand.

The Harijan Community worship him as their Guru and temples
are constructed everywhere in his memory. He was born at
Banaras, the known pilgrim station of the Hindus. Ravidas
had to bear tortures at the hands of the Brahmans. There is
a belief that the great queen Mira Bai of Mev&ta and queen

ft

Jhali of Mewar accepted Ravidas as their Guru. His contribution 
in the Adi Granth is of 41 hymns.

II - Sikh Gurus

(1) Guru Nanak Dev (1469 A.D. to 1539 A. D. ) :
The founder of Sikhism was born at Talwandl (Nankana 

Sahib) in Pakistan. After serving the Nawab of Sultanpur 
as a store-keeper, he devoted his whole life in the search of

8. Dr. Manmohan Sehgal, A Cultural Survey of Guru Granth 
Sahib, p.27.
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With the purpose of preaching truth to the Muslims and 
Hindus alike, he went on the four religious tours of India 
and abroad. Both the communities accepted him as their own 
holy saint. He criticised in his verse, the formalism and 
ritualism of Hindus; religious fanaticism of the Muslims; 
the egoism and arrogance of the rich feudal lords of his 
times. He contributed 97*+ hymns including pauris and shalokas.

(2) Guru Angad Dev (1504- A, D. to 1553 A. £>. ) :

He was born at Sarai Matta in Ferozepur District in 
the family of traders. Before becoming the Guru, his name was 
Lehna. like Pipa, he was, at first, a worshipper of Durga, 
but changed his views after caning in contact with Guru Nanak 
Dev.. His sincerity and selfless service earned him Guruship 
in 1537. He contributed sixty-two shalokas.

(3) (jam.JtoE. Pag.(jM. Aa.Dt, to 1 ) =
He was born at Basarke in the District of Amritsar.

He was Vaishnava by faith. But the personality of Guru Angad 
fascinated him and he became his disciple. His faithfulness 
and devoted service won him Guruship in 1553 A.D. 907 hymns 
including pauris and shalokas of this guru are found in the 
Adi Granth.

(4) Guru Ram Das (1534 A.D. to 1561 A, D. ) :
Lahore was the birth place of this great Guru who 

began the construction of the tank and temple at 'Guru Ka Chak' 
which became famous as Amritsar. He contributed 679 hymns
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including pauris and shalokas.

(5) Guru Ar.jan Dev (1563 A.D. to 1606 A. D. ) t

Guru Arj an was the youngest son of Guru Ram Das, He 

had to face a strong opposition from his brother Rirthia and 

his allies - the *minas’. He completed the construction of 

the Golden Temple at Amritsar. He was the editor and compiler 

of the Adi Granth and the majority of the verses are composed 

by him alone. It consists of 2218 hymns including pauris 

and shalokas. He is considered as the first martyr of the 

Sikh Cbmmunlty.

(6) Guru Tegh Bahadur (1622 A.D. to 1675 A.D. ) :

The Ninth Guru, the son of the Sixth Guru, was horn 

at Amritsar. Saving religion from fanaticism and narrow­

mindedness of Aurangzeb, he attained martyrdom. Guru Gobind 

Singh added 59 hymns and $6 shalokas of Guru Tegh Bahadur 

in the Adi Granth.

(7) fipai Singh. .(1666, A. .:
After the martyrdom of the NLnth Guru, he became the 

guru at the tender age of nine. He transformed the saintly 

disciples of the nine Nanaks into fearless soldiers and named 

than ’Khalsa’. He, himself, changed his own name from Gobind 

Rai to Gobind Singh. He Is the proud father of four sons who 

laid down their lives for a great cause and also the lucky 

son of a father, who, alongwith his flawless followers, happily 

greeted death. Though the authorship is not mentioned, but we
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find one of his shalokas in the Adi Granth which is composed

in response to a shaloka of Guru Tegh Bahadur. It-is the

ha4-3ftt€fc~-ef- the Sikh Community- that the verses of this groat

poet | saint and soldi or-couM not find a place-i-n- the Adi

Granth. He,himself passed on guruship to the Adi Granth.
to

So, no follower could dare^add his verses in the Adi Granth. 

The only effort done hy Bhai Mani Singh was not welcomed by 

the Sikh Community.

Ill - Other Saints and Bards

(1) Bhikhan i

Bhikhan was a sufi saint of Lucknow District. Two 

of his hymns are included in the Adi Granth.

(2) Sur Das (1528 A.D........  ) :

Sur Das of the Adi Granth is not the blind Sur Das, 
the author of immortal "Sur Sagar" He was a Brahman by caste

and a saint by temprament. As the governor of Sandila Province,
0" ..... ..............

he squandered the revenues of the State on the saints.

Fearing the displeasure of the king, he fled away but was 

arrested. After imprisonment for sometime, he was released 

from jail. Two hymns of this carefree saint are found in 

the Adi Granth.

(3) Sunder :

Sunder was one of the grandsons of Guru Anar Das.

He composed a 'Sad* in Ramkali depicting the death of the 

third Guru and it is included in the Adi Granth.
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(4) Mardana :

Mardana, the great musician, was a companion of 

Guru Nanak in all the four religious tours. He contributed 

three shalokas.

%e other poets whose verses are included in the

Adi Gi

(5>

ranth are:

Kal • « • i (46 swayy

(6) Kalsahar • # • If swayyas
(7) Tal • • * 1 swayy a.
(8) Jalap ♦ ♦ • 4 swayyas
(9) Jal • • • 1 swayya
(10) Kirat • * • 8 swayyas
(11) Sal • ♦ • 3 swayyas
(12) Bhal # • * 1 swayya
(13) Hal • • • 6 swayyas
(14) Bhikha • • • 2 swayyas
(15) Jalan • « • 1 swayya
(16) Das • * • '‘jif (7 swayyas

(17) Gayand * • • 5 swayyas
(18) Sewak

• « ♦ tji swayyas
(19) Mathura • # • 10 swayyas
(20) Bal • # • 5 swayyas
(21) Harbans

• • •(
2 swayyas

(22 & 23 ) Satta and Balwand:

Rad and 4 jholnay)

They contributed a var of 8 paurls. The first five
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pauris were composed, by Balwand and the other three by 
Satta.^

Die order of the Poetry given in the Adi Granth is 
10

as follows?

I. Jupji - of Guru Nanak - the morning Prayer.

II. Rahiras - the evening prayer - containing the following 

order of hymns *

1. So Daru Raga J
Mahla 1.

2. Asa Mahla 1

3. Asa Mahla 1. 

b, Gujri Mahla b.

5. Gujri Mahla ?.

6. So Furukh Asa Mahla b,

7. Asa M.

8. Asa M, 1.

9. Asa M. 5,

III. Sohila - the bed-time Prayer - contains the hymns in 

the following order. ?

1 ^ Gauri Dipki M. 1 b, Gauri Purbi M. 4-.

2. Asa M. 1. 5* Gauri Purbi M. 5*

3. Dhanasari M.1.

ISf. fhe Ragas which are in the following order:-

1. 5. Gu.1ri

2. Majh

3. Gauri 

4*. Asa

6. Devgandhari

7. Bihagra

8. Vadhans

9. Dr. Manmohan Sehgal, A Cultural Survey of Guru Granth Sahib,
p.38.

10, Dr. S.S.Kohli, A Critical Study of Adi Granth, pp.9-11.
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9. Sorath 21. Maru

10. Itianasari
f

22. Tukhari

11. Jaitsri 23. Kedara

12. Todi 24. Bhairo

13. Bairarl 2 5. Basant

14. Tilang 26. Sarang

15. Suhi 27. Malar

16. Bllawal 28. Kanara

17. Gaund 29. Kalyan

18. Ramkall 30. Prabhati and

19. Nat Naraln 31. Jaijavanti,

20, Mali Gaura

In these Ragas the following order of hymns is observed

1. Chaupade, Dupde , Tipde, Panchpade or Chhipade

with the number of the musical notation of the

Raga in serial order and the number of Mahla in

serial order.

2. Ashtapadis with the number of musical notation 

of the Raga in serial order and the number of 

Mahla in serial order.

3. Solhe, if any, with the number of Mahla in serial 

order.

4. Poems with special sub-headings with the number 

of Mahla and musical notation in serial order 

which do not cane under 1 and 2.

5. Chhants with the number of musical notation and 

the number of Mahla in serial order.



6. Vars of the Gurus in serial order followed by 
var written by bards, if any.

7. The hymns of the saints mostly beginning with 
Kabir followed by Namdev and other saint-poets.

V. Shlokas and Swayyas are given in the following order *

1. Shlokas Sahaskriti
2. Gat ha
3. Phunhay
4. Chaubolay
5. Shlokas of Kabir
6. Shlokas of Sheikh Farid 
7» Swayyas of Guru Arjan
8. Swayyas written by bards as panegyrics on the 

first to fifth Gurus in serial order.
9. Shlokas in excess of Vars by the first, third, fourth 

and fifth Gurus in serial order.
10. Shlokas of the Ninth Guru.
11. Mundavani or the seal consisting of two shlokas.

VI. Ragmala.

The first recension of the Mi Granth was completed 
by Bhai Gurdas in l60*f A. D. and was installed by Guru Arjan 
at Golden Temple, Amritsar. Now, it is in the possession of 
Dhirmal’s descendants at Kartarpur, The second recension was 
got prepared by Bhai Bano when he took the first recension for 
binding to Lahore. The third recension was got scribed by
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Guru Gobind Singh from various hand-written copies of the 

first two recensions in parts or in full, collected from 

various sources because Dhirmal bluntly refused to give the 

Guru the first recension. This third recension is known 

as 'Dam dam a Mali BirGuru Gobind Singh added the verses 

of Guru Tegh Bahadur in it and also one of his own hymns 

which is attached with one of the shalokas of the Ninth Guru.

In this age of printing, the third recension is popular and 

is available everywhere in the printed form.

The Adi Granth is a volume written in several languages 

and dialects. The saint-poets were the bards of the masses.

They sang in the language which was understood by them. So 

the saint-language, which was widely understood, became 

the medium of their poetry. Poets like Kabir, Sain, Dhanna, 

Plpa, Parmanand, Ravidas, Surdas, Beni, Sadna and all the 

guru-poets used the saint language in their verses. Guru Nanak, 

Guru Arjan and Beni (in one of his hymns of Rag Parbhati) 

used Sahaskriti. We also find seme changes in the use of this

saint language by different saint poets. The reason being
#

that the saint poets belonged to different parts of the

country and the saint-language could not escape the Influence
1 1of their regional languages.

Dr. Trumpp finds the beauty of Adi Granth in its 

being a rich treasury of Indian languages and dialects.

11. Dr. S. S.Kohli, A Critical Study of Adi Granth, p.21.
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In his words, "The chief importance of the Sikh Granth lies 

in the linguistic line, as being the treasury of old Hindu! 
dialects." 12

Jaideva uses a queer mixture of Sanskrit and the 
vulgar tongue of the masses. ^ The language of the Sahaskriti 

Shalokas is the admixture of Sanskrit and Western Apabhramsa.

It was a sort of, immitation Sanskrit used by the Pandits 

of the time* In it, the use of Persian words has been 

intentionally and carefully avoided* (he finds that in the use 

of Sahaskriti a deliberate attempt was made to Sanskritise the
4lf

Apabhamsa of the period. Besides Sanskrit, Eastern 

Apabhramsa, Western Apabhramsa, Marathi, Hindi, Panjabi,

Sant Bhasha, Lehndi, Sindhi, Persian and Arabic are also 

used in Adi Granth. It is the only available store house of 

the medieval Indian languages and dialects.

There is a view that Adi Granth Interprets Vedas in 

the folk language. But a critical study reveals that the 

saint poets especially Nanak and Kabir, rejected sharply 

the authority of the Vedas and all the various sacred texts 

of Hinduism. These saint poets of the Bhakti Movement

12. Dr. Earnst Trumpp., Introduction to Adi Granth.

13. F. KLelhorn, A Grammer of the Sanskrit language.

14. Dr. S.S.Kohll, A Critical Study of Adi Granth,
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which was a reaction against the formalism and ritualism

of the prevalent religions, gave a different gospel befitting

the changed circumstances. Dr. S.S. Kohli quotes Hughes -

Dictionary of Islam • "A careful investigation of early

Sikh traditions points strongly to the conclusion that the

religion of Nanak was really intended as a compromise between

Hindu!an and Muhammedanism, if it may not even be spoken of as

a religion of a Mohammedan sect. Hie idea of compromise

between Hinduism and Islam has been emphasized by several

writers such as Cunningham, Monier Williams and others. But

there are some like Maeaullffe, Dorothy Field and Greenlees

who think that Sikhism is an independent religion having its own
*1 f)

distinct features.

In this research work, the object has been to study 

Adi Granth from the artistic angle especially to discover 

the beauty of the imagery used in it. As Adi Granth is a 

classic of Indian literature and the golden treasury of Indian 

medieval thought, an attempt was made to study it according 

to the principles of Indian poetics. The study of great 

Indian critics like Anandavardhana, Bharata, Dandin, Vamana 

and others reveals no clear definition of the image. No 

ancient Indian critic gave the image its due Importance and 

place in his theory of poetry. Even the concept of image,

15. Dr. S.S.Kohli, A Critical Study of Adi Granth, p.22.

16. Ibid.
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as enunciated by the leaders and poets of the Imagist

School of Poetry like id not serve

our pui

because it served theii' Ou'4

dried and a.

.ng clear cut, 

.n their poetry 

puip6 s ele s sne s s.
Caroline Spurgeon, in her study of the Shakespearean Imagery 

considers similes and metaphors as images. So to find a 

proper definition of poetic image, the critics of the socialist 

school of Realism were studied.

While judging the poetry of Adi Granth, according to 

this new definition of the poetic image, one has to give a
i

sympathetic treatment to the verses of the saint poets, so 

that the real beauty of the literary art of the poetry did 

not loose its luster because of its study according to the 

alien norms. But there was also a similarity between the 
two. Rie socialist realist critical theory and the

poetic creations of the saint-poets are written with special 

purposes. Many a times, one finds that the images of the 

saint-poets, especially Guru Nanak and Kabir are quite 

successful according to the standards of these critics. Our 

definition of the poetic image is reached after struggling 

through every concept found anywhere among the Sanskrit,

English and Russian criticism and examining on the touchstone 

of the truth of poetic creation. The critical theory is not 

the mother but the child of poetic creations.
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«*

The first chapter is an attempt to define poetry-image 

and poetic-image. The second chapter concerns the sources 
of the imagery of the Adi Granth, %e third chapter concerns 

the general classification of imagery, the fourth with nature 

and outdoor images, the fifth with indoor images and the 

sixth with images from mythological sources, religions and 

other miscellaneous sources of imagery. The seventh chapter 

concerns the impact of the imagery in Adi Granth on Panjahi 

poetry up to the modern times.
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CHAPTER I

3he question 'What is poetry?’ - is so much discussed 

in literary theory that every body has a ready made definition 

of poetry. Even the illiterates say with ease, ’’The poem is 

a metrical composition, " Whatelay also confirms this view 

when he says, "Any composition in verse, and none that is 

not, is always called, whether good or had, a poem, by all
•i

who have no favourite hypothesis to maintain," Almost

everyone who starts the study of literature starts from

poetry; every one who is in a mood to test the power of his

pen, composes a poem; he who starts performing the duty of
2a horse fly engages himself at first in the criticism of 

Poetry.

As to the definitions, we find 'poetry-like' definition 

of poetry. "Poetry is the morning dream of sweet minds.

Rene Wellek quotes the Horation formula - 'poetry is dulce' and 

'utileScholars like the ancient Indian Sanskrit critics

1. Whatelay, Elements of Rhetoric, III - (iii) 3.
2. Pushkin, "Selected Prose"...'Critics are like horse flies; 

they hinder us in our work.'

3. H.Colour, Literature and Criticism.

b, Rene Wellek, Theory of literature, p.30.
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Bhamah, Dandin, Eudretta and Vlshvan strongly emphasise 

upon the element of "beauty in poetry* Edgar Ellen Poe? 
and Shelly^ thought of poetry as the creation of poetic 

beauty which satisfies our aesthetic hunger. Even Holmes 

whose stress is on imagery and imagination wants the poet
ry

to be guided by his aesthetic sense.f Cburthope defines
8poetry as the art of producing pleasure, and Coleridge wants 

pleasure to be the sole object of poetiy.^ But, while 

discussing fanciful and imaginative poetry, Coleridge himself 

says that poetry which merely gives pleasure is fanciful and 

poetry which continues the giving of pleasure with the 

discovery of truth is imaginative. Dr. Johnson considers 

poetry the art of combining pleasure with truth. Ctoe thing 

is very important about his definition and that is giving
10the first place to reason whose hand maid is imagination.

5. She P&etic Principle, "The rhythmical creation of beauty”,

6. Defence of Poetry, ’’Poetry makes immortal all that is 
best and beautiful in the world.

7. Holmes quoted by Pritchard, Criticism in America, p.124 t 
"The poet links the most remote objects together by the 
slender filament of wit, the flowery chain of fancy, or 
the living pulsating cord of imagination, always guided by 
his instinct for the beautiful.”

8. Courthope, The liberal Movement in English literature,
"The art of producing pleasure by the Just expression
of imaginative thought and feeling in metrical language. ".

9. Coleridge, Biographia Iiteraria, Chapter xiv, "Poetry is 
the antithesis of science, having for its immediate 
objeet pleasure, not truth."

10. Dr. Johnson, life of Milton, " The art of uniting pleasure 
with truth by calling imagination to the help of reason.”
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What do we mean by the truth as expressed in poetry?

"By poetic truth we mean fidelity to our emotional

apprehension of facts, to the impression which they make

upon us, to the feelings of pleasure or pain, hope or fear,
11wonder or religious reverence, which they arouse." Supplement­

ing this view E.A.Greening Lamborn says, "Art has nothing 

to do with absolute truth; it shows truth coloured by the 
artist's mood seen through the medium of artists mind." 1

Some critics are inclined towards the element of music 

in poetry. In poetry music is produced by the rhythm, the 

rhyme- scheme and the metre. Hudson thinks of metre as a 

powerful agent in the emotionalisation of thought - the 

process which brings the whole knowledge of the objective 

reality and the philosophical speculations of the Divine 
affairs, into the field of poetry.^ Carlyle, considers

4 II

poetry as musical thought, and Dryden thinks of poetry as
the music produced by words which are meaningfully arranged.^

Ghatfleld defines it as the music of thought conveyed through
16the medium of musical language. Hudson also favours the

11. Hudson, An Introduction to the Study of literature.

12. E. A. Greening,Lamborn, The Budiments of Criticism.

13. Hudson, An Introduction to the Study of literature, "Metre 
is a powerful aid in the emotionalisation of thought.....
Metre, like music, makes in itself a profound appeal to the 
feeling."

14* Carlyle, Hero and Hero-worship, lecture - lii, "Poetry - we 
will call musical thought."

15. Dryden, "Poetry is articulate music."
16. Ghatfield, "Poetry is the music of thought conveyed to us

in the music of language."
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the use of 'regularly rhythmical language or metre' which
17is the source of producing a musical effect. ' Carlyle 

defines poetry as harmony created hy man and nature
40

becoming one by merging in each other. Because nature is 
a continuous and spontaneous influence on the poetic sensibility 
of the artist, almost all the poets aspire to create intense 
and intimate relationship with it.

19Pritchard lays more emphasis on ©notions. 7 Wordsworth
considers that 'emotions recollected in tranquality* become

20the mother of the baby-poetry. For Mill poetry is
emotionalised thought 21 Watts Bunt on is of the view that
in poetry we use ©motional and rhythmical language for the

opexpression of the poetic imagery* Even Milton thinks of
*

poetry as the expression of imagery and passion and poetry,
00for Leigh Hunt, is the expression of passions. Hazlltt

17. Hudson, An Introduction to the Study of literature, 
"Poetry is a particular kind of art that arises only 
when the poetic qualities of imagination and feeling 
are embodied in a certain form of expression. That 
fonn is, of course, regularly rhythmical language or 
metre."
Carlyle, "Poetry is the harmonious union of man with nature".
Pritchard, Criticism in America, "Poetry, as a rule, is 
the expression of the emotions at their highest pitch."
Wordsworth, "Poetry is the spontaneous overflow of 
powerful feelings. It takes it birth from emotions 
recollected in tranquility."
Mill, "What is poetry? but the thought and words in which 
emotion spontaneously embodies it self (Thought s on Poetry 
and its variety - in Dissertions and discussions, Vol. I).
Watts Dunton, Encyclopedia Britannlca, "The concrete and 
artistic expression of the human mind in ©notional and 
rhythmical language."
Leigh Hunt, Imagination and Fancy, Chapter I,"The 
Utterance of a passion for truth, beauty, and power

contd..



2bconsiders it as the language of passion and imagination.
25 26

Shelley and Ruskln define it as the expression of imagination 

alone.

In short, we can say that poetry is the emotionalised, 

imaginative and spontaneous expression of the multi-dimensional 

and varied experiences of the poet - his own inner tensions 

and struggles and the eternal striving of the man to achieve 

his ideals. All these are stored up in the memory- of the 

poet like the frozen snow on a mountain. Brie hot sun of 

Inspiration becomes the cause of the melting process and 

the comforting and consoling cool water of verse starts its 

rhythmical and melodious flow.

According to M.H. Abrams, "a poem is a disguised 

self revelation in which its creator ’visibly invisible’, 

at the same time expresses and conceals himself. "

23 contd...
e embodying and illustrating its conceptions by

imagination and fancy and modulating its language 
on the principles of variety in unity, "

2*f. Hazlitt, Lectures on English Poets, Chapter I, "Poetry 
is the language of the Imagination and passions."

25. Shelley, Defence of Poetry, "Poetry .... the expression 
of the imagination."

26. Ruskin, Modern Painters, Vol. Ill,Part HT., "Poetry is... 
the suggestion by imagination of noble grounds for 
noble creation."

27. M,H.Abrams, Xhe Mirror and the Lamp, p.272.
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Victor Hugo and W.R. Reeches with their views add to the
beauty of the above statement. But after giving this
definition, Abrams wants to show that the poet is God. God
creates the universe and the poet creates the poem. There
is a parallel between God’s relation to His world and the
poet’s to his poem. From this he concludes that poetic
statement and poetic truth are utterly diverse from
scientific statement and scientific truth, A poem is an
object in itself, a self-contained universe of discourse,
of which we cannot demand that it be true to nature, but
only that it be true to itself. In order to cement his
hypothesis, he quotes Christoforo Landino, a Florentine
writer of fifteenth century,, Scaliger, a Latin writer of

31sixteenth century and Tasso.-3

28. Victor Hugo, "like God, the true poet is present in all 
parts of his work at once.”

29. W.R.Reeches,"Every writer writes his own autobiography."
30. Christoforo Landino, "God is the Supreme Poet, and 

the world is His Poem.”
31. Scaliger, ’’The poet represents another nature and 

varied fortunes, and in so doing makes himself, as it 
were, another God. Because the poetic art fashions 
images more beautiful than reality of those things 
which are as well as images of things which are not."

32. Tasso, "The operations of art - ’appear to us to be almost divine, and to immltate the first Artificer*... 
’The poet of excellence ... is able to form a poem’ - 
which is like a little world.”
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He bases his hypothesis on a good ground that the 
artist is always striving for'the seemingly impossible 
He says that poetry is - an imitation of the whole creation 
not only in the real, but also in the possible and further 
quotes Bodmer, a Swiss scholar, that the task of the poet 
is not merely to invfiitate real nature, but to imitate the 
power of nature in transfering the possible into the conditions 
of reality. So, the poet finds his materials of its 
imitations from the possible and not from the existing 
world. The poet, also, has a supernatural world to range 
in. In so doing he tries to create a poetic world which is 
a world quite different from our world that is full of 
chaos. Goethe says, “The artist, grateful to the nature 
which produced him, gives back to her a second nature, 
but one which has been felt, thought out, and humanly 
perfected. ^

We differ from the following conclusions of Abram
(i) The real and poetic worlds alike become self-originating, 
autonomous, and self propelling,and both lend to grow out 
into their organic fozras.^

(ii) Every poem is a mleroeosmos, a discrete and independent 
universe with its laws provided by the poet; his decision is 
absolute. ’* ^

33. George Thomson, Marxism and Poetry, p.70*
3*+. Goethe, quoted by Henry Hallam, Introduction to the Literature of Europe (15th to 17th Century).
35. M.H. Abrams, The Mirror and the Lamp, p.282.
36. Ibid.
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These are two misleading statements. We admit 

that the poet is the God of his poem. But there is a world 

of difference between the God of the World and a god in the 

world. The poetic world of the poet is dependent upon the 

objective reality around him. It can never be autonomous. 

The structure of a poem is always created on the ground of 

the accumulated experiences of the poet concerned. The 

creator himself is a social being with his own limitations. 

Ruskin says, "Cfte cannot go on singing in a burning house.” 

The poet like God, cannot claim to be an isolated and

Independent being. And these ’possible','seemingly impossible' 

the ideal' - are not airy nothings. The ideal is nothing 

else than the material world reflected by the human mind

«37
and translated into human thought. Hudson says, "All art

grows out of life; it is fed by life; it reacts upon life
3® OQ

Ben Jonson and Doyle-57 also confirm our view that the poet 

is a responsible citizen of his state and lSKfcHg: being a 

conscious and conscientious human being has certain duties 

to perform* Rene Wellek and Austin Warren say, "The poet 

himself, is a member of society, possessed of a special 

social status; he receives some degree of social recognition 

and reward; he addresses an audience, however, hypothetical."

37. Hudson, An Introduction to the Study of literature.

40

38. Ben Jonson, "Poetry is a dulcet and gentle philosophy 
which leads on and guides us by the hand to action 
with a ravishing delight and Incredible sweetness."

39. Doyle, Lectures on Poetry. "It is the expression of 
'dissatisfaction with what is present and close at hand."

40. Rene Wellek and Austin Warren, Theory of literature,
p.89*
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The poet has to create identification with the
objective world- around him. He expresses through the medium
of language which is a social creation* So in order to
give a definite aesthetic ideal, he cannot free himself from
the bondage of the objective reality around him.

41So we agree with Mathew Arnold

(1) poetry is at bottom a criticism of life; that
the greatness of a poet lies in his powerful and beautiful 
application of ideas to life, to the question : - How to 
live?”

(ii) It is , "a criticism of life under the conditions 
fixed for such a criticism by the laws of poetic truth and 
poetic beauty."

Dr. ¥.Raghvan sums up this whole discussion in a
very beautiful and simple definition of poetry, "Poetry is
neither pure emotion and thought nor mere manner. A beautiful
idea must appropriately incarnate itself in a beautiful

k?expression."

Hudson admits the importance of imagery in poetry 
when he, while discussing the revealing power of poetry

41. Mathew Arnold, Essays in Criticism, Chap. The Study of 
Poetry.

42. Dr. V.Raghvan, Sane Concepts of ALankara Shastra.
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which is one of its chief elements, says, "It opens our 

eyes to sensuous beauties and spiritual meanings in the 

world of human experience and of nature to which otherwise 

we should remain blind.

To become the subject of poetry eeery object, event 

and experience is to be transformed frcm its dull and 

monotonous existence into the blooming, shining and sweet 

scented image. This change occurs when it is dyed in the 

life-giving elixir - imagination. After passing through 

this process, "the truth shapes itself into living images 

which kindle the passion and affections, and stimulates
Mi

the whole man,” says Hu son. It reveals the importance

of imagery in the process of poetic creation. It is a 

confirmed view of all the known critics of the world that 

•the poet in all ages and cultures, prefers images to
LX

abstractions, the sensational to the conceptual.• '

Hie word ’image' covers the whole field of human life 

and everything related to it. William Blake goes to the 

extent of saying : "Everything possible to be believed is an 

image of truth."Images are representation of likeness

43. 

hb.

46.

Hudson, An Introduction to the Study of Literature,p.90.

*■ia* N.Frye(ed)
Romanticism Reconsidered,£Chap. ’The Drunken Boat,p.9.
William Blake, quoted by C.Day Lewis, The Poetic linage, 
p.27.
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of an animate and inanimate object ,,47

In the realm of psychology the term ’image' is 

defined in many different ways and from many different 

angles. As the human mind is divided into three parts viz. 

conscious, sub-conscious and unconscious, the psychologists 

of various schools of psychology explain this concept in

various ways, let us start from a simple definition by
KgMarry Stuatt: "Image is a mental experience." It is

a mental picture perceived by the human mind through the five

senses, as the word 'experience' means the sensuous empirical

reflection of the external warId by a particular man. In

the words of William Maedougall: "The faint experience of
kosensory qualities are what commonly called as images." 7

If s as the term is used by Psychologists, are represent­

ations of sensations

In the absence of the object, in question, our minds
ai *r*o Cl* c

form a picture. But we/not conscious of it because of the
<*

very presence of the object. So the image is "a mental 
picture of something not actually present".7* Elaborating 

this concept, Thorndike says, "Jaaages are feelings of things,
CfQ

qualities and conditions of all sorts as not present."3

47. Encyclopedia Britannica, Vol.14, p.328.
48. Marry Stuatt, Modern Psychology of Education.
49. William Maedougall, An CXitline of Psychology.
50. Norman Callan, 'Poetry in Practice', p.128.
51. Webster's Seventh New Collegiate Dictionary.
52. Thorndike, Elements of Psychology.

u
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C. W.Bray defines images as, "Images are conscious 

memories which reproduce a previous perception in whole or 

in part in the absence of the original stimulus to the 
pr ceptions."^ G. W. Valentine ’ s definition is very simple

and one can easily understand iti "When I close my eyes 

and form a mental picture of an absent friend, I get a 

visual image. When I get a mental replica of his voice, 

that is an auditory image/’ Defining primary-memory-image, 

Dr, J,B. Singh observes, "Such a representation of the object 

by an effort of the will, when the stimuli ceased to act 

on the senses and when the excitation too no longer exist, 

is called a primary memory image . ...t It may be noted that 

the image in this sense refers to the revival, however, 

partial or imperfect of a perceptual experience.

There is another dark but mysterious source of
*

images, i.e. personal unconscious and collective unconscious. 

"In addition to our immediate consciousness, which is of a 

thoroughly personal nature and which we believe to be the 

only empirical psyche (even if we tack on the personal 

unconscious as an appendix, there exists a second psychic

53* Encyclopedia Britannica, Vol.12, p.103*

C.W.Valentine, Psychology and its Bearing on Education,
p. 23*

55* Dr. J.B. Singh, A Critical Study of Shelley ’s Imagery 
and Eevaluation of his poetic Art, p.3*
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system of a collective, universal and impersonal nature 

which is identical in all individuals* this collective 

tinconscious does not develop individually hut is inherited.

It consists of pre-existent forms, the archetypes, which 

can only become conscious secondarily and which give definite 

form to certain psychic contents. Explaining the

dichotomy in imagery, Harold Hugg writes s **We have noted 

how our conscious non-conscious continuum projects a 

corresponding dichotomy in Imagery - the reality imagery of 

conscious perceptual experiences contrasted with autistic 

imagery based on earlier perceptual experience which has been 

reconstructed in the unconscious. ... ill human experience 

is lived not on a dual conscious non-conscious continuum, 

but that three regions are not distinguished upon it ... 

two end sections, the conscious and the unconscious, connected 

by a dynamic transliminal ante-chamber in which the creative
<?7

flash occurs.

Before proceeding to the discussion of premordial 

images, we try to understand the dream-images or compensatory 

images as they are sometimes called. Harold Hugg says,

"By far the most important form of austic Imagery involved 

in creative work is the dream-image*... Second to the dream

56. 0. J.Jung, Collected Works, Vol.9th, Part I, p.43.

57. Harold Hugg, Imagination, p.293.
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as a rich resource for creative work we must recognise the 
hypnoidal (hypnagogic and hypnoponipic) imagery which 

includes hallucination, eidetic images, crystal images and 

such images of distortion as synaesthesia, diagram forms and 
body schema.^ In dreams, the bewildering sequence

of the images thrown up by the sleeping mind is due to the 

processes of interaction between emotional disposition 

lacking the customary control. Herbert Read quotes Freud 

as saying that the dreams as remembered are always fragments. 

If we try to bridge the gap between the experience of the 

dream and its expression by translating immediately the 

dreams into their verbal equivalents, the possibility only 

lies in doing it in a trance or automatism, e.g. the composit­
ion of the poem ’Kubla Khan* by Coleridge. In such a state 

the images of the dream draws words from the memory very 

much as a magnet might draw needles from the saystack.
In dream (even in day-dreaming) compensatory images are 

created. According to Jung, *if, within the conscious life, 

in relation to a parent, only reaction of admiration and 

affection are recognized, while other reactions, of hostile 

character,excited within the brain are repressed, these 

latter that tend to present in dreams a parent figure as 

object of violence or contempt (the figure of the hated 

father was fashioned from the energy of the repressed 

hostility.

58. Harold Hugg, Imagination., Chap. IV., p. 69•
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1*

Maud Bodkin defines pre-mordial images, or archetypes 
following in the foot-steps of Dr. C.G.Jung. According to her: 

"Dr. G. G. Jung discusses the significance to the stirring in the 
reader's mind, within or beneath his conscious response, 
of unconscious force which he terms ’Pre-mordial Images' 
or archetypes.... These archetypes, he (C.G.Jung) describes 
as ....'Psychic residue of numberless experiences of the 
same type, experiences which have happened, not to the 
individual, but to his ancestors, and of which the results
are inherited in the structure of the brain, *a priori’

C. G. Jung,determinants of individual experiences.” 
himself, defines these archetypes or premordial images as
the unconscious images of the instincts. He says, "There
are as many archetypes as there are typical situations in
life. Endless repetition has engraved these experiences
into our psychic constitution, nfrt in the form of images
filled with content, but at first only as forms without
content, representing merely the possibility of a certain
type of perception and action, When a situation occurs
which corresponds to a given archetype, that archetype
becomes activated and a compulslveness appears, which, like
an instinctual drive, gains its way against all reason and
will, ...... Yet instincts are impersonal, universally
distributed, hereditary factors of a dynamic or motivating

59. Maud Bodkin, Archetypal Patterns in Poetry.
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character, which often fail so completely to reach
consciousness that modern psychotherapy is faced with the
task of helping the patient to become conscious of them ....
they form very close analogies to the archetypes, so close
in fact, that there is a good reason for supposing
that the archetypes are the unconscious images of the
instincts themselves, in other words, that they are patterns

60of instinctual behaviour. ”

Image in Art and Literature i

During the last fifty years, we see a decline in 
the discussion of the concept of imagery. The followers of 
Socialist Realism in literature, no doubt, are struggling 
hard to get the artistic image back its lost ground. They 
understand and propagate that image determines the nature 
of art and giving way to the dangerous and fatal tendencies 
of modernism, is leading to the deterioration of art.

3he Western aestheticians know it well that considering 
imagery as an essential characteristic of art would lead 
them to discuss the ideological significance of art and 
with it the problem of the commitment in art and literature.
In an effort to justify the dehumanisation of art, they 
are somersaulting in a. vain effort to play tricks in the 
field of art and literature. In the words of Mikhail 
Ovysannikovs ”... there has been a tendency in bourgeois

60. C. G. Jung, Collected Works, Vol.9th,Bart
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aesthetics to renounce the analysis of this concept (the 

artistic image) on the grounds that thinking in terms of 

artistic images is not a specific characteristic of art.

2he existence of non-figurative, i.e., abstract or, more 

precisely, non-objective art is quoted in support of this 

argument. Instead of the analysis of the artistic image, 

bourgeois aestheticians put forward the problems of the 

structure of a work of art (phenomenology, existentialism), 

artistic or aesthetic language (neo-positivism, sen antics) 

or the creation and preception of artistic works (neo- 

freudism and the modern forms of experimental psychological 
aesthetics influenced by information theory).**^

Harold Bigg also admits that imagery is ignored by 

the western critics and the psychologist of the twentieth 

centurys ”.... nineteenth century students of psychology 

paid close attention to the indispensable role of the image, 

During the first half of the twentieth century, however, 

under the mechanistic influence of Pavlov and Thorndike and

the parallel positivistic climate in Philosophy the concern 

about imagery and other constituents of the imagination 

sharply declined. **62
nC.Day Lewis establishes the supremacy of image :...the 

image is constant in all poetry, and every poem is itself 

an image. Trends come and go, diction alters, metrical

61. Mikhail Ovysannikov, Problems of Modern Aesthetlcs,p.21*+.

62. Herold Hugg, Imagination, Chap. IV, p.70»
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fashions change, even the elemental subject-matter may 
change almost out of recognition, but metaphor remains the 

life-principle of poetry.

The problem of the artistic image as the central 

concept in art and literature has become very obscure^ 
confusing and controversial. A world war in the realm of 

art and literature is going on. We find that truth is 
on the side of Sidney, P. Gurry, George Whalley, A. Lunacharsky, 

Belinsky, Ghemyshevaky, E. L. Mascall, Mikhail Ovsyannikov 
and C.Day Lewis. Mikhail Ovsyannikov observes* "Art is 

incapable of renouncing imagery because imagery is its very 
soul, its essence and its main characteristic* Art loses 
its essence to the extent to which it ceases to constitute 

the comprehension of the real world through artistic images. 
True art capable of reflecting the infinitely complex 

changing patterns of the modern world, must be figurative.
The process of thinking in terms of images has developed 
over many centuries and its cultural achievements are 

indestructible no matter what form of attack may be launched 

against them.

Sidney says, "It is not rhyming and versing that 

maketh a poet... hut it is that feigning notable images 
of virtue, vices or what else." ^

63. C.Day Lewis, The Poetic Image, p.11.
64. Mikhail Ovsyannikov, Problems of Modern Aesthles, p.215 

6$, C.Bay Lewis, The Poetic Image, p.48.



It does not matter that Sidney thought of the 
poetic image as an instrument only, as an allegorial device 
or, as he himself writes that image is a speaking picture, 
with this end, to teach and delight. Using the words 
•to teach* reveals that there is a purpose behind the 
use of images. The image is not a distorted reality but 
a selective, chiselled and created slice of life with 
a view to propagate this or that ideology-though it is not 
naked but and is carefully veiled. C.Day Lewis says that 
the poetic image conveys to our imagination something more 
that the accurate reflection of an external reality and 
it looks out from a mirror in which life percives not so 
much of its face as some truth about its face. "... the 
image ceases to be artistic when it fails to pronounce a 
verdict on reality. **

P. Gurry discusses the importance of imagery in
poetic creation and its contribution to poetiy. He is of
the opinion that this quality of precision, of clarity, of
definition, is one of the vital contributions which imagery
makes to poetry. Without imagery, poetry would be
abstract and it would lack those qualities which raise it
above clear and logical expression. It is imagery which
vitalizes such expression, Infusing it with copious suggestions
of weights, buoyances, textures, sounds, movements, shapes
and colours. But there is, too, an awakening of emotion,
without which an experience would be dead, and also a 
Mikhail Ovsyannikov, Problems of Modern Aesthetics,p.225.
P.Gurry, The Appreciation of Poetry.



directing of emotion, without which the experience would 

he warped, confused and unshapely. A. Lunacharsky, 

considers that the flow of thought and emotions in 

literature is always in the form of images or it is linked 

with them * "It is especially evident in literature that 

it is the artistic content the flow of thoughts and 

emotions in the form of images or connected with images ... 

which is the decisive element of the work as a whole.M 

He goes to the exrtent of saying that ’literature is the art 

of images. George Whalley is of the opinion that it 

is the welling up of the Images from the memory of a poet 

which makes him a poet. But when this flow is checked, 

the poet fails to write even a single line. In his words, 

’’When a poet breaks down as a poet and ceases to write .. 

it is because the images cease to constellate and to well 

up from memory, the imagination has failed at its primitive 
and secret source.. 0 Belinsky and Cheryshevsky agree

with A, Lunacharsky when he declares that an artist talking 

about things is explaining them not as concepts but as 

images. 35. L. Mascall also confirms their view that the 

typical instrument of communication in literature is not 

the concept but the image.

68. A. Lunaehrsky, Oh Art and Literature, p. 14.

69. Ibid., p. 19.

70. George Whalley, Poetic Process, p.83.

71. E,L,Maseall» Words and Images, p.109.



Makhall Ovsysnnikov has very beautifully tried, to 

analyse this essential question regarding the importance 

of imagery in art and literature. While assessing the 

tricks of these shrewd western jugglers in the arena of 

art and literature, he questions, "Can one really accept 

the view that modern art has made a radical break with

imagery and it should be based on new principles? She 

experience of the last fifty years provides the answer to 

this question. How many different versions of "non-figurative” 

art we have been cf fered j expressionism, symbolism,

tachlsme, optical art, kinetic art and so on and so forth. 

But all these "isms" have burst into nothing like soap 
bubbles.”^2 "...The artistic image is an integral quality

of true art and that the decline of art is first and 

foremost the disintegration of the artistic image, 

he concludes.

Imagist School of Poetry:

Every literary movement is a reaction and a revolt 

against some worn-out literary movement which fails to 

answer the social, political, economical and cultural 

questions posed by the given society. Every society is in 

a continuous process of change and every change is, in some 

way, for the betterment of the particular society.

72. Makhail Ovsyannikov, Problems of Modern Aesthetics, p.215* 

73* Ibid., p.226.
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During such a transitional period, literary dogmas 

and traditions fail to check the awakened consciousness 

of the people. Thus a new movement in the field of 

literature, takes birth. The Romantic Movement in English 

literature was a revolt against the Neo-classical literary 

tradition of Dry den, Pope and Dr. Johnson. It stood 

for the liberation of the individual spirit from the 

shackles of social authority. Under the influence of 

German Romantic Movement and the Progressive doctrine of the 

French Revolution, the Romantics (Wordsworth, Coleridge, 

Byron, Shelley, Keats, Grabble, Shenstone, Elliot, Clare 
and others) made the poetry of the period replete with 

the love of liberty, the worship of nature, the hatred of 

tyranny and the idealisation of the life of the ’Solitary 

Reapers’. As ’Romanticism is an escape from realism * 

Medievalism, Hellenism and Supernaturalism found expression 

in the poetry of this period. In short, it was the poetry 

of the airy flights on the wings of imagination. Because 

of its being over-enthusiastic about the extravagance in 

feeling, thought and taste, its feet only occasionally 

♦ touched our earth.

The poetry of the Victorian Ira shows its 

Increased interest in the scientific and the socialistic 

ideas and also in the rapid growth of the democratic spirit. 

The spirit of human sympathy inspired some poets to plead

74. Tolstoy, What is Irt?
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the Cause of the down-trodden. For example, Thomas Hood's

'Song of the Shirt*, Elizabeth Barrett Browning's 'The Cry

of the Children*, Tennyson's lockersley Hall,* etc. The
*

discoveries of science and its influence on the life of 

the people started to colour the poetry of the period.

In the words of Crompton Riekett * "Tennyson treats Nature 

as an imaginative man of science; Robert Browning is often 

more like an analytic chemist than an artist; Methew Arnold 

and Arthur Hugh Clough are largely occupied with the 

discrepancies between scientific and religious faith.

As a protest against intellectualism, Pre-Raphaelites 

raised their heads. They brought pictorial ism, symbolism, 

medievalism, archaic diction and sensuousness in poetry.

In the words of Saintsburys "Coleridge's supernaturalism, 

Keats's sensuousness, Shelley's mysticism, Wordsworth's 

concern for "the meanest flower that blows" ....all merge 

into the poetry of the Pre-Raphaelites. Dante Gabriel 

Rossetti, his sister Christina Rossetti and William Morris 

are some of the poets of this movement.

The last years of the nineteenth century were the 

years of confusion. Many forces were at work to pull down 

the edifice of Victorianism. The most prominent poets 

of this period are Stephen Spender and Robert Bridges

75. Crompton Riekett, A History of English Literature.
76. Saintsbury, A History of Nineteenth Century Literature.



(Traditionalists), Francis Thompson and Alice Meynell 

(Boman Catholic Poets), Rudyard Kipling and W.H.Kenley 

(imperialists) and Thomas Hardy, John Davidson, Earnest 

Dowson and A.I.Houseman (Pessimists). There was a civil 

war in the field of poetry. In these chaotic conditions 

prevailing in the English society, no literary tradition 

was respected. It was a ripe time for experimentation.

Two Satanic figures of the early years of the Twentieth 

century* Ezra Pound and T, S. Eliot, had a tremendous shaping 

influence on the poetry of this period. So Jmagism, 

Surrealism, Yorticism and the so-called 1 Apocalypse' 

school of poetry appeared.

inagism (an Anglo-American school of Poetry) was 

started by T.E.Hulme, the theoretician and the first 

inagist poet, through his lectures and talks in the meetings 

of his 1908 & 1909 dubs. Among others, these meetings were 

attended by Ezra Pound, who propagated and developed 

Umagism in England and America. "Jmagism, an anti-romantic 

movement in English and American poetry, had a brief but 

extensive vogue among advance-guard writers of the period 

1910-17, Its doctrine was developed by the American poet
77Ezra Pound from the aesthetic theories of T.E. Hulme ....""

T.E.Bulme was opposed to the 3|ymbolist3 * s transcendental 

view of external reality and wanted to restrict the

77. The American Peoples Encyclopaedia, >p. 10-951.
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materials of art to the objective world and to reproduce, 

without metaphysical implications, its impact upon the 

readers by using vivid, hard, chiselled and concrete imagery79

T.E. Hulme says, "It is the physical analogies that hold me... 

not the vain decorative and verbal images of the ordinary 

poets.... The process of invention is that of gradually 

making solid the castles in the air.

About the contribution of Mr. Ezra Pound in 

propagating lmagism, Coffman writes * "In the summer of 

1912, he had first referred to a poem an 'Imagiste' and in 

Ifovember he published his ’Ripostes* with the appendix 

containing Hulme's five poems and the prefatory note which 

Introduced ’Les laagistes* as descendants of Hulme*s 

1909 club. In the Spring of 1913» he presented the first 
Laagiste Manifesto."®1

78. Stanley, K. Coffman, lmagism, p.®2 s "Hulme denied 
to poetry the right to use in any way with the 
absolute or the unknown, Insisting that the poet 
confines his vision to the revelation of new 
analogies between objects of ordinary perception.
His analogies were based upon the physical because 
that is what man can easily apprehend avoiding 
the search for the unknown and seeking instead 
freshness of Individual feeling, he employed imagery 
which had no symbolic value and argued for a poetry 
that would not attempt to transcend reality but place 
it in new and original perspective."

79. T.E.Eulme, Speculations, p. 13*k * "Inages in a poem 
'endeavours to arrest you, and to make you continuously 
see a thing, to prevent you gliding through an 
abstract process.".

80. T.E.Hulme, Notes on Language and Style,p.276.

81. Stanley K. Coffinan, lmagism, p.138*



Sera Pound formed a group of In agist poets which 

included Aldington, Hilda Doolittle, Flint, Amy Lowell, 

Cornell, Williams, Upward, Cournos and James Joyce. He 

wrote that the principles of this literary movement were
83

mainly the following:

1. Direct treatment of the "Thing" whether subjective 

or obj ective.

2. To use absolutely no word that did not contribute

82

3. Regarding rhythm : to compose in sequence of the

musical phrase, not in sequence of a metronome.

The next phase of the Jnagist Movement (1914-17) 

was under the leadership of Amy Lowell, who got the three 

Inagist Anthologies ( *Some Inaglst Poets* 1915* 16,17)

publidaed. 84- The other contributors to these anthologies

were : Aldington, Hilda Doolittle, Flint, Fletcher and D.H. 

Lawrence. These six,Englishmen and Amerlcans,formulated 
six tenets of their creed.8? These were.

82. Harold Monroe, "The Jmagistes", Poetry and Drama,
Vol. I, No.2(June) 1913*

83. Ezra Pound, "3magism", Poetry, Vol. I. No.6(March) 1913

84-. Stanley K. Coffman, Imagism, p.31. t HThe anthologies 
testifying for the first time to the existence of a 
specific body of 3magist doctrine as well as to a 
group of at least six members whose work attempted 
to illustrate the doctrine, were made possible by the 
tactful, yet capable and efficient leadership of 
Miss Lowell. "

85. Adventures in American literature, p.280.



1. To use the language of common speaeh; to employ 
always the 'exact * word* not the merely decorative 

word.

2. To create new rhythms as the expression of new 

moods.

3. To allow absolute freedom in the choice of 

suhj ect.

b. To present an image and not to deal in vague 

generalities.

5. To produce poetry that is hard and clear, never 

blurred or indefinite.„

6. Finally, most of them believed that concentration 

is the very essence of poetry.

This movement had a widespread influence upon 
modern poetry. Even the American painters tried in their 

paintings to express the soul of any one or all the tenets 
of the Saagists, For example, Morgan Russell's "Sides 23”, 
Man Ray's "Mime", Georgia O'Keeffe's "White Barn", Charles 

Sheerler's "Church Street EL" and Thomas Benton's "Ghilmark"

After the publication of the last anthology 'Seme 
luagist Poets' (1917), Amy Lowell, Fletcher and Hilda 

Doolittle were of the opinion that they should not publish 
any more anthology. ^

86. Amy Lowell, Tendencies In Modern American Poetry, p.2^5 
"These little books are the germ, the nucleus of the 
school; its spreading out, its amplification must be 
sought in the published work of the individual members 
of the group."



Concludlngly, It can be said that ‘the immediate 

beginning of the imagist movement came from the English 

poet and critic T. E.Hulme. In America the movement was 

given publicity by Ezra Pound, and was supported by the
Gry

purse and prowess of Amy Lowell'. '

What is Poetic Image? t

88"Life is a heap of broken images." These broken

images are transformed by selection and creation in the

hands of a genuine poet with his intellectual and

imaginative faculties into poetic images, which one can

sensuously perceive. These poetic images become units

in the creation of a poem which, itself, is an image - a

pattern which emerges from the whole structure of the

poem. Emotionally arousing our human sympathies and

feelings, the Inage appeals to our aesthetic sensibility

and by suggestion pronounce a veiled verdict on reality

with the purpose of making our world better to live in. So

imagery is not only the soul but the whole of a poem.

To prove this statement, we are again to start from the

world of art# What is Art? "Art, a specific form of social

consciousness and human activity which reflects reality

in artistic images and is one of the most important means
89of aesthetical comprehension and portrayal of the world". 7

88. T. S. Bliot, Selected Prose.
87. John Paul Pritchard, Criticism In America, p.212.

89. Rosenthal and P. Yudin (ed. ), A Dictionary of flailosophy, 
P«31.
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Human labour, in all its forms, is the basis of

the artistic creation and it shapes man’s aesthetic

sentiments. The subject-matter of all art is man’s

aesthetics! relations to the objective world around him

and its development is conditioned by the development in

the socio-economic structure of the society. In the

primitive society, poetry (in the form of a song) grew

spontaneously with dance and music. Christopher Caudwell

explains it very beautifully* ‘'Poetry is characteristically

song and song is characteristically something which, because

of its rhythm, is sung in unison, is capable of being the

expression of a collective ©notion....this collective

emotion organised by art at the tribal festival, because it

sweatens work and is generated by the needs of labour, goes

out again into labour to lighten it. The primitive conducts

such collective tasks as hoeing, paddling, ploughing,

reaping and hauling to a rhythmic chant which has an

artistic content related to the needs of the task, and

expressing the collective emotion behind the task.... These

emotions, generated collectively, persist In solitude so

that one man, alone singing a song, still feels his ©notion
QOstirred by collective images.n7 These collective images 

were the source of aesthetic pleasure for all the members 

of the society. So through a spontaneous process, images 

were created by the primitive poet by imposing his wish on 

the process of production and the changing moods of Nature.
. . . . . . — Mini      —     —in mmtmvmm min        Him i. m i»ih»i   ■■««■■■.■»»,   —      

90. Christopher Caudwell, Illusion and Reality,pp. 15-16,



2he western critics also share this view to the

extent of saying J "The poet, in all ages and culture, prefers

images to abstractions, the sensational to the conceptual. n91

Bliss Parrey has also confirmed this view: 'Poetry is
Q2imagery and imagery is sensation."7 Stephen Spender 

gives his opinion that the image is the basic unit of 
poetry! "Absolute poetry is the concrete and artistic 

expression of the human mind in the emotional and rhythmical 
language.^ As poetry is the artistic expression of the 

human mind, we are to see what is lying in the dark 

recesses of the human mind. "The human mind is not, as

philosophers would have you think, a debating hall, but a 
picture gallery." ^ 'Qir sensation, our consciousness is 

only an image of the external world’^ and its expression 

is best possible only through images. "Artistic Image, a 

specific method employed in art for reproducing objective 

reality, in a living concrete, sensuous,, directly perceivable 

form in terms of a definite aesthetic ideal... It represents 

an inseverable, interconnected unity of the sensuous and

91. N.Frye(ed), Romantician Reconsidered, p.9.

92. Bliss Parrey, A Study of Poetry, p.48.

93* Stephen Spender, 'The Struggle of the Modern', p.111. 

9*f. T.W.Duntton, Ency.Brit., Tol. 18, p. 106.

95* Dixon Maehieee, quoted in the World of Poetry, p.210 . 

96. V*I.Lenin, Collected Works, Vol. 14-, p*69.
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logical, concrete and. abstract, immediate and mediate,
individual and universal, accidental and necessary,
external and internal, part and whole, appearance and
essence , form and content. The dialectical unity of
these opposite aspects, effected by methods proper to
each art, produces images of characters, events and

97circumstances expressing lofty ideas and emotions.*’7 
C.Day Lewis, agreeing with the above statement, admits 

that the romantic image is a mode of exploring reality 
just as art • romantic, realistic and naturalistic - 
is a specific form of the reflection of reality. ’’The 
romantic image is a mode of exploring reality by which the 
poet is in effect asking imagery to reveal to him the

qAmeaning of his own experience.”7 Discussing the scope 
of image, Henry E.Garrett is of the opinion that it covers 
all the fields of knowledges **Images are mind pictures 
difficult to define precisely but familiar to all of us.
An image is a personal experience of an object, person, 
or scene once actually seen, heard or felt. Memory - images 
are conditioned responses evoked by a name, a picture, a 
virtual account, or a description. Visual images are most 
common, though many people report vivid auditory images.

97. Rosenthal and P. Yudin, A Dictionary of Philosophy, 
p.207.

98. C.Day Lewis, The Poetic image, pp.58-59*
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Ideas - that is, concept and other abstract -verbal and 
mathematical formulations (for example, government, mankind, 
x11 and /~ ) - are images from which the sensory associates

QQhave been as completely eliminated as possible.n"

Real Frank Doubleday accepts allusions as complex 
types of images* "... allusion is closely connected with
imagery; indeed, a literary allusion may be a complex kind

*100of image.And he also establishes that rhythms are 
also a kind of imagery * He says that it is often 
convenient and proper to think and speak of rhythms 
as a kind of imagery when they are representational and 
there is an easily describable response to them. Dancing 
rhythms, galloping rhythms and marching rhythms are of 
this kind.

(a) Galloping Rhythm. Example *- Robert Browning's 'When 
Ihey Brought the Good News' and Walt Whitman's 
Pioneers .' 0 Pioneers

(b) In Sidney Laniers - 'Song of the Chattahoochee' the 
rapidity of the rhythm is the sound image of the 
hurrying river.

(c) In Tennyson's - 'Break, break, break
Ch thy cold gray stones, 0 Seal
And I would that my tongue could utter

_________________ _______ She thoughts that arise in me. *
99. Henry E. Garrett , General Psychology, p.3^2.
100. Neal Frank Doubleday, Studies in poetry, p.73.
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Here the rhythm is an image of the sound of the 

sea, and combines with a visual image.

From the above discussion we conclude that ’Imagery 

is not only the soul but the whole of a poem.

Literature, a social institution using language,

a social creation, as its medium, is itself an expression

of society. "The poet, himself, is a member of society,

possessed of a special social status: he receives sane

degree of social r ecognition and reward; he addresses an
101audience, however, hypothetical. The poet creates

identification with the objective world around him. In

order to give a definite aesthetic ideal, he by cheselling,

selecting and creating to heighten for the reader his

understanding of the reality, presents his sensory

perception in images. "The identification of the poet

with objects which appeal to his senses is the initial
102steps in image making."

"Properly speaking, an image is a word which arises

ideas of sensory perception, n Prescott calls the images

the eye of the mind, the mental or ideal counterpart of
10kthe bodily eye. Ronald Pecowk, writing on the importance 

of imagery in drama, says "Image is a revival, a reproduction

by memory in the mind, of some sensual experience, undergone

101. Rene Wellek and Warren Austin, Theory of Literature,
p.89.

102. C.Day Lewis, The Poetic Image,p.6?.
103. Robin Skelton, The Poetic Pattern, p.91*
10*+. Prescott, Poetic Mind, p.188.
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In part including, in visual,auditive, tactile and other 
impetition associated with it."10-* "To psychologists 

and to any critic imagery in poetry is expression of 

sense-experience channelled through 3lght, hearing, smell,

toufih and taste, impressed upon the mind and set forth
*

inverse in such fashion as to recall as vividly and 

faithfully as possible a3 the original sensation."

From all these definitions, we find that image is 

a sensuous word picture. But the definition of an image 

is not that simple. During the centuries, the structure 

of our society has become so complex* With the change in 

economic relations, the whole superstructure also changes. 

As a result of it, the complexity of emotional associations 

common to all, has been increased. With it the poetic 

image, which expresses our emotional complexity, also 

undergoes some change. We do not now think of images as 

ornaments which are studded over the surface of a poem. 

The image is the gene which is the basis of the birth and 

growth of the organism of the poem. C. Day Lewis, himself, 

does not limit his definition of image to 'a sensuous 

word picture. It is his starting point. He says, "Have we 

perfected the definition if we say that the poetic image 

is a picture in words touched with some sensuous quality?

10J>* Bonald Pecowk, Art of Drama*
106. Fogle, 2he Imagery of Keats and Shelley, p.3.

✓



Quite clearly, not. The journalist and the advertising
107copy-writer often create sensuous word-pictures," '

On the other side, it does not mean that we can do without

the element of sensuousness. John Press combines the

intellectual element with sensuousness. MOften the imagery

is neither wholly visual nor entirely symbolic but a

fusion of pictorial images with sensuous and intellectual
108associations.” We have to be cautious of the other

extreme of considering image as the product of Intellect 

alone. "The literary image is not a product of intellect 

except in so far as intellect is involved in that creative 

operation of the whole mind which is imagination,

Imagery in poetry is an appeal to the senses through

words. Through the senses the emotions and intellect of the

reader can be swiftly stirred. "Too much importance has always

been given to the sensory qualities of the images.

What gives an image efficacy is less its vividness as an

image than its character as a mental event peculiarly
110connected with sensation. H "laagery may be defined as 

words or phrases devoting a sense pereeptihte object,... 

but some other object of thought belonging to a different 

order and category of being. Tie sense perceptible object 

or image in question becomes a medium for conveying to the 

mind some notion regarding that other object of thought.

107. C. Day Lewis, The Poetic Image, p. 19«
108. John Press, The Fire and Fountain, p.l54,
109. Frank Kermode, Romantic Image, p.47»
110. I,&*Riehards, Principles of Literary Critlcism,Cfoap.xvi.
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Die image is momentarily a substitute for the object 

Biis substitution may involve a comparison or it may

not. ft 1 I l

From the above definitions, we find a hint that

imagery also deals with 'some other object of thought' or
112

'an idea'. In a Dictionary of Philosophy, thought is 

defined as 'the highest product of the brain as specially 

organised matter; the active process through which the 

objective universe is reflected in concepts, judgements, 
theories etc. lhougbP“does not exist in the life of each 

individual as a purely intellectual process, but is 

inseparably linked with other psychological processes.

It has no existence isolated from man's consciousness 

which is the highest form of reflection of objective 

reality inherent only in man. It is through consciousness 

that man realises his relationship to the objective world 

around him and exerts a purposeful action on the untamed 

forces of nature with the aim of subordinating them to the 

needs of the man. As the sensory images of objects foxm a 

part of the human consciousness, thought can not exist as a 

purely intellectual process by transcending the objective 

reality as it has no existence Isolated from man's 

consciousness. Any sensory image of an object, any sensation

111. Stephen J.Brown, Die World of Imagery, p.2.

112. Rosenthal and P. Yudin, A Dictionary of Riilosophy, 
pp. 91*92.



is part of consciousness in as much as it possesses definite 
meaning in the system of knowledge acquired through social 
activity. So the thought is not free from the sensory 
images of the objective reality.

An idea is a sensory image that arises in the mind
as a reflection of sensory objects, the Advanced Learner’s
Dictionary of Current English defines idea as a ’thought or
a picture in the mind.’ So sense perceptible expression
which appeals to the ©notional,Intellectual and aesthetical
side of the man forms a poetic image. Caroline Spurgeon
helps us to reach its exact definitions ”... the little word-
picture used by a poet or prose writer to illustrate,
illuminate and embellish his thought* It is a description
or an idea which by comparison or analogy, stated or
understood, with some thing else, transmits to us through
the ©notions and associations it arouses, something of the
•Vfaoleness’, the depth and richness of the way the writer
views, conceives or has felt what he is telling us.”. ’’The
image thus gives quality, creates atmosphere and conveys
emotion in a way no precise description, however, clear

113and accurate, can possibly do,”

113. Caroline Spurgeon, Shakespearean Imagery and What it 
tells us, p.9«
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From the above discussion we reach the conclusion 
that a poetic image is the aesthetically chiselled, 
sharpened and Imaginatively particularised artistic 
expression, in rhythmical and heightened language, of the 
sense perceptible word-picture concerning a perfect 
fragment of an experience charged with emotions or passions, 
concerning some lofty idea advocating sane aspect of the 
poetic truth in order to pronounce, however, tiny, a veiled 
verdict on reality.

The linage and *3fflage* i

The greatest contribution of Ezra Pound to the 
philosophy of itaagism is his differentiating the concept 
* Image* from the image. In order to make it more clear 
for us we take the example of ”To the Autumn” by John Keats. 
Ihis poem is rich in sustained and purposeful imagery. The 
whole poem is divided into three parts. But we find a 
structural unity in the poem. If it starts from the morning

r

of the autumn season, it passes through the noon and 
completes the whole circle of the day. It gives, in images, 
life in action and thus creates a pattern, a design, a 
complete whole - *the image* from its constituent parts - 
the Images. S. H. Burton has very beautifully summed up

ythe way in which imagery is used in this poem, in a few 
lines. ”The images In verse *one* describe the fruit 
and flowers of autumn; In verse *two* the occupations of
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autumn are the thane; verse 'three* Is full of autumnal

sounds. Underlying this image-pattern, there is a time
movement also conveyed by the Imagery. Verse 'one* with
its mists is morning; verse 'two* is hushed with the heat 

of
andZ.early afternoon; verse'three' has moved on to

evening with the sound of gnats, lambs, and the crickets,
and gathering swallows to provide "music at the close".

Urns the imagery sustains the poet's purpose which was to
give in his comparatively short poem, the quintessence of

114
the season,"

Now, imagery is a collective tenn for all the 

images of the poem. We can compare imagery to a chain.
The different images ( metal- rings) are connected to one 

another and this series of metal rings fitted into one 
another| is called a chain - 'An laage'* Ihis chain served 

many purposes which a single metal ring cannot. If these 
rings are scattered on the floor and are not linked 

together, they can serve no purpose. It is their linking 
together into a chain that makes them all a power to chain 

someone or fasten something. 2hus from the group of 
small images in a poem, emerges a pattern, a structure,

'An Image*. The imagery in a poem has the collective power 
of all the images taken together and some more. Ihis 
'some more' is that which helps it in transcending

11*f. S.H. Burton, The Criticism of Poetry, p.101.



fey becoming a new power apart from the collective strength 
of the group of images and thus immortalising it.

Scientific theories may fee replaced fey a more advanced 

theoiy or they may become outmoded, but ”the Image” 
cannot become outmoded. It exists in the given form as 
an unrepeatafele^tfhole. It does not mean that the Image

frees itself from the complex of images, its component 
parts. If we want to revert it into its constituent units 
(the images), we can again delink this chain of imagery 

into the metal-rings. No doubt it will require much mental 

labour as the Image, for its existence, has to depend on 
the complex of images, its small and basic units. In the 

words of Mikhail Ovsyannikov, "Each Individual artistic 
image is valid only in the given complex of images. n

let us now try to prove it from the artistic world 

of sculpture. What is the difference between a photograph 
and a piece of sculpture. The photograph is true to the 

reality because it is the undistorted image of the 
objective world. But a piece of sculpture is a subjective 
Image of the objective reality. "A photographer or reporter 

can also depict certain aspects of life and convey them 
through the medium of the senses, but here the product will 
not be an artistic Image because we are dealing with a 
photograph of reality, and the artistic Image is a subjective

115. Makhail Ovsyannikov, Gh. Bie Artistic Image,
Problems of Modern Aesthetics, p»220.
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image of the objective world. In the artistic Image 

objectively real objects and phenomena, seen in their 

typical environment and at the same time individualised, 

embody certain essential, important ideas, feelings,
116aspirations and aims of the given class, society and age.M

This subjective element in the "Image", which is 

a complex (©notional and intellectual) of images, vitalises 

and immortalises the ‘♦Image”. For example, ’Pleta* of 

Michelangelo. This masterpiece expresses Michelangelo’s 

Neoplatonic belief that physical beauty is the manifestation 

of a noble spirit. It is daring for its naturalism and 

the deliberate distortions of visual effect. Michelangelo 

disregarded conventional reality and substituted for it 

strange and compelling paradoxes that build it into a 

super-reality. He does not call it an image but “The 

Heart*s image”. This "The Heart’s Image" is an Image of 

Mary talcing into her lap dead Christ plus the subjectivity 

of immortal sculpute Michelangelo. The subjective element 

in ‘Pieta* is that Christ, though dead, is still alive.

His veins are shown distended by the pulse of life. His 

body seems lacking in strength and firmness as if with 

sleep. Traditional representation of The Virgin Mary is 

as a woman disfigured by grief and some irreparable loss.

But here ‘The Virgin’ is represented bigger thato life (Were 

she to stand she would be seven feet tall) and much younger 

than her son,Christ. Christ is life-sized and quite

116. Makhail Ovsyannikov, Problems of Modern Aesthetics,p.219.
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veil proportioned. Xouthfulness of the face of Mary is 

the personification of perpetual purity. like the rather 

bigger thumb of the hand of "The Blessed Widow1* of Bernini 

(an Image of life, of death ani of immortality expressed 

through this piece of sculpture) pressed against her breast 

betraying her heart-felt agony, Mary betrays her sorrow with 

a single gesture - an outstretched hand. Birough the 

rather bigger thumb of the widow pressed against her 

breast and the shadowy, angular turbulence of her robes,

Bernini projected both physical and spiritual stress in 

his sculpture "Blessed Lodovica Albertone - popularly known 

as *The Blessed Widow*.

Hie beauty is that these deliberate distortions

in no way disturb the viewer. "It is necessary to keep

one's compass in one's eyes,"said Michelangelo, "and not

in the hand, for the hands execute, but the eye judges."

To the illiterate critics who found faults with the youthfulness

of his Virgin, the sculpture's only reply was; "Do you know

that chaste women maintain their freshness longer than those

who are not?" Without this subjective element, the "linage"

does not exist. "New features may be added to the object

in question only to the extent that they facilitate a more

correct, profound reflection of the world, and a more

convincing exposure of the essential features of reality

in all its complexity, contradictions and constant development"
117says Mikhail Ovsyannikov. '

117. Mikhail Ovsyannikov, Problems of Modern Aesthetics,p.223.
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Thus we find that the poet or any other artist 

creates the ’’Image" by distorting reality here in this

small image and exaggerating there in the other; chiselling
/

this and selecting that and ultimately creates an over-all 

pattern, an organic structure. This is the process of 

transforming the objective reality into the "image".

Stanley K.Cofftaan says, "The Images are so arranged that 

the pattern becomes an in age, an organic structure giving 

a force and a pleasure that are greater than and different
118from the images alone." "An isolated image, an image 

viewed outside of its context, is only half the image.

Every image, every metaphor gains full life and significance 

from its context. Eredell Jenkins shows that these

isolated images, when merged into larger images, lose their

individual character and the $mage' emerges. "When a

number of images are there in a poem, a closer and more

purposeful acquaintance proves that these isolated images

merge into larger images, their individual character is

modified - we find an overall pattern that contains these
120images as details.*

This process shows how the images get transformed 

into the Jisage. The Imagista pleaded that the poem should

be an

1WT
a Taj de of the images,

Stanley K. Coffman, jmagism, p.207.
W.H.Clemen, Bevelopment of Shakespeare's Imagery, p. 3
Eredell Jenkins* The Art and the Human, p. 190.



From the above, we conclude that for Ezra Pound, the

image was different from the Image, He wanted the

poets to create an Image with the small images in the

various stanzas of a poem. The definition of the

"Image” by Ezra Pound is as under* "An ’Image1 is that

which presents an intellectual and emotional complex in an

instant of time. I use the terra ’complex’ rather in the

technical sense employed by the newer psychologists, such as

Hart, though we might not agree absolutely in our application.
...? "it is better to present one Image in a lifetime

121than to produce voluminous works."

T.E.Hulme makes the difference between the image and

linage more clear when he says, ” The complexity with which

poetry deals is not mechanical but organic. Each ’’part”

of a poem is "modified by the other’s presenee"and each to
122a certain extent is the whole.”

The-Making of An Image

All art and literature is the fruit of man’s 

aesthetically exploring the whole universe in order to 

satisfy the man’s hunger - emotional, spiritual, economic, 

social, political - and to feed one's curiosity by aspiring to 

know the unknown and to achieve the desired ideal by

121. T. S. Eliot (ed. ), Ezra Pound * s Collect ed Work s,

122. T. E,ffiilme, Speculations, p.135*



creating fantastic worlds of perceptible figures, in the 
words of Vladimir Shcherbins, this process involves"the 
process of aesthetically exploring the world « in other 
words, the process of artistic creativity - is an extremely 
complex one, and far from being confined to ideological
selection, evaluation rational perception, it involves
Intuition, imagination, emotions and subconscious impulses.
The whole of the artist’s spiritual being is engaged in the 
work of creation, and he displays his personal sentiments, 
inclinations and tastes in the way he handles the material 
he takes from real life. His imagination, or fantasy, is 
the creative force that arranges the raw material artistically, 
shapes it into a single whole, and lends it the form into 
which he pours his stream of Impressions."^^ to order 

to understand this problem from the correct angle and to escape 
the philosophical .confusions, Maxim Gorky’s views about 
Intuition and imagination are very useful. Intuition means 
’’complementing experience with those components which the 
writer lacked in order to produce a perfectly finished 
image. " And about imagination, "to imagine means to give 
shape, an image to chaos*’’

William Cowper considers the mind of a poet, a 
miser's money bag. Shirley A. Barlow quotes him saying: 
"Arrest the fleeting images that fill the mirror of the

123. Vladimir Sheherbine, Lenin and Problems of Literature, 
P .75.

124. Gorky, Gn Literature.
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mind and hold them fast and force them sit, till he has 
pencilled off a faithful likeness of the forms he views."12^

It is as if the poet is to produce the exact copy of 

the objective reality around him or to depict a still life 

as if he himself is the uncoloured lens of a photographic 

camera. Wallace Stevens reaches the other extreme, when
iPft

he says, "The genuine artist is never true to the life."

Die poet does not produce a retinal impression of the

objects around him. He gives us the subjective image of the

objective world by transforming the distorted picture of

reality. Defining realism, Howard Fast says, "... realism

being that literary synthesis which through selection and

creation heightens for the reader his understanding of
127 128

reality." f David Daiches tries to make it more clear.

He says that a work of art may rather embody the ’dream’ 

of an author than his actual life, or it may be the ’mask’, 

the ’anti-self* behind which his real person is hiding, 

or it may be a picture of the life from which the author 

wants to escape. Furthermore, we must not forget that the 

artist may ’experience’ life differently in terms of his 

art : actual experiences are seen with a view to their use 

in literature and they come to him already partially 

shaped by artistic traditions and pre-conceptions.

125. William Cowper, quoted by Shirley A. Barlow, The 
Imagery of luripidies, p.6.

126. Wallace Stevens, On Poetic Truth, Opus Posthumous-pools, 
Plays and Prose, p.237.

127. Howard Fast, Literature and Reality, p.2Q.
128. David Daiches, Critical Approaches to Literature, p.325.
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Harold Hugg discusses the image forming process which is 

the synthesis of inner and outer forces or we should say 

the dialectical process. Thinking 6n the lines of well- 

known psychologists - Claude Bernard and Cannon - Harold 

Hugg says, "... all the contents of the mind-perception, 

imagery, memory, thinking, feeling and imagination - all 

are powered by a fusion of outer-inner drives ; stimuli from 

the real world culture of moving people and things, integrat­

ed with stimuli f rom the inner flex of remembered imagery, 

motor tendencies, and unconsciously produced metaphor-images, 

symbols and concepts... .The forming process is controlled 
by what the bipolar situation (outer scene and inner need) 

demands. In most stimulus-situations it is a flash of 
'^leaning" - either a directive "sign" to a ct (a pointer) 

or an interpretive symbol of imagined conceiving. The 

latter is either definitional or relational, tftider special 

conditions, the forming process is an auto-symbolizing 

process, occurring through the transformation of fantasy-
129 13®

images into metaphor images." 7 Schiller says that the 

perception with the poet is at first without a clear and
131

definite object, this forms itself later, and Lewis wants 

the poet to create identification with objects which

appeal to his senses and it is the initial step in image 
making, starts the organizing and chiselling work

129. Harold Hugg, Pagination, p.3®5»

130. Schiller, quoted by C. Bay Lewis, The Poetic Page,p.69.

131. C. Day Lewis, The Poetic Page, p.67.
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of the imagination which helps creating a pattern, a 

design out of the irregular mass of dim, shapeless figures* 

Here we use imagination as it is defined by Gorky when he 

says, "To imagine means to give shape, an image to chaos* 

When the inspiration is there, intuition comes to its help 

in the process of creation because intuition means 

complementing experience with those components which the 

writer lacked in order to produce a perfectly finished 

image.

Schiller, Lewis, Gorky have discussed here the 

conscious process of the making of an image. It would be 

unwise if we fail to value the role played by memory. 

George Whalley says, "Memory is the central factor in the 

process of imagsmaking; without memory there can be no

poetic creation," There is no kind of mental activity

in which memory does not intervene. We are most familiar 

with it in the case of images ... 1fugitive elusive copies
13*. 135

of sensation1, adds I, A* Richards* Stephen Spender

this point t "If the art of concentrating in a particular 

way is the discipline necessary for poetry to reveal itself, 

memory exercised in a particular way the natural gift of 

poetic genius, The poet, above all else, is the person

132* Gorky, On Literature,

133* George Whalley, Poetic Process, p.76.
134. I.A.Richards, Principles of LLterary Criticism, p. 106.

135* Stephen Sjpender, The Creative Process, 114.
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who never forgets certain sense-impressions which he has 

experienced and which he can re-live again and again as though 

with all their original freshness. "

Now let us deal with the process of the mergence 

of images frc*n the unconscious and the subconscious.

Lewis has explained it in'fhe Poetic Image'. He quotes 

Dryden: "The creative process up to the emergence of formed 

images from the unconscious, is described by Bryden in 

his introduction to 'Die Rival Ladies', where he speaks 

of the time when the play was only "a confused mass of 

thoughts, tumbling over one another in the dark.... moving 

the sleeping images of things towards light, there to 

be distinguished and then either chosen or rejected by 
the judgement." l.S.Dalles^^ believed that imagination

should be considered, not as a separate faculty from 

thought, but as thought in its 'automatic' or 'Unconscious 

operation. He imaged our consciousness as a lighted ring 

of sense girdled by an oceanos of darkness. Lewis himself, 

creating an image of a fisherman sitting on the sea-shore 

in search of a fish with his line baited, simplified the 

working of this process of image-making: "What emerges 

from the unconscious, when the line goes deep, is an image;

136. C.Day Lewis, Poetic Image, p,69.

137. Ibid. p.70.



for it is a property of this sea to turn every experience 

into images - to bring out its emotional significance by 

steeping it in the medium of imagination. An image

is a fact which has suffered this sea-change It 138 Rilke

creates an image to explain the birth of an image : "Everything 

is gestation and then bringing forth. To let each impression 

and each germ of feeling come to completion quite in itself, 

in the dark, in the inexpressible the unconscious, beyond 

the reach of one's own understanding...with deep humility and 
patience the birth-hour of a new clarity."1^ Thus is bom 

a poetic image. They are linked with each other in a chain 

and comes continuously without break. With the break, the 

poet is braked. George makes this point more clear

when he says that when a poet breaks down as a poet and 

ceases to write, it is because the images cease to 

constellate and to well up from memory; the imagination 

has failed at its primitive and secret source.

Qualities qZ.a,., post id Ipage *

Every poet is not like the fascist poet Ezra Pound 

or the royalist T. S. Eliot who would be Insincere not only 

to the masses but to himself also. Let us laugh at those 

imagists who thought it better to remain mum about the 

subject-matter and applied their whole strength on aimlessly

piling bricks. Who is a poet? The 'singing suffering* of
138. C.Day Lewis, The Poetic Image, p.70.

139. Rilke, quoted by G.Whalley, Poetic Process, p.?8.

1M-0. G. Whalley, Poetic Process, p.83.
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humanity:

"And when man in his agony is dumb,

I have God's gift to utter what I suffer."
Goethe.

Sometimes Shelley transoends his ordinary human existence 

and ends his 'Ode to the West Wind* like this:

'OWind! If winter comes, can spring be far 

behind." And thus instils optimism in his readers and 

inspired them to face the adverse circumstances like a hero. 

The poet is the tongue of the dumb people. And his readers 

interpret him as they are evoked and inspired. "The poet 

creates and the reader recreates. The poet transmutes his 

experience into a rhythmic verbal pattern of sensuous images 

and dynamic characters and the reader, in his turn, translates 

the pattern into a relishable experience which fuses all 

the sensuous, emotional and Intellectual content of the 

pattern#n Ghristopper Gaudwell gives his opinion about

the poet who is inspired and is in a mood to compose some 

stanzas of poetry. He says, ".... when we speak of a 

poet as inspired, we mean that he is more at hone than 

any other man in this artistic world of fantasy. He 

possesses in a high degree the faculty of penetrating beneath 

the surface to the essence of things and of expressing what 

he perceives in images. These images are eagerly accepted, 

because they express what his fellows feel but cannot 

express for themselves."

141. G.B.Mohan, Response to Poetry, p.10.
142. Christopher Caudwell, Illusion and Reality, pp.171-72.



71

In Indian Poetics* the concept of 'Sadharnikarna' 
(Transpersonalisation) is considered applied when the poet
hypnotises the readers and transports them to a higher state

%

in which, with the 'Suspension of disbelief', the reader 
also transcends his narrow selfishness. G.B,Mohan observes*
%«,*"Sadharnikarna (Transpersonalisation) which is a 
pivotal concept in the theory of rasa. The concept of 
Sadharnikarna encompasses the processes of objectification, 
concretisation and universalisation. To embody his vision 
in a verbal complex of images and symbols, the poet snaps 
its connections with his practical egoistic interests and 
elevates it to the level of collective human experience.

Poetry reconciles the apparent opposition between the 
individual and the collective by enabling the reader to 
transcend the narrow confines of his egoistic interests and

14-3to realise his unity with the collective human sensibility."

Now to judge the qualities of a poetic image, we are 
to focus our lens of critical approach from two opposite 
poles - the subjective and the objective tests. A successful 
poetic image has the following qualities in it:

1. Evocativeness,
2. Intensity.
3. Novelty and Freshness.
4-. Familiarity.
5. Fertility.
6. Congruity.

14-3. G.B.Mohan, Response to Poetry, p*6.
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Evocativeness Jfor evocative power in an image, 

there is only the individual, subjective test^whereas 

the qualities of freshness and intensity can be gauged by 

objective critical standards as well. For example, let us 

feel the emotional Impact of the image of Sielley:

*0, lift me like a wave, a leaf, a cloud,

I fall upon the thorns of life, I bleed,*

This image stirs us with its beauty of expression 

of poetic emotion and thus appeals to our aesthetic sense 

and consequently gets a response from us and we start 

sharing the grief of the poet. Such rich images with the 

undercurrent of tragic-thoughts not only get a response by 

stirring our emotional world, but also have a cathartic 

effect on us. "Evocativeness is the power of an image to 

evoke from us a response to the poetic passion. An image 

need not be novel to do this; there are well-worn words 

such as moon, rose, hills, west - consecrated images,

Hr. Hylands calls them, which always tend to create this 

response.*.. there seems to be a connection between the 

sensuous element in images and their evocative power." 

Agreeing with Lewis, we feel that the real test of evoking 

a response in the reader is whether the poet in his 

composition has succeeded in transforming his individual 

feeling, emotions and passions into the poetic passions

and aesthetic emotions and the feelings after erasing the
\

dust of subjectivity, have emerged true human feelings. 

1M+. C.Bay Lewis, The Poetic Image, pp.40-M,
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C.Day Lewis gives a beautiful example i

'He came all so stille 

Where his moder was 

As Dew in April 

Biat falleth on grass •.•'

Elis carol gives us a series of images remarkable for their 

audacity and for the ©notional precision which more than 

any other factor, makes for evocativeness♦

Intensity t "Hy 'intensity1 we mean the concentration 

of the greatest possible amount of significance into a 

small space; it is, noticeable how, in modern verse, metaphor 

holds the field over simile; intensity is achieved not only 

in the separate images, but through the closeness of the 

pattern within which a poem's images are related." The 

retreat of simile and the advance of the metaphor in the field 

is simply for the reason that simile is not a helpful device
14-7

as compared to metaphor. W.H. Cleman is of the opinion 

that the particles "as" and "like" not only make the image 

stand out from the text and isolate it in a certain way; 

they also show that the object to be compared and the 

comparisons are felt as being something different and 

separate, the image and the object are not viewed as an 

identity, but that the act of comparing intervenes. The 

Imagists have gone to the extent of excluding simile

14-5. C.Day Lewis, The Poetic Image, p.4-5.
146. Ibid. p,40
147. W. ELClemen, Development of Shakespeare's Imagery, p.22.



altogether. In an unpublished letter to Amy Lowell (dated 
10.11.1917)f Aldingt^k^ while writing about T.E,Holme's 

concept of poetic image says, "We wanted to write hard, 

clear patterns of words interpreting modds by 'images', i.e* 

by pictures, not similes."

intensity of images in a line proves harmful in
149

lyrics and poems composed for music. C.Day Lewis is of the 

opinion that bold, intense or closely*wrought images are 

inappropriate to verse written for music, since they tend 

to destroy the balance between the word pattern and the 

melodic line. Whereas, for the evocativeness, the image

has to depend upon the element of sensuousness, for in 

intensity the image needs a blend of Intellectual and 

sensuous appeal.

Novelty and Freshness : G.Bay Lewis, who has worked 

a lot on this topic in the chapter 'The Field of Imagery', 

gives first place to freshness and novelty. He is of the 

opinion that novelty, audacity and fertility of image are 

its strong points. " What the moderns look for in imagery, 

is freshness, intensity and evocative power....we may admire 

an image for its freshness without being moved by it.

Freshness is that quality of an image which grows from 

the novelty of its diction, its material and reveals 

something new or the old and familiar fashioned in a 

unique and novel manner. Lewis gives an example of freshness 
I^S. Aldington, quoted by Stanley K.Coffman, inagism,

149. C.Day Lewis, She Poetic Image, p.49.

150. Ibid, p.4-0.
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In an image of Chaucer t
'Winsinge she was, as is a joly colt,
Long as a mast, and upright as a bolt. ♦

Freshness and novelty comes in the poem of its own 
and not by any conscious effort of the poet to bring freshness 
for freshness sake. Ifeture in its varying moods,changing 
seasons, fascinating mornings and gloomy evenings provides 
a rich source of imagery. Ifeture is ever fresh and new 
and ever the same nature. It gives freshness in images.
Goethe shows how a genuine poet creates another nature out 
of the nature he perceives through his senses s "From all 
that nature offers us we select for ourselves but a meagre 
quantity of that which is desirable, which can give delight; 
that which the artist brings must be completely understandable 
and pleasing to the senses, all of it must excite and appeal, 
all of it must give delight and peace of mind, all of it 
must be food for the spirit, all of it must enlighten and 
elevate; and the artist, grateful to nature which has 
produced him, offers it in return a sort of second nature

151born of feeling and thought, a nature that is humanly completed.

The creative function of literature is to discover the 
unknown and create the new in order to explore life 
intellectually and emotionally and to suggest by creating 
worlds of new and fresh images befitting the ideal by affirming

151. Goethe,’Samtliehe Werke,Bd. 32-36, quoted by Vladimir 
Sheherbine, ’Lenin and Problem of Literature,p.55*
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or rejecting the real and the present.

Familiarity t Familiarity can he found in those 
concrete images which are created by the words and 
phrases commonly exploited in poems by the poets of a given

iage and society. Words like lotus ,rose, hill,moon, polestar - 
which through constant use in emotional contexts have 
created a permanent right of way through our hearts, are 
quite familiar to us all. Familiarity of the image gets a 
response from the reader because such an image penetrates 
the emotional world of the readers. In such cases, the process 
of creation on the part of the poet and the recreation of it 
by the reader is quite easy. The poet concretised in images 
his ideas, feeling, emotional reactions, instinctual urges 
escaping from the dark recess of the mind in the form of 
images and the reader, on his part, again transform them 
into the original or original-like by sharing its feelings, 
passions, reactions, etc.

there is a limit to everything. Too much familiarity 
breeds disinterestedness. Worn-out images harm the poetic 
creation instead of vitalising and making it more vigorous.
The classical poets use more familiar images whereas the 
romantics and moderns are habitual in tress-passing. C.Day 
Lewis says, "The romantic image is a mode of exploring 
reality, by which the poet is in effect asking imagery to 
reveal to himthe meaning of his own experience. With the 
romantic poet, the image-seeking faculty is unleashed and
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wanders at large, whereas with the classical, it is 

tethered to a thought, a meaning, a poetic purpose already 
thought of, and its radius of action is thus far limited."^2

Fertility i Fertility is the quality of an image that it
i

has the power of imparting fertile feelings to the reader.

It is not only the expression of our feelings, emotions and 

passions, but it also thrills the soul in such a way that it 

continues to haunt us and many a wave starts in our minds 

In all directions Just like the waves In a tank when sane 

pabble is thrown into it. Vladimir Shcherbine observes : " A 

peculiarity specific to the nature of an artistic image is 

that it evokes an emotional reaction that spreads to other 

similar images and phenomena, and the original image,therefore, 
acquires the meaning of a broad generalisation."^^ From 

the qualities of suggestiveness and audacity in an image, 

emerges fertility as the images find space and opportunity 

for flowering.

Congruitv : "If there is any essential in imagery,

it is not boldness, or intensity but congruity - that the 

image should be congrous with the passionate argument and 

also with the form of the poem, "says C.Day Lewis. Congruity 

is the first and the foremost quality of an image. Ihe

1^2, C.Day Lewis, The Poetic Inage, p.l+5*

153• • Vladimir Shcherbine, Lenin and Problems of literature, 
p.78.

C.Day Lewis, Ihe Poetic Image, p.M>.
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poetic image is not an ornament btit a living part of the 

organic groiirth of the poem. A mis-fit joint spoils the 

beauty and the usefulness of the whole chain of imagery in 

a poem. Every poetic image shines like a star when it is 

congruous with the general pattern of the particular poem.

Even a good image loses its luster when it is thrown away 

from its context. W.H.Clemen discusses the problem of such 

isolated images when he says, "An isolated image, an image 

viewed outside of its context is only half the image. Every 

image, every metaphor gains full life and significance only 

from its context.” J'

About the quality of congruity in the poetic image,

Miss Elizabeth Holmes has admirably said : "In this knowledge 

of proportion lies the essential character of great imagery, 

which till it embodies fitting conceptions is not gfceat, but 

like that giant's robe upon a dwarf to which one of the 
speakers in Macbeth compared the usurper's empty title. "1^6

From the above discussion in which the various 

qualities of a successful poetic image have been dealt with 

separately, we should not conclude that only one quality 

alone is enough for the success of a poetic image. But in 

order to shine like the sun, an image has to be a blend of 

several qualities fused into one inseparable whole* C.Day Lewis 

explains this view by giving a stanza from Mr. Auden:

155. V?.H.Clemen, Development of Shakespeare's Imagery,p.3.

156. Miss Elizabeth Holmes, quoted by C.Day Lewis,
Ihe Poetic linage, p.47.
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•0 dear white children, casual as birds, 
Playing amid the ruined languages.’

•'To me, at least, they are highly evocative.... they 

present a certain freshness, a certain audacity of the 

image, pointed by the word'casual* which throws equal light 

upon ’children* and ’birds*, thus incidentally fulfilling

Aristotle’s demand that ’the metaphor from the analogous 

ought always to admit of paying back* l.e. of inversion. 

Again, the lines have intensity : the image holds something

more than the outward demeanour of birds or children, something 

we can grasp only if we understand the significance of ’ruined
W Evocativeness, intensity, novelty and freshness,

familiarity, fertility and congruity - all are the qualities

of a successful image. An image may have two or three of

these qualities. In the absence of such qualities we can 

have only a ’sensuous word-picture’, but not a fascinating 

and lively poetic image.

The Function of Imagery

The poetic image served many purposes in poetry. 

If there is no image, there will be no poetry because by 

its very nature poetry is sensory and concrete. Poetry, 

while satisfying man’s aesthetic hunger, shapes man's 

spiritual, emotional, cultural, ethical and intellectual 

world. Intellectual activity is involved when we are to

157. 0. Day Lewis, The Poetic Lnage, pp. if 1-42.
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find the relationship between two distant reality depicted 

in poetry through the use of two or more images in the same 

poem. Herbert Head quotes a modern French poet, Paul 

Reverdy, "The image is a pure creation of the mind. It 

cannot emerge from a comparison but only from the bringing 

together of two more or less distant realities.Anna 

Balakian elucidates this idea further while discussing 

surrealist image: "The surrealist image has to be a far­

fetched chance encounter of two realities whose effect is

likened to the light produced by the contact of two 

electrical conductors. In the ordinary image, the terms of 

which are chosen on the basis of similarity, the difference
159

in potential between them is negligible and no spark results."

The rhythm in the whole poem and the pattern 

created by the images, makes the tidal waves in the psyche 

flow and thus harmonises the working of the inner world and 

systematises the roaring torrential flow of water of the 

mountainous region of our minds. Thus the poet systematises 

the chaotic world of emotions by presenting them through 

images and the images grow from the ordered state of his 

feelings and memories. Syen a tiny image, in itself, is a 

pattern, a system, an organized existence. T.H. Pears 

says, "If, when we remembered of brought the past situations, 

they were always to act upon us 'en Masse', the 

events which had happened were to repeat themselves in

158. Paul Reverdy, quoted by Herbert Read, Collected 
Essays in literary Criticism, pp.98-99*

159* Anna Balakian, Surrealism, p. 121.
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strict chronological order. To surmount these difficulties,
160the method of images has been envolved* " "The function

of poetry is to convey the 'sense* of things rather than 

the knowledge of things - and the image were not made of 

words at all, but were naked sense stimulus," says Bliss 

Perry.

It is a fallacy to think that images are decoration

pieces. No doubt they add to the beauty of this bride

(poetry), but only by being a part of its living growth."The

imagery of a poem is a part of a living growth, even decorative

and conventional images can hardly be detached for examination
162without losing some of their sparkle", says C*Day Lewis.

The poem which is replete with these sensuous word pictures 

charged with poetic passion and emotion and with some poetic 

truth to hint at, surely stirs our aesthetic sensibility.

The mystical experience of some transcended and 

enlightened soul remains unintelligible when the confused, 

mysterious and misty atmosphere of his poetic personality 

does not find words for expression. In such a critical 

situation, the poet finds images to give life and form to 

his experiences. "The images in poems are like a series 

of mirrors set at different angles, so that, as the theme 

moves on, it is reflected in a number of different aspects.

160. T.H. Pears, The Place of Imagery in Mental Process,p.23.
161. Bliss Perry, The Study of Poetry, pp.91+-95»
162. C.Day Lewis, The Poetic Image, p.40.



But they are magic mirrors, they do not merely reflect the 

theme, they give it life and form, it is in their power to 
make a spirit visible."1^

The images are a souree of creating emotional 

relationships between the worlds - the inner world of the 

poet and the objective world outside because through the 

poetic image the human mind creates close relations with
j

every thing of the present and the past. George Whalley 

explains this idea more vividly when he says, "... feeling 

is not something added on the sensory images, but that 

the feeling is the image, that it is the feeling that abides 

in memory, secretly combining with and modifying other
1^k

feelings." These feelings, emerging into the light,

seek some form and appear as images in poetry and even in 

painting or sculpture. " Art is a kind of innate drive that 

seizes a human being and makes him its instrument. The 

artist is not a person endowed with free will who seeks his 

own ends. But one who allows art to realize its purpose 

through him. As a human being, he may have moods, a will 

and personal aims, but as an artist he is "man" in a higher 

sense, he is "collective man" - one who carries and shapes 
the unconscious, psychic life of mankind." 16^

Under the spell of inspiration, the poet transcends 

his individual self and becomes one with humanity. From

163. C.Day Lewis, The Poetic Image, p.80.

164. George Galley, Poetic Process, p. 1?6.
165. Hark Schorer (ed. )Crlticism, Ch. Psychology and 

Literature by G. G. Jung.
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that level he objectifies his feeling, emotions and

passions in the form of poetic images on the solid ground
«

of an ideal. These images are converted into similar 

feelings,emotions and ideas in the heart of the reader thus 

elevating him and freeing him from the bondage of his

literature not only represents the known by 

transforming it in accordance with the needs of the present 

but it discovers the unknown also and creates the new in 

order to explore life intellectually and emotionally and 

gives suggestions by creating worlds of new images befitting 

the ideal by affirming, rejecting and moulding the reality.

In the poem, the intention of the poet is always expressed 

in the selection and presentation of images and thus he is 

also pronouncing a veiled verdict on the realities of life 

as experienced by him. In all true poetry, the intention of 

the poet is always expressed but the beauty lies in concealing 

it in the poetic creation.

3he basic, elements of an image are - feeling,

©notion, passion and sensuousness.

Feelings *

The poet is not an automaton and not merely a medium 

through whom some mysterious force gives expression to its 

own dictates. ’’The poet himself is a member of society, 

possessed of a specific social status; he receives some
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degree of social recognition and reward; he addresses
1 66an audience, however, hypothetical.” It is he, himself 

who wants to say something and he, being a responsible member 

of a society, has to have a conscious control over his 

expression. Failing which the sensations, in the forms of 

images would naturally surge up into his mind and would 

tumble out in the heat of his feelings and passions. It is 

he who gives meanings to his various sensations for making 

them perceptible to his readers. It is the freshness, 

vividness and originality of his experiences which save his 

images from becoming stale. In the words of H. Coombes* "A 

Stale and ready-made image is almost invariably evidence of 

an absence of original first-hand experience in the user.”

”Images are feelings of things, qualities and conditions 
of all sorts as not present," says Thorndike.168 Images 

are the memories of persons and events coloured by the 

feelings of the poet who is flying on the wings of imagination 

at the time of creating images. Richness and variety of 

imagery reveals the fact that a poet is more than usually 

sensitive to physical impressions and has cultivated human 

sympathy and feelings in his heart.

The social reality provides the poet with experiences 

of all types in the form of sensations. The poet is not a 

mirror to reflect the object. Even the mirror has its own

colour and the object reflected through it is more or less
166. Rene Wellek &Warren Austin, Theory of LLterature,p.94.
167. H. Coombes, Literature and Criticism,Chap. Imagery.
168. Thorndike, Elements of Psychology.
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changed. The poet's memory is the store-house of feelings 
which colour and modify the new and real sensory impressions 
and in return it is also coloured and modified "by these
new experiences of the poet. This interaction continues 
in the minds of all human beings, but the sharpened 
sensibility of the poet perceives them more acutely.
The poetic image is not the recreation of an object but it
presents a new and subjective reality coloured by the feelings 
of Idle poet. C.Day Lewis confliras our view: "Every image 
recreates not merely an object, but an object in the context of
an experience, and thus an object as part of a relationship
being in the very nature of metaphors." Feeling is not 
something added on the sensory images, but that the feeling 
is the image, that it is the feeling that abides in memory,
secretly combining with and modifying other feelings. When
these feelings emerge into the light and seek a body, they 
take on the aspect of image in poetry.

The images of the external world are perceived by the
poet through his senses and some emotional vibrations are
stirred in his mind. Many a times some memory of a past
experience is lying dormant in the inner recesses of the
mind and a new experience not only causes disturbance in
the mind but revives the sleeping memory also, and a state
of restlessness or some feeling of loneliness and isolation 
grips the poet. He starts feeling that he is not a part

169* CiDay Lewis, Die Poetic linage, p.29*
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but the whole. He transcends his human existence and feels 

himself the creator of his own created universe. He passes 

judgement, makes prophecies and declares his verdicts on 

realities. In doing so, he finds only the poetic image as 

the source of making others understand what he wants to convey. 
Ihis he does by appealing to the tender self of the man - the 

world of his feelings.

Emotions s
"Poetry is a sort of inspired mathematics, which gives

us equations, not for abstract figures, triangles, spheres,

and the like, but equations for the human emotions.
Discussing about emotions in artisic imitation of the objective

reality, Wimsatt and Brooke observe: "Artistic imitation is

the more pleasant if it contains a touch of emotion - as when

a portrait of a beautiful human countenance shows a melancholy 
171cast." An image which does not appeal to our emotions is 

not a poetic image. The great English critic, I.S. Eliot does 

not instruct us to escape from human emotions, but from the 

personal emotions, which are distorted, different and perverted 
subjective form of emotions. His definition "Poetry is not 
a turning loose of ©motion, but an escape from emotion" is 
connected with his "The emotion of art in impersonal and the 

poet cannot reach this impersonality without surrendering 

himself wholly to the work to be done. And in his essay
Hamlet and his Problem T. s. ELiot tells us about the correct

170. Ezra Pound, Quoted by Wimsatt and Brooke, Literary 
Criticism, k Short History, p-*66'*+4

171. Wimsatt and Brooke, literary Criticism, k Short History, 
p.255.

172* T.S.lliot, Selected Essays, pp. 10-11.
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way of the expression of the •impersonal emotion* : "The 

only way of expressing emotion in the form of art is by 

finding an 'objective correlative'; in other words, a set 

of objects a situation, a chain of events which shall be 

the formula of that particular emotion; such that when the 

external facts, which must terminate in sensory experience, 

are given, the emotion is immediately evoked. He is of the 

opinion that in art and especially in poetry, the artist 

communicates his emotions through poetic images. The reader, 

after the study of the poem ..again forms emotions from those 

images which are created by the poet in that poem. Christopher 

Caudwell observes, "These emotions, generated collectively, 

persist in solitude so that one man,alone, singing a song 

feels his emotion stirred by collective images .... For this 

world of art is the world of social emotion - of words and

images which have gathered as a result of the life experiences 

of all, emotional associations common to all, and its

increasing complexity reflects the increasing elaboration
„173of social life At this juncture we should differentiate

I personal emotions from poetic emotions (aesthetic emotions) 

and personal passions from poetic passions. We are to 

escape from the romantic outbursts of redhot unchecked flow 

of lava from the volcano of the heart. There is no doubt that

everything that has taken phape as the poetic image bears the 

stamp of the poet's emotions, but the poetic emotion, as 

expressed through images, is not personal and individual, but

173. Christopher Caudwell, Illusion and Reality, p. 18



becomes social so that the reader can share the emotional 

thrill. In ’A Dictionary of Philosophy, Iienin is quoted 

as sayingi "Without human emotions, Lenin said, there has 

never been, cannot be, and will not be any human search for

truth," Caroline Spurgeon is of the opinion that the

ideas and thoughts in poetry can be transmitted through the
ft

emotions. In her words#A description or an idea, which by 

comparison or analogy; stated or understood, with something 

else, transmits to us through the anotions and associations 

it arouses, something of the ’wholeness* the depth and richness 

of the way the writer views, conceives or has felt what he
n 175is telling us". Poetic image presents the poetic truth

about the human life only through the ©notions because 

©notions are a specific form of reflection of reality. It 

is through them that we see our relation with our fellow 

human beings and the objective reality around us. In the 

words of Christopher Caudwell* "Its (poetry's) ©notions 

are attached to real objects and this gives them a certain 

particularity. Reality hovers in the ego's vision. This

means that poetry is concrete and particularised. n According

to Ezra Pound, every poem should be the 'Inage' and he 

defines such an ' Inage' as "that which presents an intellectual

and emotional complex in an instant of time w

What is poetry written for? The poet wants to convey

1714-« Rosenthal and P. Yudin, A Dictionary of Philosophy,137

175» Caroline Spurgeon, Shakespearan Lnagery and What It 
Tells TJs, p.9»

176, Christopher Caudwell, Illusion and Reality, p,133*
177. T, S.Eliot(ed. ) Literary Issay3 of Ezra Pound. P*1*’*



his reactions to the happenings in the outer and his inner 

world. Doing so he either tries to relieve himself of his 

emotional tension by presenting his psychological complexes 

through images or creates a phantastie world of his own 

imagination which images his ideals and thus presents an 

alternative to this harsh, hard and cold world. He wants 

to stir the readers emotionally and Intellectually, so that 

they can became his comrades in the great cause of transfor­

ming the world,

In his incomplete definition of the poetic image,

C.Day Lewis tells us about the importance and unavoidable 

role played by emotions in the creation of poetic imagess 

"The poetic image is a more or less sensbous picture in 

words to some degree metaphorical, with an undernote of 

some human emotion in its context, but also charged with
178

and releasing into the reader a special emotion or passion." 

Passion :

3h his poem, the poet expresses his own personality.

He voices his own passionate reactions which remain concealed 

in his memory after being formed in his struggle with the 

objective reality around him. Many a time , in the memory 

of the poet lies the sleeping passionately experienced 

movements which becomes a part of his spiritual ego. He only 

needs a small sparkle to bring them to life. When they

178. C.Day Lewis, The Poetic Inage. p»22.
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are revived, they appear In the form of images with a

bit altered contours, a charged face. I.3, Eliot says,

’’Only a part of an author’s imagery comes from his reading.

It comes from the whole of his sensitive life sinceearly

childhood.... when we try to recall visually sane period in

the past, we find in our memory just the few meagre

arbitrarily chosen set of snapshots that we do find there,
179the faded poor souvenirs of passionate moments.n '7

The ideoeyncracy of the poet is revealed in the 

passionate expression of his feelings in the form of Images 

which, sometimes, escape under the heat of the moment or 

when the conscious mind is relaxing because the poet is 

cherishing sane blissful experiences of the past. In the 

words of Coleridge* "Images, however, beautiful... do 

not themselves characterise the poet. They become proofs 

of original genius only as far as they are modified by a 

predominant passion; or by associated thoughts or images
aQa

awakened by that passion. "'

Sensuousness in imagery is the topic that is already 

very much discussed. About the importance of the element of 

sensuousness in imagery, Coleridge observes* "Sensuousness 

ensures ... that definiteness and articulation of imagery 

and that modification of the images themselves, without

179. I. S.Eliot, The Use of Poetry and The Use of Criticism, 
p.148.

180. Coleridge, quoted by C.Day Lewis, The Poetic Image,p. 19
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which poetry become3 flattened into mere didactics of practice
40 <4

or evaporated into a hazy unthoughtful daydreaming.” It 

is the sensuousness of the poetic image that causes a 

response in the heart of the reader by stirring him emotionally 

and thus creating the desired impact on him. It helps the 

poet In conveying his abstract thoughts and those higher 

ideas about spirituality in the form of images# In simple 

words, Fogle explains the role played by sensuo&sness in 

the creation of poetic image* ’’Imagery in poetry is expression 

of sense-experience channelled through sight, hearing, smell, 

touch and taste, Impressed upon the mind and set forth inverse 

in such fashion as to recall as vividly and faithfully as
182

possible like the original sensation.”

Simile and linage

Simile is putting side by side two different objects 

sharing with each other at least one similarity. The 'New 

National Dictionary' defines simile as : "explicit 

statement of some point of resemblance observed to exist 

between two things which differ in other respects." As to 

its position among figures of speech, it is the simplest 

and the easiest one. Almost every poet, consciously or 

unconsciously uses it. In her study of Shakespeare's imagery, 

Caroline Spurgeon includes all the similes and metaphors as 
images. In her words# " I use the term 'linage' here as

181. Coleridge, Poems and Prose, p.226.

182. Fogle, The Imagery ©f Shelley and Keats, p.3«
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the only available word, to cover every kind of simile, as 

well as every kind of what is really compressed simile - 

metaphor.

But the modern poets refrain from the use of simile 

as if he is afraid of it. "Vfaereas romantic imagery was 

in the main expansive, the metaphor or simile enriching and 

prolonging the thought by opening up new vistas of related 

emotion, the Sitwellian image and the imagery of much 

other modern poetry is static and limited to one aspect, 

forbidding any development of the comparison. " W. H. Clemen 

is <£ the opinion that the use of simile in poetry intervenes 

in the progress of thought and is not a helpful literary 

device. In his words* "The particles "as” and "like” 

not only make the image stand out from the text and 

isolate it in a certain way; they also show that the object 

to be compared and the comparison are felt as being some­

thing different and separate, the image and object are

not yet viewed as an identity, but that the act of comparing
-185intervenes."

Even the poets of ’Hie Imagist Movement in English 

Literature' (1908-1917) did not think of simile used 

in imagery as a helpful device. In a letter (unpublished), 

Aldington writes to Amy Lowell on 10.11.1917 about T.E.Eulme's

183. Caroline Sturgeon, Shakespearean Imagery,and What 
It Tells Us, p.%

184. G.Bullough, Trends in Modem Poetry.

185« W.l.Clemen, The Development of Shakespeare's Imagery,
p. 22.
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concept of an image * "We wanted to write hard, clear 
patterns of words interpreting moods by ’images' i.e. by 

pictures, not similes." As an example of a successful 

image according to the Imagists, we take some lines from 
Aldington that in all respects fit the definition of T.E.- 

Hulme:
"The chimneys rank on rank 
Out the clear skyj 
The moon
With a rag of gauze about her loins.
Poses among them, an awkward Venus,"

Image and Metaphor

Metaphor is a figure of speech in which a word or
phrase literally denoting one kind of object or idea is
used in place of another to suggest a likeness or analogy
between them. "The use of words to indicate something

different from the literal meaning, as in 'I'll make him
eat his words' or 'He has a heart of stone'," Spurgeon

187
thinks of metaphor as a "compressed simile" and Nora an Callan

.OO

as "an imaged statement. The symbolical use of imagery
reaches its zenith in metaphor, the most intense form that 

imagery can take. Metaphor identifies two distinct objects 

and fuses then unforgettably in a white heat of imagination. 
So swiftly does it work that it often finds expression 
in one word, and the sense impression that it conveys

186. The Advanced Learner's Dictionary of Current English.
187. Caroline Spurgeon, Shakespearean Imagery and what it 

tells us, p.5.
188. Norman Callan, Poetry in Practice,
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Is always subordinate to the ©notional and Intellectual

associations that it is its business to arouse. According

to Herbert Read,"metaphor is ’the synthesis of several units
189

of observation'into one commanding image.” Anna Blakian

explains in the following lines what the metaphor meant for

Surrealists? "Hegel's imprint can also be noted in the

philosophical significance attributed by the surrealists

to the creation of the metaphor. For them it is not a mere

form of speech but the crystallization of the concept.

The power of their thinking, the profoundness of their

emotional experience is judged by the originality and density

of the metaphor. Even as Hegel had deemed the genius

of metaphorical diction to be a test of the potency of the

mind and a rejection of simple reality, the successful

metaphor becomes in surrealist writing, as we shall see,

the measure not merely of literary satisfaction but a victory
190over ordinary existence." 7

Metaphor is considered the yardstick to judge the 

poets since ancient times. For Aristotle, metaphor was a 

sign of genius. Shirley A.Barlow quotes W.B. Stanford’s Book 

(Greek Metaphor,p.41) for describing the importance of 

metaphor for the ancient critics. He says, "Ever since 

Aristotle, the metaphor has been hailed as the only 
yardstick of poetic genius. 'This is by far the greatest

of devices; says Aristotle,' because it is the only thing

189. Herbert Read, aiglish Prose Style, p.83.

190. Anna Blakian, Surrealism, p. 107,
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which cannot he acquired from anyone else because it is

a sign of genius,' and this view of Aristotle was echoed
191by such ancient critics as Cicero and Quintilian.”

Middleton Murray discusses the importance of metaphor in 

poetry and equates its investigation to the investigation 

of any primary data of consciousness which is very much 

confusing. He comments : "...the investigation of metaphor 

is curiously like the investigation of any of the primary 

data of consciousness : it cannot be pursued very far 
without our being led to the borderline of sanity.",”^2 

C. Day Lewis considers metaphor as the life-principle of poetry 

and t ells us about the deathless character of metaphor.

Trends come and go, diction alters, metrical fashions change, 

even the elemental subject-matter may change almost out 

of recognition: but metaphor remains, the life-principle of 

poetry, the poet’s chief test and glory.

The writer makes his metaphor, but his metaphor 

unveils and throws light on its author. Herbert Head gives 

too much importance to the use of metaphor. According to 

him we should judge the poet by the force and originality 

of his metaphors. For Burton, metaphor is the vehicle 

of poetic truth which is the aim of all poetry: "Great 

metaphors, like poetry itself, should surprise by a fine 

excess.” C.Day Lewis elaborates this point further.

191. Shirley A.Barlow, The Imagery of Euripidies,pA.

192. Middleton Murray, In Countries of Mind, Chap.’Metaphor'.

193. S.H.Burton, The Criticism of Poetry, p. 111.
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He observes: ..poetry*s truth comes from the perception

of a unity underlying and relating all phenomena, and 

that poetry's task is the perpetual discovery, through its 

imaging, metaphor-making faculty, of new relationship 

within this pattern, and the rediscovery and renovation of

old ones. n The careful perusal of the ove]>mentioned

critics, we can easily reach the conclusion that poetic 

image and metaphor are twin-brothers. Every image recreates 

not merely an object but an object in the context of an 

experience, and thus an object as part of a relationship 

being in the very nature of metaphors. Every image and 

every metaphor gains full significance only from its text.

An image isolated from its context, loses its luster as an 

image.

The modern poets, because of their different poetic 

sensibility and sharpened Intellect do not stop on metaphor. 

But they have transcended to another figure of speech - the 

image. As the image is not to express the hidden through 

the expressed, which a metaphor is, but it is placing two 

distant realities,side by side, in the poem and beauty lies 

in the discovery of their relations. Herbert Read says,

**... the modern poet has passed beyond the metaphor to a 

new figure of speech. This has been called the image - '2he 

image', writes a modern French poet, Paul Reverdy,' is a

19L. C.Day Lewis, The Poetic Image, p.34.



pure creation of the mind. It cannot emerge from a

comparison hut only from the bringing together of two more

or less distant realities... An image is not striking because

it is brutal or fantastic - but because the association of

ideas is remote and exact.... No image is produced by

comparing two disproportionate realities. A striking image,

on the contrary, new to the mind, is produced by bringing

into relation without comparison two distant realities
whose relations the mind alone has seized.” ^5 Jacques

Haritaln, with particular reference to Reverdy's definition,

notes that the image thus conceived is the opposite of
to

metaphor, which compares one known thing^another known thing, 

the better to express the former by covering it with the latt 

The image discovers one thing with the help of another, and 

by their resemblance makes the unknown known. We conclude 

that every metaphor creates an image. But all images are 

not necessarily metaphors. As the modern, passing beyond 

metaphor, create the image which is discovering the dark 

caves of the unknown with the help of the known. As is well 

said by Schelling that image is the finite expression of 

the infinite.

Symbol and Image

MA symbol is something that stands for, represents, 

or denotes something else - not by exact resemblance but by 
vague suggestion.”1^' "Symbol is that which stands for

195. Harold Hugg, Imagination, Chap. II.



or suggests something by reason of relationship, association,

convention or accident but not international resemblance;

especially a visible sign for something invisible, as an

idea, a quality or a totality such as state or a church,”
196says Webster. 7 In Encyclopaedia Britannica, the symbol

is defined as the term (symbol)given to a visible object 

representing to the mind the semblance of something which 

is not shown but realized by association with it. "In 

literary theory it seems desirable that the word (symbol) 

should be used in this sense; as an object which refers to 

another object but which demands attention also in its own
197right, as a presentation." 7f Symbol is something to represent 

something else, which is difficult for the poet to give 

direct presentation. For example, the mystical experience, 

the affairs of the Invisible, the most complicated complex 

and confusing social, political aid religious questions 

concerning the man. Metaphor stands for something which is 

not given as it oecurs in similes. Many a time we can get 

confused about metaphor and symbol. Differentiating between 

metaphor and symbol, Rene Wellek writes: "An Inage may be 

invoked once as a metaphor, but if it persistently recurs, 

both as presentation and representation, it becomes a symbol, 
may even become part of a symbolic (or mythic) system."^®

196. Webster, quoted by William Tindall, The literary 
%mbol, p.6»

197. Rene Wellek & Austin Warren, Theory of Iiterafcure,pp. 188-89

198. Ibid, p.189.
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199
Sussane K. Langer says that the important character of images

200is that they are symbolic* Maud Bodkin , in her psychological

study of poetry, says, "Such stored symbolic content can

at any time become effective in activating the corresponding

patterns in the minds of members of the group whose collective

product and possession the symbols are." She tries to show

the importance of the use of symbols in getting response

to poetry. 2he modern poets try to create their private

systems of symbols based on the most modern scientific

researches. There are different types of traditional and

social symbols in a given society. These poets fail to

understand that the success lies in the intelligibility of
201

their symbols and the symbolic systems. Gassier holds that 

symbols are shaped by man’s needs and purposes and the 

intelligibility of the symbols depends upon the poet’s interest 

in his society and his attitude towards it.

Harold Hugg, considers symbols as metaphor-images:

"I regard the image as a liason between conscious percept 

and unconsciously projected symbol in the act of response.

In fact, symbol or concept is what I shall call, following
popthe early students of philology, "metaphor-image".

199« Sussane K.Langer, Problems of Art, p.131.

200. Maud Podkin, Archetypal Patterns in Poetry.

201. Gassier, Language and J$rth(trans.by Sussane K.Langer).

202. Harold Hugg, Imagination, Chap.IV., p.69»
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Hie symbols are important for the quality of 

suggestiveness. Because of this quality, a symbol creates 

sensations in the human soul and arouses our emotions and 

passions. Inages, because of the qualities of intensity, 

fertility, freshness and novelty, entices us by starting 

vibration in the waters of our emotions and feelings. The 

images appeal to our intellect also as it.Is our intellect 

that works in understanding the relationship between two 

distant realities depicted through the images in a poem.

E. Underhill also lays more stress on the quality of suggestive­

ness of the symbols, ’’The greater the suggestive quality
t*

of the symbol used, the more answering emotion it looks 

in those to whom it is addressed, the more truth it will 

convey. A good symbolism, therefore, will be more than mere 

diagramor mere allegory; it will use to the utmost the 

resources of besuty and passion.... its appeal will not 

be to the clever brain, but to the desirous heart and the 

intuitive sense of man.

linage and Myth

Jtythology is ’one of the oral forms of folklore, 

characteristic of the antiquity. Mirths were narrative born 

in the early stages of history, whose fantastic images (gods,
x>

legendary heroes, big events, etc.) were but attempts to 

generalise and explain different phenomena of nature and 

society. Myth is ”a usually traditional story of ostensible

203. E. Ifaderhill, ffysticism, p. 13.
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historical event that serves to unfold part of the world
view of a people or explain a practice, belief, or natural

20kphenomenon*” Intellectual poverty of the primitive man 
and the vast and rich expanse of nature was arousing 
wonder and awe in his mind, psychologically speaking, it 
might have made him curious to understand the working of 
nature and to know the various natural objects. These mighty 
and dreadful powers of nature are personified by giving them 
some superhuman and supernatural role. These mythical 
characters play their part and help in creating a fantastic 
world of illusion - an ideal reality. These imaginative 
ideal worlds of myths he lped the primitive man in controlling, 
dominating the rebel forces of nature. Some fictitious, 
primitive and traditional legend that clothes an ancient 
belief in it, an interpretation or imaginative creation of 
religious or supernatural phenomena such as gods and other 
dleties * the phantoms of the adverse or favourable forces 
of nature are named as myths. George Santayana attemps to 
explain myth t "It (myth) was accepted because it was understood 
because it was seen to express reality in an eloquent metaphor. 
Its function was to show up some phase of experience in its 
totality and moral issue, as in a map we reduce everything 
geographically in order to understand it better in its true 
relations* Had these symbols for a moment descended to
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the plane of reality, they would have lost their meaning 
and dignity; they would tell us merely that they themselves 
existed bodily, which, would be false, while about the real 
configuration of life they would no longer tell us anything 
....Ifyth is an ideal interpretation in which the phenomena 
are digested and transmuted into human energy, into 
imaginative tissue... .But truth, in a myth, means a 
sterling quality and standard excellence, not a literal 
or logical truth*.... ’It will translate into the language 
of a private passion the smiles and frowns which that passion 
meets with in the world. ”20* it is always by its applicability 

to things known, not by its revelation of things unknown 
and irrelevant, that a myth at its birth appeals to mankind. 
When it has lost its symbolic value and sunk to the level 
of merely false information, only an inert and stupid 
tradition can keep it above water. Karl Marx says,”Mythology 
disappears with the onset of a real dominance over these 
forces of nature.”20®

Wimsatt & Brooks discuss the views of imminent 
scholars on the subject • Like Cassirer, Mrs. Ianger regards 
myth as the ’’Primitive phase of metaphysical thought, the 
first embodiment of general ideas. George Santayana again 
comments beautifully : ’’When the miracle is interpreted 
dramatically, by analogy to human life, we have mythology;

205. George Santayana, Essays in Literary Criticism, 
pp. 404-406.

206. Karl Marx and F.Angels, Collected Works.
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when it is interpreted ratlonalistically, by analogy to
current logic or natural science, we have metaphysic or
theosophy.” Vicodiscussing the various stages in the
development of language puts forward his opinion that
♦language first began with gesture, then developed through
the stages of myth and figurative language to the clarified

207and ordered language of modern polite societies.*

George Santayana drags mythology into the realm 
of philosophy. According to him, a developed mythology shows 
that man has taken a deep and active interest both in the 
world and in himself, and has tried to link the two, and 
interpret the one by the other, Myth is,therefore, a natural 
prologue to philosophy since the love of ideas is the 
root of both. Keepihg mythology within the domain of
literature and commenting that the beauty of the myth lies

\

in the fact that there are no morals save of its own 
creation, F.H. Pritchard observes, "The myth is innocent 
of all these special purposes. It is an Aladdin's carpet 
transporting us to a new world beyond the confines of space, 
or a time-machine taking us back to a point before the years 
began. It deals with a realm where human credit is worthless 
and human scruples are unknown. And Shelley stands pre­
eminent among modern poets as a maker of myths because, 
as Stopford Brooke says, 'he could strip himself clean of

208humanity. .• and move among the elements like one of them. '

207. Wimsatt & Brooke, Literary griticism - A Short History, 
Chap. Myth and Archetype,p.700.

208 F. H. Pritchard, Training in Literary Appreciation,p.66-67.
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Christopher Caudwell thinks that the function of 

rituals of the mythology and the creations of art was to 

create the adaptability of man’s ©notions. Both have the 

accurate feeling of the human society. He says: ”lhe world 

of the literary art is the world of tribal mythology become 

sophisticated and complex and self-conscious because man, 

in his struggle with Ifeture, has drawn away from her, and 

laid bare her mechanism and his own by a mutual reflective 

action* Mythology with its ritual and art with its 

performances, have similar functions - the adaptation of 

man’s ©notions to the necessities of social co-operation. 

Both embody a confused perception of society but an accurate
ono 210

feeling of society#tt 7 C.Day Lewis elaborates this

point further that the great educative myths which from

the earliest times inch by inch enticed man forward out of

his brutishness, breaking down to a useful current the

terrible high tension he feared in all life around him,

making amenable the recaleritrant earth and the dangerous

spirits by mastering them in imagination, promoting religion

to control superstition; then speaking persuasively to man

of good and evil, personifying the warfare of his own

divided heart, foot by foot cultivating its wilderness, and

again and again reclaiming ground that had been lost —
211

these myths were poetry in action. Sussane K. Langer comes

209. Christopher Caudwell, Illusion and Reality,
210. C.Day Lewis, The Poetic Image, p.32.
211. Sussane K,Langer, Feeling and Form, p.274.
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forward to check the lyrical flow of the poet, turned critic

C.Day Lewis, She thinks of Legend and myth and fairy tales

IPS not in themselves literature, but they are the natural

materials of literature. Contradicting the views of Sussane

K. Langer, Herbert Read reveals that myth has a close affinity

with the poetic image. He says,HThe myth persists by

virtue of its imagery, and this imagery can be conveyed by

means of the verbal symbols of any language." .... In a

certain sense, then, the myth and more intimately the image,

makes a poem. Its vivid eidetic energy acts like a catalyst

among the suspended verbal molecules and precipitates just
212

those which clothe the image in the brightest sheath of words.”

The poetic myth reflected moral views and the 

primitive man's aesthetic attitude to reality. It was the 

product of the collective consciousness of the society. 

Considering the poetic image as the myth of the individual, 

C.Day Lewis observes {"The poetic myths are dead and the 

poetic image, which is the myth of the Individual, reigns 

in their stead..*. The poetic myth was created by a collective 

consciousness; the poetic image returns to that consciousness 

for its sanction.,.. Bit the very nature of the image - of 

poetry in its metaphorical aspect - Invokes that consciousness, 

as though man, even at his most individual, still seeks 

emotional reassurance from the sense of community,not 

ecmmunity with his fellow beings alone, but with whatever 

is living in the universe and with the dead."

212. Herbert Read,Collected Essays in Literary Criticism, 
pp. 103-if.

213. C.Day Lewis, The Poetic Inage, p*32.



linage and Imagination

Every man la imaginative. Even the birds and animals,

when they sit or stand calmly look like meditating over

some thought and one feels that they are seriously absorbed.

Day dreaming is the simplest form of imagination. Webster's

Seventh New Collegiate Dictionary, defines it: "Imagination

....the act or power of a mental image of semething not

present to the senses or never before wholly perceived in

reality," We divide this definition into two parts - the

revivification of the fading sense impression and the

creation of the whole from the sense impressions only

partially perceived. The first part of this definition is
214

fully explained by Hobbes. He defines: " After the object

is removed, or the eye shut, we still retain an image of

the thing seen, though more obscure than when we see It,

And this is it, the Iatines call 'Imagination', from the

image made in seeingj and apply the same, though improperly,

to all the other senses. But the Greeks call it 'Fancy'....

imagination therefore is nothing but decaying sense; and

it is found in men, and many other living creatures, sleeping

as well as waking..when we would express the decay, and

signify that the sense is fading, old and past, it is called

'Memory*. So that 'imagination' and 'Memory*, are but
one thing, which for diverse considerations hath diverse

names." Hobbes limits 'imagination to the decaying

sense-impressions' and goes to the extent of narrowing it

214. Hobbes,quoted by TUmsatt & Brooke, Literary Criticism - 
A Short History, p.2^4.



down to the sense of sight. The New National Dictionary, 

limiting it to the sense*>perception, tries to add the 

element of thought in it: "Imagination - the mental faculty 

which apprehends and forms ideas of external objects.” Ihis 

limiting it to the sense perception is just like binding its 

feet and forcing it to walk like a snail on the marshy 

lands. But imagination,in reality,is a bird which has 

beautiful and strong wings with which it crosses the skiesj 

it has vision which creates images of all types from the 

chaos created in our minds because of our coining into 

contact with the chaotic and imperfect world around us.

It dives into the deep recesses of the mind of the poet 

and brings up the finished and polished images created from 

the distorted impressions of the disordered and shapless 

experiences of life and also the mysterious forms coming up 

from the unconscious mind of their own. In reality, it 

is the human mind, transcended, selfless, universalised and 

hence seemingly strange, unique and mysterious not because 

of its Character but because of our going astray from the 

path of truth and also because we have gone a long distance 

away from the 'light* into the 'darkness*. We take a tiny 

spark as the eternal light whereas it is all illusion. The 

disillusioned modern man is in search of his soul, but 

actually in search of its shadow. Hence the seemingly 

unconscious mind is actually the human mind made dormant 

by the day to day experiences of the individual and the 

society in which he lives*

Now the other part of the definition - 'never before
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wholly perceived in reality’ - concerns the mental images 

that come from the unconscious mind when the poet intentionally 

allows his conscious self to enjoy a nap or allows the 

creative spirit to shape the residue of his experiences in 

the mould of ideals modelled on the firm ground of poetic 

truth, A Dictionary of Riilosophy defines Imagination as :

"The ability to create new sensual or thought Images in the 

human consciousness on the basis of the conversion of 

impressions gathered from reality but not encountered in 

the reality given at a particular moment,” About Coleridge's 

definition of imagination, Wimsatt & Brooke observe: "This 

'Imagination' is a primary creative art, a willed activity 

of spirit, a self-consciousness, a "self-realizing intuition” 

joining coalescing the otherwise separated parts of our 

self, the outer unconscious, and the inner conscious, the 
object and the subject.”21'*

The 'freed psychic activity* has come to be termed

as 'imagination', and its gratification in the ideational

world as 'creation'. The liberated psychic 'energy' is
en

the impulse to 'joy rhythmic play; the Impulse to create 

beauty; and its quality of self projection is designated 

in common parlance as inspiration. The poet’s vision sees 

in 'suppression* the growth of the fruitful activities of 

the creative functioning of the psyche. Suppression throws 

open the gates of the sub-conscious and the poetic creation

215. Wimsatt & Brooke, Literary Criticism - A Short
History, p.392.
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leads on to a direct contact with the unconscious . From

this the conclusion can be reached that the unconscious

mind of the poet speaks through images; "....the imagery

of the normal hypnoidal states not only supplies rich

sources for creative imaginations, but that the characteristics

of the autistic mind facilitate the passage of unconscious

materials across the threshold. We know, for instance,

that the bulk of the pictures in our heads are autonomous.

2hey are outside our waking control, rising to conscious-
216

ness without our so willing," says Harold Guff. C.Day 

Lewis discusses how the images emerge from the unconscious ; 

"What emerges from the unconscious, when the line ( of the 

fisherman - the poet) goes deep, is an image; for it is 

the property of this sea (unconscious mind) to turn every 

experience into images - to bring out its emotional 

significance by steeping it in the medium of imagination.
An image is a fact which has suffered this sea?-change. V21'

Imaginatioh is that power of the human mind that 

creates beautiful forms. Supposal, day-dreaming, dreams, 

hallucination, illusion, memory - all these come into the 

field of imagination. It is through imagination that the 

poet creates poetic images. William Blake says; "One power 

alone makes a poet - Imagination which is the Divine 

Vision.... This world of imagination is the world of 

Eternity, it is the divine bosom into which we shall

216. Harold Guff, Imagination, p.228.
217* C.Day Lewis, The Poetic Image, p.70.
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after death of vegetated body. This world of Inagination 
is infinite and eternal. Blake gives imagination a
spiritual colouring.

219
According to William Wordsworth* imagination has

no reference to images that are merely a faithful copy,
existing in the mind, of absent external objects, but a
world of higher import, denoting operations of the mind
upon those objects and process as a creation, or of
composition, governed by certain fixed laws.* Coleridge is
of the opinion that imagination produces an appeasing
effect by bringing balance with the reconciliation of
discordant or opposite qualities. In his words: "Imagination
reveals itself in the balance or reconciliation of opposite
or discordant qualities : of sameness, with difference?
of the general, with the concrete; the idea, with the
image; the Individual, with the representative; the sense
of novelty and of freshness, with old and familiar objects;
a more than usual state of emotion, with more than usual
order; judgement ever awake and steady self-possession,
with enthusiasm and feeling profound or vehement; and
while it blends and harmonizes the natural and the artificial,
still subordinates art to nature; the manner to the matter;

220
and our admiration of the poet to our sympathy with poetry.w 
Coleridge has his own views about primary imagination and

219. William Wordsworth, Preface to the Poetical Works.
220. Coleridge, quoted by Wimsatt & Brooke,literary 

Criticism - A Short History, pp.395-96.
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secondary imagination. The primary imagination is a living 

power and prime agent of all human perception, and the 

secondary imagination reworks the perceptual products of 

primary imagination into concrete images.

The study of romantic literature shows that 

imagination creates romantic and ideal world of images for 

themif®^5if# to live in. They escape from the realities 

either to live with the dead or in the fairylands. The 

day-dreaming and the vague dreams of the romantics led them 

away from the present reality. Joseph Chiari says, "A poem 

generally comprises many images, symbols and metaphors fused 

into oneness by imagination, resulting in a symbolic

representation of experience „221

But imagination actually serves humanity only when 

it creates an ideal world on the foundations of realities

however hard, harsh and thorny. It depicts in poetic 

images, a world that appeases and consoles the human 

beinpwho are suffering and still bearing the tortures in

the world and talk of 

spring be far behind?

110 Wind.’ if winter comes, can 

Because images become poetic

"when a human and intellectual life is transferred to them 
from the poet's own spirit."22^

221. Joseph Chiari, Realism and Imagination, p. 111.

222. P.B.Shelley, Odd to the West wind (Poem),

223. Coleridge, quoted by Wimsatt & Brooke, Literary 
Criticism *• A Short History, p.399*
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We reach the conclusion that the function of the 

Imagination in poetic creation is that it serves not only 

as a means of generalisation, but as a force that calls 

to life aesthetically significant images, expressing the 

poetfs knowledge of objective reality around him* The 

ideal, as the image of what should be, and the wish, as 

the image of what is desired, are both products of the 

Imagination.



*



SOURCES OF TEE IMAGERY IN THE ADI GRANTH

As ’the artistic image’ is the central concept of

aesthetic theory and the creative process in art involves

thinking in terms of image, the question arises - thinking2
about what? Mikhail Ovsyannikov replies that art is a specific 

form of the reflection of reality. But the transformation in 

this reflection of reality differs from one artist to the 

other. Realistic, romantic and naturalistic art presents 

different aspect of this reflection of reality. But all the 

same, it remains a reflection- Again, this reflection finds 

a different reflection in poetry, sculpture, architecture, 

painting etc. Romantic poets, failing to face the harsh, 

hard, and harrasing realities of life, tries to go away from 

the reality into the airy flights - above and beneath - In the 

past and future into mythology and fanciful fantastic thoughts 

which are expressed through images in poetry. And thus they
3

present the distorted image of reality. Leo Tolstoy has rightly 

said that romanticism is an escape from reality. "So long as

1. Suchkov, A History of Realism, p.5*

2. Mikhail Ovsyannikov, Problems of Modern Aesthetics,
p. 218.

3. Leo Tolstoy, What is Art?.



man Is man, where will he go leaving this earth?! 4-
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Bene Welleck and Austin Warren quote Freud as saying,

The artist is originally a man who turns from reality because

he cannot cone to terms with the demands for the renunciation 

of instinctual satisfaction as it is first made, and who, then 

in phantasy-life allows full play to his erotic and ambitious 

wishes. Bat he finds a way of return from the world of 

phantasy back to reality; with his special gifts, he moulds 

his phantasies into a new kind of reality, and men concede 

them a justification as valuable reflections of actual life.” 

This phantasy-play which the artist creates by flying on the 

winged imagination is, on critical analysis, a simply 

transformed form of the natural proportions of the real 

objects, events, persons etc. Mikhail Khrapchenko has very 

beautifully said in this context * "Human thought is barren 

without imagination, just as imagination is barren without

reality." Pagination always remains linked with realities

of the world like a kite that is flying high up in the sky

but its string binds it to the earth failing that it would

never come back to the earth. Similarly the airy imaginative

flights of the poets always remain in living touch with the

reality. Even when we find a poet freeing himself consciously

and deliberately, from the resemblance to reality, his fantastic
b, Jagjit,MSangharshB,poemf- 1 * * * 5 6Thartl te Manukh'A

_w . .. ..%*...... _ „ .V „ ,3VfSH rfl? HSH «
mm

5. Freud,“quoted by Bene 
of Literature, p.82.

6. Mikhail Khrapchenko, 
p. 145.

Wellek and Austin Warren, Theory 

Soviet literature (Monthly), Oct. ,197^



images are always linked to the intellectual, emotional 

and sensuous impressions formed in the mind of the poet.

Die poet, a conscious, conscientious and responsible 

intellectual worker, always tries to fit his images 

perfectly and naturally into the system of the aesthetic 

needs and concepts of his age.

As reality is, ultimately the basis of all images, 

the poet expresses his aesthetic experience, which is a 

series of images standing out against a background that is 

formed by the accumulated body of experience. There is no 

doubt that in order to transmute life’s impressions and 

experiences into poetic images, we cannot ignore the role 

played by imagination. 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 others to live in. In the words of B. Ifor 

Evans t 'Maageiy, in its purest form,Is mysticism made 
manifest from sources that depend on ordinary experience.”'7

Nature, human society, history and mythology are 

not the repositories of ready-made poetic images and the 

poet is not a peasant who takes out the bundles of grain from 

this granary. But he is a conscious artist who collects 

everything that he experiences intellectually, emotionally,

7. B.Ifor Ivans, English Literature - quoted in the World 
of Poetry, p.103.
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sensuously a$d spiritually, and transforms his experiences, 

keeping in view the aesthetic needs of his people and under 

the spell of inspiration composes a poem which is in itself 

an Image.

The saint poets of the Adi Granth try to make the masses

understand their higher spiritual experiences and in doing

so they find a successful source in the image. Image is a

successful device of making tangible the otherwise obscure
8affairs of the spirit as Schelling says that image is the 

finite expression of the infinite.

About Kansk*s imagery, I. Serebryakov writes, "Nanak's 

imagery derives from daily life and from the scenery of his 

nature land. His poetry abounds in pictures linked with the 

occupations of the peasants, the artisan, the merchant, and 

images suggested by the luxuriant vegetable and animal world 

of the Panjab. Yet imagery with Hinduism also occurs.

The sources of the imagery in the Adi Granth can be 

divided into five parts *

1. Nature.

2. Human Society.

3. Animal World.

Mythology and History.

5. Miscellaneous.

/

8. Schelling, quoted in Problems of Modern Aesthetic, p.221.

9. I.Serebryakov, Panjabi Literature - A Brief Outline, p.3°«
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Nature :

The saint poets were not the court poets of any 

king. They were horn in poor families of barters, weavers, 

cobblers, peasants etc. They did not even live in glass­
houses. They were brought up in the lap of nature by poor

9

parents. With the result that they had very rich experience
of nature. There is no doubt that we cannot compete with

nature, but the poetry selects images from nature showing
that there is symmetry, unity,pattern and beauty in Nature.

Goethe says, "Art does not try to compete with nature in

all its breadth and depth, but keeps on the surface of

natural phenomena. Nevertheless, art has its own depth, its

own strength. It captures the supreme aspects of these

superficial phenomena, disclosing what is regular in them -

the rational perfection of proportions, the acme of beauty,
10the virtue of meaning and noble passions.H

Nature is the inexhaustible and never-failing source 

of imagery. Almost every saint-poet finds images from nature. 

So the images taken from Nature serve the purpose of the poet 

which is to make the spiritual experience of the Infinite 

understandable for the people. For example, we find images 

of ocean, rain, rivers^ especially Ganga, Yamuna, Gaumatl, 

Godavari), ponds, tanks, waves, whirlpools, mud, persian*sheels 

etc. Fran the world of vegetation, they selected images from

10. Goethe, quoted by Suchkov, A History of Realism, p.7*
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flowers • especially lotus, pabban (ehupati), mushrooms, 

swallow worts, bambools, neons, mangoes, lemons, chandan tree, 

simbal, sesame-stalks and aquatic plants and weeds. We also 

find general images of woods, various seasons, weathers and 

the atmosphere in all their varying moods, Bara Maha Tukhari 

of Guru Nanak is a classic in this field as a perfect piece
t

of poetry.lt is full of successful Images which have the 

qualities of evocativeness, novelty, fertilities and 

intensity in them.

From it all,we do not say that while selecting images, 

the taint poets did not imitate nature. In the words of 

Boris Suchkov * "We see nature as acting on its own account; 

the artist (the poet) acts as a man - on man^ account* From 

what nature offers us, we take into our lives only a small 

amount, that which is worth desiring, and gives pleasure; 

what the artist offers man should be entirely accessible and 

pleasing to the senses, should all give pleasure and have 

an appeasing effect, should all give food for the spirits, 

should all educate and ennoble; and the artist is grateful to 

nature that produced him, and in this way brings back to her 

a kind of second nature, nature born of the feelings and 

thoughts, nature perfected by man,"

Human Society :

Imagery in a poem, in order to put light on the main 

thane, creates images of different objects, experiences with 

the purpose of communicating the ideas properly and wisely.

11. Suchkov, A History of Realism, p,7.
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"At its highest, imagery, by drawing together widely

separated objects and experiences into a brief and unlaboured

expression, asserts the unity of human life,” says B.Ifor 
12Ivans. Bie saint poets of the Adi Granth take images from 

various sources - human relations, occupations, embellishment,

I townships, forts, games, diseases and various parts of thej
human body, houses, kitchen etc. The human relations that 

are given much importance in using them as images are : - 

husband-wife, father-son, owner-slave, Guru-follower, saints - 

worshippers of Maya, gurmukha-manmukha. The occupations of 

kings, courtiers, ministers, magistrates, policemen, soldiers, 

tax-collectors, clerics, farmers, gold-smiths, blacksmiths, 

carpenters, shopkeepers, brokers, traders, pedlars, qazis and 

pandits are very beautifully exploited in the imagery. We find 

images from chess, pasa, ehaupar, gambling, medicine, jugglery, 

stage-craft, athletics, wrestling, etc. The images of beauty- 

aids i.e. ornaments of gold and silver, bracelets, ankle bells,

| ornaments studded with jewels and rubies, chandan scents, 

saffron, collyrium etc. are also found in the Adi Granth.

The images of battle field and the use of swords and other 

armaments are also used by the saint poets. The wearing of 

shackles as punishment, nose rings, handcuffs,etc. are also 

used to bring the divine philosophy to the intellectual level 

of the ordinary masses, linages from the processes of human 

birth, death and the cremation or burial of the dead body are 

also found in this sacred text.

12. B*Ifor Ivans, English literature, p. 103.
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Various parts of the human body such as head, forehead, 

eyes, hands, ears, neck, nose, tongue, legs, feet, etc, are 

used as images. No doubt, many of these images did not 

flower into poetic images, but as similes and metaphors they 

served the purpose for which they were created. These great 

poets of the past did not only use the parts of the human 

body in their images but also made images from caves, forts, 

houses, homes, doors, threshold, walls etc.

In the house-hold affa irs, we find images from kitchen, 

utensils used in it and its various preparations of food 

articles. Taverns and the whole process of the preparation of 

wine is exploited in the images. Silken and rough clothes, 

blankets and the process of washing, sewing,mending etc. did 

not escape from the range of vision of these saint poets.

Maya appears as an enemy of God and human beings. It 

is the beloved of the egocentrics and of all the selfish 

slaves of the great five demons - wrath, greed, anger, lust 

and false attachment. In that age of religious consciousness, 

the people were very much inclined towards religion - the 

spiritual affairs of the individual. And at the same time, 

they lived through the transitional stage of our society in 

which the worn-out rituals, rites, religious practices and 

ceremonies were to give place to the emerging cst new religious 

ideologies and cults. So, images of yogis and siddhas and 

of Hinduism, Mohammedanism, their sacred places and their 

forms of worship were given a serious consideration in the 

selection of images.
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Animal World t

Ihe lives of animals and birds and the aquatic animals 

are also exploited in order to form images. For example, the 

birds, such as swan, heron, chatrik, crow, garura, peacock, 

swallow, parrot, pigeon, sparrow and koel; the animals such 

as lion, elephant, deer, dog, cow, bull, horse, buffaloe, 

jackal, mouse, oat, monkey, etc.; equatic animals, such as 

fish, frog, tortoise, snake, crocodile etc. are used in 

imagery. Even the small insects are not ignored. They also 

become images in the hands of these master-poets. Xhe worms, 

louse, black bee, moth, fly, butterfly, bee and ant are used 

in images. In disease images, the various diseases such as 

pains, agonies, fever, small pox, carbuncle, abdominal pain 

and the physicians, feeling the pulse, etc. are included.

2he reason of taking images from the world of animals, 

birds and insects and the common diseases, is that we are 

all familiar with than in our day-to-day life. Some of these 

animals and birds are appreciated for their good quality and 

others are condemned for their viciousness, i.e. the cleverness 

of the crow, cat and fox, the innocent and harmlessly 

passionate love of the moth, chatrik, peacock and deer. As the 

images from our immediate and living contacts have the quality 

of familiarity in them, they are very useful in making us 

understand quite easily the most complicated and confusing 

spiritual experiences of the saints.
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Mythology and History :

"The supernatural mystery, the affairs of the divine, 

the evolution of grace, the appropriation of divine life in 

contemplation, all these are brought together in a profound 

and coherent synthesis, and in this the image - as God’s chcs en 

means of speaking to the man - occupies the central place,” 

says 1. L. Mas Call..

Every mythological figure remains alive because of the 

quality which is given to it. The qualities which were once 

ideals, are found preached symbolically through the myths. Man,
f

through ages, wanted to solve the mysteries of God, the

universe and of his own life. These poets of the Adi Granth

dive deep into the meaning of life and show that there is

a purpose of the mysterious Almighty behind this whole play

of the universe. And every new saint poet used his predecessors
and

and the predecessors of the predecessors as examples,/, references 

which become a great source of religious imagery. The story of 

Hama, like the story of Krishna is quite popular among all 

these poets for the purpose of using it or some of its portions, 

in images. The mythological churning of the ocean by gods 

and demons and getting of the fourteen jewels out of it, 
is also used in imagery by the saint poets. Brahma, Vishnu, 

Shiva, Sndra and the saints of the past like Vidura, Ajamal, 

Dhruva, Prehlada, Sukhdev, Balmika, Ambrika, Janmejaya, Gajraja, 

Ganika, Ahalya,etc. are used in images. Even the saint poets

11*. E. L. MasCall, Words and images, p.120.
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like Nam dev, Kabir, Trllochan, Jaidev, Sadna, Ravidaa and 

the Sikh gurus and their followers and foes, are not excluded.

The reason is that even mere references to the 

mythological characters and events create images in our 

minds. Even the historical figures creates some sparkling 

images as they themselves, had to struggle against sane cruel 

kings, some out-dated ideology,system or religious creed and 

from such a struggle they emerged as heroes of the people 

having some special super-human qualities*. For example;, 

we can take the cases of Kabir and Nam dev. So mythology and 

history also proved a great source of the imagery in the 

Adi Granth.

Miscellaneousi

Images are taken from many other sources also, linages 

from law courts, education, machines, various metals, colours 

and festivals are also available. Many beautiful images 

concern the universal bodies, the world of music - vocal and 

instrumental and dances also embellish their poetry. We find 

images of dirt and dust also.

The selection of images from two opposite and constrasting 

objects, persons or realities become a very beautiful and 

inexhaustible source of imagery. For example,Day and night, 

nectar and poison, birth and death, gurmukh and manmhkh, heaven 

and hell are used as very successful images, because the 

contrasts intensify and magnetise the contents of the image.



We should not consider that these sources were 

exploited in their exact, correct and real form by the saint 

poets, ^hey were selected and transformed in order to give 

us a better understanding of the reality of things.As "Art is 

not concerned purely with representing apparent reality.

A work of art is not intended to be taken as a likeness of 
reality,” observes Suchkov. ^

The poet being socially, intellectually and spiritually
* /

conscious, sensitive and alert, experiences the external 

reality more deeply. Bis senses are more penetrating and active 

But it does not mean that he is an automaton or a very 

sensitive camera. He is influenced by sane persons, events - 

historical and mythological figures and mythical stories.

He transforms the objects of his experiences which he gets

from his immediate contacts and from the reading of books,
*

into meaningful images. Mikhail Khrapdhenko observes: ”As

experience is a continuous process, it seems clear that a

writer’s work is not just to be influenced by events he

happened to witness, but by the things that stirred his soul
16and become part of his spiritual ego."

in creating poetic images, we cannot ignore the role 

of imagination. Without it, it is quite impossible to 

transmute the life's impressions and experiences into poetic

15. Suchkov, History of Realism, p.7.

16. Mikhail Khrapdhenko, Soviet literature, October, 197*+* p. 1*+2.



images. It is imagery that makes the confused and unshapely

experiences quite lively, meaningful and colourful. P.Gurry

observes* "It is imagery which vitalizes such expressions

infusing it with copious suggestions of weights, buoyances,

textures, sounds, movements, shapes and colours. But there

is,too, an awakening of emotion, without which an experience

would be dead, and also a directing of emotion, without which
17the experience would be warped, confused and unshapely."

O* O"**

17. P.Gurry, The Appreciation of Poetry,quoted in The 
World of Poetry, p.101.





CHAPTER III

GENERAL CLASSIFICATION OF IMAGERY

A comprehensive and critical study of the imagery 

of the Adi Granth presents before us a rich variety of 

colourful images. Human life is depicted in all its shades 

through enticing images and we find nature in its varying 

moods and multi-coloured forms. We find images covering the 

whole span of human life - from infancy to old age - even life 

after death and death in life. The images became the steps 

of the ladder on which the human-sould aspires to climb On the 

eternal spiritual striving to transcend this human existence 

and to attain the state of 'deathlessness*. Adi Granth is the 

golden treasury of the best images - one can find in Indian 

literature during the medieval period - 12th century to 17th 

century. All the poets of the Adi Granth were concerned 

with Ehaktl movement which was a revolutionary religious 

struggle of the people and their leaders against the establish­

ment in Indian religions and their formalism and ritualism.

The selection of the verses of various saint-poets by Guru 

Arjan Dev was done on the basis of ideological like-mindedness. 

So the repetitions of images and the rise of the same objects, 

events and mythological figures in the imagery of all the 

saint poets was but natural. They all had almost the same type 

of spiritual, social, political and intellectual experiences.



127

There is no doubt that we find originality and novelty 

in their images and we cannot even ignore the fact that 

every saint-poet wanted to create images from his own 

experiences of life and many of the images used in the Adi 

Granth hear the stamp of the personality and creative 

individuality of the creators. But, at the same time, the repet­

ition is so much that the images lose their lustre and appear 

like ready-made and stale stuff. About such images H, Coombes 

says, "A stale and ready-made image is almost invariably the 

evidence of an absence of original first-hand experience in 

the user, as far as any significance in the phrase itself is 

intended; it is the expression of a loose and general kind, not 

precise and individual; it doesn’t carry in itself any sign of
18

fresh perceptiveness or imagination.H

It is the tragedy of doctrinal and didactic verse that 

it cannot escape repetition in the use of images, as time and 

again the same idea comes up in the mind for expression and
19

with it are linked the same images. Clive Sansom does not 

even include such verse in the realm of poetry. He is of the 

opinion that poetry written deliberately to inculcate morals 

or to influence conduct is seldom successful. It belongs to 

to the sphere of ethics and philosophy rather than that of 

poetry. But the great image-makers and idol-breakers of the

18. H.Coombes, literature and Criticism, p<**9.

19• Clive Samson, Poetry and Beliglous Experience, quoted 
in The World of Poetry, p.|?6.
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Adi Granth, like Guru Nanak, saint Kabir and the greatest sufi 
Sheikh Farid, knew that the moral truths in poetry need 
transformation into poetic truths. In their hands, the 
ordinary images get transmuted into intense, evocative, bold, 
congruous and fresh images. "Doctrinal verse, didactic verse 
are very well; but they are not poetry, unless the moral

20
truths have been t ranslated into poetic truth," says C.Day Lewis.

For the purpose of a critical understanding and
assessment of imagery in such a voluminous sacred text, the

21necessity to classify the images arises. But C.Day Lewis 
is of the opinion that it is in practice impossible to lay 
down categories to one of which any given image will conform, 
beyond the elementary ones of metaphor and simile, of classical 
epithet or personification. Without some classification, we are 
in th® fear of confusion and can never critically analyse and 
assess the various types of images and can draw no conclusions.

For the classification of imagery, only two models are 
before us to select one of them for this purpose. The first 
is of Graham S.Victor, the author of 'The Imagery of Proust', 
and the other is that of Caroline Spurgeon, the author of 
Shakespearean Imagery and what it tells us.
(a) ’The Imagery of Proust' shows the way for the distribution

20. C.Day Lewis, The Poet's Taskt
21. C.Day Lewis, The Poetic Image.
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according to quality22 which is as under:-

1. Auditory

2. Visual

3. Mental

relating to or experienced through 

hearing.

relating to sight, 

relating to mind.

4. Gustatory

!?. Olfactory

6. Kinaesthetic

relating to taste.

relating to smell.

it includes all images drawing on

bodily sensations apart from hearing,

seeing, tasting and smelling, i.e.

touching (tactile), instinctive

(visceral), relating to heat(ealorle)

7. Gynaesthetic - all images in which a stimulus in one

sense calls forth a response in 

another. For example, a sound calling 

forth ideas of colour.

(b) In 'Imagery relating to themes'^ 

in four categories!-

we can divide thou

1, Mature - (i) water, river and pools (ii) flowers and

trees (lii) birds (iv) landscape (v) sun, moon 

and sky (vi) seasons and weathers,etc.

2. Aesthetics- (l) Painting (ii) Theatre (iii) literature and

language (iv) Music (v) Architecture, etc.

23* Graham, 1.Victor, The Imagery of Proust, pp.7-8*

23. Ibid.pp.10-108.
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3. Society (i) Family and family relations

(ii) Servants (iii) peasants Civ) bourgeois

(v) Jews (vi) ftLplomats (vii) Clothes and

dresses (viil) Aristocracy etc.

4. Introspective 
Processes (i) Love and Jealousy (ii) Sickness and

death (iii) Sleep and dreams (iv) Habits

(v) Memory (vi) Time, etc.

2b
(c) We find distribution of images according to source also:

1. Nature (i) Flowers and gardens (ii) Plants, bushes

and trees (iii) Fruit and seeds (iv) Seasons

and weathers (v) Landscape (vi) Birds

(vii) Animals (viii) Rural life (lx) Sea and

water.

2. Common *
Objects

(i) Metals, Jewels and enamel (ii) Mirrors

(iii) Household articles (iv) Pieces and

fragments (v) Chains, links and network

(vi) Thermameters and Barometers (vii)

Materials and traders etc.

3. Science (i) Biology (ii) Riysics (iii) Mathematics

(iv) Astronomy (v) Geology and Archeology

(vi) Chemistry and Alchemy (vii) Inventions.

b, Literature - (i) General (ii) Folklore and Arabian NLghts

(iii) Knighthood and hunting (iv) Classics

and mythology(v) Religion and the Bible,etc.

24. Graham, E.Vlctor, The Imagery of Proust, pp.109-229.
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5. The Arts (i) Painting (ii) Sculpture (iii) Architecture

and ruins (iv) Music (v) Theatre (vi) Ballet

dance.

6. Social and 
Domestic 
Institutions.

(i) Childhood (ii) Games (iii) School 

(iv) Social customs (v) Hierarchy 

(vi) Military (vii) Commerce (viii)Lav 

(ix) Love (x) Food.

7. Introspective
Processes - (i) Bodily sensations (ii) Illness and

medicines (iii) Drunkenness (iv) Death.

A critical analysis of the above scheme of the 

classification of images reveal? that it will prove confusing 

for us. Because in (b) and (c) we find many repetitions.

In (b) aesthetics covers all the arts and literature but in 

(c) it is divided into two sections - ’literature' and ’the 

arts'. Images from nature and introspective processes 

are Included in both the sections. Moreover, the book 'The 

Imagery of Proust' concerns the prose of a novelist but the 

Adi Granth is a classic of poetry.

The other model of the classification of images is 

that of Caroline Spurgeon, the well known author of 

'Shakespearean Imagery and what it tells us'. Her division 

is as under*-

1. Nature (outdoor) - (i) Weathers and seasons (ii) Rural life

(iii) Sky, Clouds, Rain and wind

(iv) Sunshine and shadows (v) Flowers 

and gardens (vi) Seas,rivers and ships
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(vii) Animals, Birds and hunting,etc.

2. Indoor - Occupations (ii) Eating, drinking and cooking 
life

(iii) Kitchen Civ) Dust, dirt and washing 

(v) Body and its movements (vi) Sleep and 

dreams (vii) Clothes and materials (vlii) Illness 

and medicine (ix) Parents, children and 

marriages, etc.

3. Classes • Kings, courtiers and soldiers (ii) Servants 
and types
of men. and foods (iii) Beggars, thieves and prisoners,

etc.

b, Miscellan- - (i) Wars and weapons (ii) Law (iii) Music 
eous (iv) Painting (v) Sculpture (vi) Theatre,etc.

In the classification of the images in the Adi Granth, 

we are to overpower many difficulties and solve some special 

problems. Its poetry is the expression of the creative 

individuality of different saint poets belonging to the 

different parts of India - a vast country. It spreads over 

a period of six centuries - a period of continuous transition 

in the social, political and religious conditions of the 

society. Qi the whole, the pattern followed by Spurgeon 

suits our classification. Because its classification concerns 

the poetic creations of William Shakespeare who, in his dramas, 

deals with the history of the English people and their rulers 

during the span of many centuries. Taking in view the 

particular problems of the imagery in the Adi Granth, certain
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modifications are made. We divide the imagery in three 

sections. The first section deals with imagery from nature.

It includes images of sea, river, pools, trees, flowers, 

bushes, animals, birds, insects, seasons, weathers, sky, sun, 

moon, battlefields, kinaesthetic images (Colerio), day and 

night, light and darkness,games, etc. The second section 

concerns the images of our indoor life. It includes images 

from occupations, houses, homes, kitchen, forts, nectar and 

poison, fire, human relations, ornaments, human body, diseases, 

learning and 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 and dirt and dust.

m,Q*m Qw* Q"*





CHAPTER IV

The creative function of literature is to discover 

the unknown and create the new, the ideal and the whole, 

which is humanly completed. In order to explore intellectually 

and emotionally the dark caves of life, and the higher matters 

of the human spirit, the creative sensibility of the poet 

creates worlds of new images befitting the ideal by affirming 

or rejecting the real and the present. Suchkov says, "The 

creative process in art, that most important of man's 

intellectual activities, involves thinking in terms of images. 

It is the very nature of our perceptions that these images
1are engendered in the artist's mind by the outside world."

The creativity of the poet lies in changing the natural 

proportions of real objects, events and situations through 

his images. It is not that he is creating something new, 

actually he is doing no more than re-organising and reproducing 

in a new form the component parts of that whole which we call 

reality. "Art does not try to compete with nature in all its 

breadth and depth but keeps on the surface of natural 

phenomena. Nevertheless, art has its own depth, its own 

strength. It captures the supreme aspects of these super­

ficial phenomena, disclosing what is regular in them - the

1. Suchkov, A History of Realism, p.5»
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rational perfection of proportions, the acme of beauty, the
2virtue of meaning and noble passions,’1 says Goethe, Throughout 

the whole process of composing a poem, a poet is to remain 

conscious, cautious and alert. His faculties of thinking 

and image-forming remain constantly active. Father Bouhours 

(a French scholar of 17th century) thinks that thoughts 

themselves are the images of things. In his book ’La Maniere 

de biem penser', he declares, "ftioughts... are the linages of 

things, as words are the images of thoughts : and generally 

speaking, to think is to form in oneself the picture of any 
object • spiritual or sensible.”^

In the whole process of creating images in the mind of 

the poet and their(lmages) expressions in poems, we find that 

all the wealth of the visible, the nature around iis, finds a 

suitable place in such a poetic creation in the form of 

images. W.B. Clemen, writing on Shakespeare's Imagery shows 

how through images, nature enters into the very texture of 

the poetic creation and becomes the indistinguishable part of 

its organic whole. In his words? "It is by means of the 

imagery that all the wealth of nature enters into the plays. 

Apart from ’Midsummer Night's Dream' and 'The Tempest', the
k

tragedies are the plays richest in nature-atmosphere."

2. Goethe, quoted by Suchkov, A History of Bealism,p.7

3. Father Bouhours, quoted by M.H.Abrams, The Mirror and the 
Lamp, p.287.

b. W.H. Clemen, The Development of Shakespeare's Imagery,
p.91**
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"Nature in the head and heart of man is distinct
5

from nature outside the human head and heart,” says L.Feurbaek*

Natural objects are perceived by the genuine poet
&

in a way that it also involves the process of selection and 

creation with which the chaotic, the irregular, distorted 

and fragmented foims are transformed into regular and systematic 

forms of proportions as required by the poetic necessity and 

compulsion. In doing so the poet creates yet another nature 

out of the nature he perceives through his senses. Goethe 

says, "From all that nature offers us we select for ourselves 

but a meagre quantity of that which is desirable, which can 

give delight; that which the artist brings must be completely 

understandable and pleasing to the senses, all of it must 

excite and appeal, all of it must give delight and peace of 

mind, all of it must be food for the spirit, all of it must 

enlighten and elevate; and the artist, grateful to nature 

which has produced him, offers it in return a sort of second 

nature born of feeling and thought, a nature that is humanly 
completed.” ®

Si the Adi Granth, the saint poets exploit very much 

this greatest source of imagery for the purpose of making 

visible the Invisible through images by bringing the celestial 

to the level of terrestrial. For* example, the image of ocean 

used for God shows the limitlessness and endlessly vast expanse

5. Lenin, quotes L.Feurback, Collected Works,Vol. I4,pp. 118-19«

6. Goethe, *SamtliChe Werke, Bd»32-36,quoted in Lenin and 
Problems of Literature, p.^5«
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and Its mighty powers of creation and destruction. Die 

world which is the creation of God, is imaged as the tumultuous 

and dreadful sea of Maya - a sea of pain like the womb of the 

mother which is also pictured as the sea of pain in the 

imagery of the saint poets. God, Himself, Is the Creator and 

the creation is also a part of Him:

* She Lord Himself created the four sources of creation
and the power of speech: He Himself created 
all the universe and its parts.

Himself is He the sea: Himself He fllleth it with 
the jewels.

Himself He Turneth men His-wards: Himself He Blesseth 
them with His Treasure.

Himself is He the Sea, Himself the Boat and the
Boatman; Himself He Ferrieth Himself across.

Yea, the Lord Himself is the Creator and the Cause, 
and no one else can equal Him. 7

Guru Ram Das wants to establish that God, Himself, is 

the creator and the cause. But there is the tempestuous sea 

of Maya (our world) in which the human beings have lost their 

way. The reason is that we are infected by lust, wrath, greed 

and attachment, and, being disillusioned have turned our eyes 

from God. We are drowning in this impassable sea of Maya and 
cannot raise our heads above its water. This dreadful sea

* The English translation of Adi Granth is taken from 
the English version of Adi Granth by Dr.Gopal Singh.

7. »p£J Miri- wt irO if§r atii
t tit %% uin

urUr sri % fgHfy trtii
U{Tf*j |f ^t||

upO oc3 vm* m3* ww 3 trHT t#hmm SS «<m

»f. gr. if. 552
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is presented through an image by Hamdev*

0 mind, how will thou Swim across the world*s
sea, filled with the waters of vice.

Thou art led astray deluded by false Maya. 8

Even if one gets a single jewel on searching in 

this sea of the world, it turns to dust after a short while 

because of its transitory charactert

If one searcheth the seas, may be, one cometh upon 
a jewel.

Its lustre remaineth for a while and then, *tis 
eaten up by the dust. 9

There are two parallel realities * God - the ocean 

of Peace and World • the tempestuous and dreadful sea of 

Maya which is the creation of God. Man, by taking birth, is 

thrown into the tempestuous but tempting sea. He wants to 

escape into deathlessness, so that he might not again be 

compelled to come into this world. He wants this circle of 

birth and death to complete so that he can escape the fears 

and tortures of the noose of Yamat

Impassible is the (Sea of) Maya
And the winds drift us where they will.
1 am terrified even as I hear
That the Lord Justiciar is severe and stern.

8. § 33* t WII
ur. ar. if. 486.

9.
'3T%

trill

wt trill tr.ar. if. 1012,

10. KtF >fT%>*rTii hh ip?s
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¥,3I. if. 746,
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In such a situation, one can pray only to God, the
1 1Almighty so that with His Grace,he may ferry across this

12fathomless sea of life. A dynamic image of sailing in the 
ship when the sea is in tempest, and one’s reaching the other 
shore at the Door of God, is created by Guru Amar Das?

The Sea is Tempestuous and no boat Ferrieth me across, 
But for the Boat of Truth; there's nothing to obstruct 

if the Guru is one's Support.
For, he takes one to the Lord's Shore(the Door of the

Lord), and lo, the Guru is ever ready to succour 
one. 13

iWThis world is the sea of pain. The mother's womb
Is also depicted as the sea of pain. True Guru Is considered

16 17as the ocean of virtue, and the ocean of Bliss, whereas God
18is imaged as the ocean of Peace.1

11. Adi Granth, p. 11*4-7 •
12. Adi Granth, p.1087.

13. TP3P? #%||
mm mmto §3*3^ 3TW W VITO 11

mm ■*m> mm mm mm *r. ar. if. 1087.
1*+. Adi Granth, p. 6M.
15. Adi Granth, p.640.
16. Adi Granth, p.758.
17. Adi Granth, p.626.
18. Adi Granth, p.1268.
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file soul tries to transcend so that it may attain a 

higher spiritual place. Truth, in one’s behaviour with
t

others and even with his own self, in actions and Intentions, 

has the power to ferry, a man across the otherwise impassable, 

tempestuous roaring and poisonous sea of Maya (the world)*

Without Truth, one can Swim not across the Sea 
For, limitless is this Sea, brimful with Poison.19

No body can accompany the human soul in the solitary

journey after death. Every body, the near and dear ones,

wails and cries for him. The soul has to bear the tortures
20

of the Yama itself according to the account of its deeds 

written by the Ghltra Gupta in their ledger. No one else 

can help it nor it can extend any helping hand to some body 

else, in life after death.

Ferrying across this treachrous sea, depends on whatever 

is Writ on one's forehead. If it is Writ on the forehead 

of the Individual soul, it is sure to be blessed with the 

Dust of the Saint's Feet and thus it ferries across. No one 

has the spiritual power to get any body else with him in that 

dreadful journey after death, if it is pre-destined:

19. PT3 rPlsr 5

ihr mfe wm hut*UIF UPr ••If

20. Adi Granth, pp. 477-78.
nr.gr. if. 1041.
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Nanak: He, on whose forehead it is so Writ, he’s
Blest with the Dust of the Saints’ Feet, and 
is Ferried across. 21

A Saint or a Guru can help the man only hy teaching 

him the correct path of Truth - the way of righteousness 

through which the human soul can transcend and can attain 

deathlessness and gets emancipated. But no one can take 

anybody else with him, A virtuous soul, a guru, a saint, ean 

himself attain a more higher position but he cannot take a 

sinner, a thief or a murderer with him on that spiritual 

journey and cannot save him from the tortupes of lama, who, 

according to mythology, is deputed for the purpose of 

submitting the true account of one’s virtuous as well as 

vicious deeds. But there are many images which show that even 

the iron pieces can ferry across in the boat(the guru).

The guru changes the minds of the iron pieces (vicious persons) 

and they become gold (virtuous men). And then becoming 

•gurumukha’ they ferry across. We find images of ferrying 

across of companions and friends; J saving the whole lineage; 
emancipating the kinsmen and clansf*^

21 • %? %fw Trnj tr% ^ irfg $iphTh
«** mm M9 Wt

w. ar. if. 1263.

22. Adi Granth, p.1265*

23. Adi Granth, p. 394.

24. Adi Granth, p,1026.

25. Adi Granth, p.1155.



One thing more is that 'Ferrying across' does not at 
all means dying. Had it been so, every devoted Sikh would 
have committed suicide. Ferrying across the dreadful see 
of Maya and ferrying across the Sea of human existence are 
two different matters as the former is to transcend one's own 
lower self. Generally the meaning taken is 'to cross the sea 
of the world and to escape the noose of the Yama hy reaching 
the Court of the God and having the circle of one's Mrth and 
death completed and to live in Iternal Peace in Heaven. But 
it is not always so. For example, Guru Arjan says that the whole 
world is caught in the net of Maya and only those persons 
are saved whose Guru is perfect. Abiding by his teachings, they 
cross the tempting and tempestuous sea of Maya and their 
bodies are sanctified*

The whole world is so involved! Yea, he alone is 
Saved whose Guru is perfect.

Sayeth Nanak: "So doth one Swim across the sea, and 
one's body is sanctified. 26

If one dies to oneself while living; saves oneself 
from the snares of Maya; the Five thieves cannot steal the 
treasures of his virtue; dispelling his ego and becoming the 
dust for others to tread upon* he has, certainly crossed 
the sea of Maya.^

26. vm Tftrnj %tr ft Ihh an? yg^,,mm mm mm mm mm W

ySoT WZ TTW 3ft W&3 TT^tH
nr. ir. til 403

27. Adi Granth, p.750.



Following in the footsteps of the true guru, one 

merges in the Ifame. The continuous repetition of the Name,

1 Anhad-nad (divine music)1 starts ringing in his inner self 

and it helps the man in transcending his material needs,
9

greed and attachment with the objects of Maya - the Illusion 

The man, thus saved by the contemplation of Name, ferries 

across the Sea of Maya and becomes pure gold (meaning that 

he is sanctified and completely purified) t

He, who Tasteth the Flavour of the Lord's Name, 
him the Lord Saveth through the Name,

And he becomes pure like gold, and, rid of his
d©ute% he is Ferried across the high Seas. 28

If a man, through the mantra (the World) of the God,

holds fils light within his mind, or if it is so Writ on the
forehead of a man and he follows the True guru^, the Word

has the spiritual power to help the human soul reach the
Door of the Lord.^ One can ferry across if he is blessed

with the Dust of the Saint's feet^2 and one boards the Boat

of Truth in this tempestuous Sea of the World and reaches 
4*Vi A AVViOT* 33

28. grr grfwr srfear»HT'SRr ;y%ii
sre ofes 3H nut ut%iimm mm **

»r. ar. if. 1103.
29. Adi Granth, p.1l62.

30. Adi Granth, p. $86,

31. Adi Granth, p.1261.

32. Adi Granth, p.806«

33. Adi Granth, p.618.



Ihis sea of poison and disillusionment can only be 

safely crossed if one joins the company of the saints and 
boards the boat of his Name.^ If God, in His Grace is 

merciful, one can cross this sea of Maya by clinging to his 
skirtp'* by worshipping him s if God’s love is showered upon

one s if God, Himself is our boat then by clinging to the feet

of the Lord , one is sure to cross this sea of Maya which is 
not to involve in the affairs of the world, but to transcend 

them and try to be one with God*

In a crystal clear image of the tempestuous sea of myriad 

waves which the ’guimukh’ helps one to ferry across boarding 

on the Lord’s Boat shows that we are to cross the sea with the

Yea, tempestuous is the sea of myriad waves;
*tis through the Guru(Gurmukh) that one 
goeth across.

Fortunate are they who, boarding the Lord’s Boat,
are Ferried across by the Guru, the Boatman, 
with (the oars of the Word). 4-0

Gurmukh (God-conscious man) has miraculous powers
4*1and by becoming Truth-conscious, crosses the ’Sea’ , by 

being awake to the guru’s call one reaches the other shore
kOsafe and sound.

34. idi Granth, p.1080. in. Mi Granth, p.941.
35. Adi Granth, p.132*. 42. Adi Granth, p.603.
36. Adi Granth, p.1242.
37. Adi Granth, p.893.
38. Adi Granth, p.868.
39* Adi Granth, p.866*
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The true Guru becomes the boat>boarding which one is sure 
to cross the sea and reach the yonder shore. The Guru 
educates,spiritually, the follower and helps him to unload 
the weight of the sins. This is the reason why the soul
prays to God to lead it to the Guru who ferries it across 
the stormy sea. ^ The Guru advises one to contemplate 
the God and teaches him the way of casting off the dead weight

V|l|of the wrought deeds and the way of becoming detached, 
hearing the advice of the guru, one contemplates the Lord

If

or worship the Guru which in itself is the service of the God, 
one crosses the dreadful sea of the World. The worship of
the guru as the Service to God and keeping the image of the 
guru in one's heart proves two things for us. One - Sikhism was 
an established religion and its conventions and traditions 
were becoming such that the authority of Guru Nanak was made 
equal to God by the later Gurus, especially Guru Arjan Dev. 
Keeping the image of the guru in the heart shows that 
religious practice was heading towards idle-worship. Image 
in the heart comes outside in the form of a statue.

| Guru Arjan warns the human beings against hypocritical

gurus also. 2n a beautiful image he shows that those who are 
themselves drowned in the poisonous sea of Maya, cannot help 

, one in ferrying across. ^

if3# Adi Granth, p. 1196
i«j i-T t • Adi Granth, p.1002
4-5. Adi Granth, p.1263
4-6. Adi Granth, p.1268
4-7. Adi Granth, p.1001
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Satta and Balwand, In a beautiful image want to serve
with love because God rid them of their greed,lust, wrath

kftand false attachment. But Guru Arjan is in favour of 
concentrating on the love of the Lord as by the contemplation 
of God one reaches the yonder shore? Gurbani teaches 'bhai' 

and ’bhau’ (fear and love) because without the Lord’s fear, 
one does not get His Love and without Love, one cannot ferry 
across.'*0

The man is a part of the God Just as the water that 
is separated from the sea turns in the sea and merges into 
it and thus loses its identity into it. From the critical 
analysis of the imagery in the Adi Granth, we find that the 
soul, on its first birth, was given sane freedom to act and 
thus was free to keep its original sanctity or to get polluted 
because of the involvement in the temptations of Maya. The 
man of Truth, transcends his material existence and is thus 
saved from the vile snares and temptations of Maya and meeting 
the Guru, ferries across* ^ But we must be clear that merely 

meeting such a man (satguru), one cannot ferry across. Kabir 
and Guru Hanak, by creating very successful images, teach 
us the way that the individual soul is to tread upon,if it 
desires to reach the yonder shore of this tempestuous sea of 
Maya. In the mind's sky flows the river of peace and bathing

43. Adi Granth, p,968.
49* Adi Granth, p*10QQ.
^0. Adi Granth, p.1116,
51. Adi Granth, p.10?8.



147

in it, one crosses the tempestuous sea. It means that one 

should, lead one's life according to the dictates of his 

conscience:

In thy (mind's) sky floweth the river (of peace), 
bathe thou in it, thyself. 52

Guru Nanak instructs us to merge our consciousness 

in God and make one's body a raft, meaning that one should 

be true of intention and action:

Merge thy consciousness in Thy God. Thus that ^ 
making the bciy a raft thou ferriest across.

God has created the world which is full of everything 

good and bad; fair and foul; sweet and bitter. The human 

soul which at its first Birth, was sent into the world by 

the God Himself, acquires its own individuality and personality 

with its dialectical relationship with the objects of Maya 

and degrades itself to some degree (depending to the extent 

of its getting lost in the temptation of Maya)by being led 

astray by the illusions of Maya. God puts every soul to test 

by giving it full freedom to think, to say and to act. God 

is not the enemy of the human soul, Who intentionally s end the 

soul to pollute itself. He has appointed Maya to tempt it 

and his pious men to save it. This war of opposites is what 

we see happening all around us with our own eyes.

Every thing in nature is moving according to His dictates 

and the man while dealing with the objective reality, 

experiences agony or bliss which depends on the interaction
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of the subjectivity of the man and the objective world 
around him. ^ Man involved in the tempting and fascinating 

illusions of Maya starts thinking that they are everlasting 

and his existence in this world is permanent. Guru Arjan 

creates a vividly clear image of the sea-shore on which 

man has built his house and through this successful image 

shows the foolishness of such a man:

The shore of sand is being washed away by the waves,
But he, the fool, thinks immovable is his abode.55

Kabir creates the image of shallow waters of Maya in 

which the boat gets stuck and then Kabir asks man why he has left

sailing in the deep and peaceful ocean of God:
\ \\
\

0 man, why art thou bent upon wrecking thy boat in 
shallow waters: \

Yea, why hast thou broken away from thy Lord and
attached thyself to Maya? % \

\ \

\ s\
Love of the Lord saves the soul from getting stuck

in the shallow and muddy waters:
\ . \

I am ferried across the (Elver of Life) and iny mind’s 
feet get not stuck in its mud, for within me 
is Ttaiy Love. I v

To Thy Feet, 0 Lord, is my heart Attained; yea, Thou 
alone art my Boat and Baft.

54. Adi Granth, p.127^.
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Guru Nanak creates a very successful image through 

which he reveals that our boat is laden with sin and there 
is the fear of its getting sunk!r Following and serving every 

•Torn, Biek and Harry' as a Guru, is like boarding the boat 

of stone and getting drowned:

When one Serveth every'he and thou', how will one 
attain to the Lord?

Yea, if one boards a boat of stone, he will sink 
with it. 59

%e water of the river Ganga is believed to be sacred. 

Kabir, Namdev, Guru Nanak and even Guru Arjan (who preferred 

Ramdas sarover to the waters of any other tank or river for 

reasons best known) use it in their images. The belief that 

enters the consciousness of a people becomes a part of its 

culture. Even now, if some one goes to Hardwar, he comes back 

with a bottle of water of the river of Ganga with him. These 

beliefs are so blind and illogical that the water of Ganga 

becomes sacred only at Hardwar and not in the fields which 

are irrigated by it, whereas the purity of the water is there 

in the fields and not at Hardwar. But who can establish it? 

This belief is a part of our lives because it has created 

its own place in the subconscious minds of the people. So 

in order to make a deeper impact on the hearts and minds of

58. Adi Granth, p.878.
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our people* the saint poets of the Adi Granth used, these 

beliefs very successfully in their images. For example *

He alone is a house holder who disciplines? his 
sense-desires.

And beggeth from God contemplation, Austerity 
and Self-control.

And giveth in charity all he can through his body. 60 
Tea,such a house holder is pure, like Ganga*s water.

But it does not mean that they had a blind faith in

the spiritual greatness and the mythological importance of

the river Ganga or its significance because of its originating

from the head of Shiva. Nam dev says that going on pilgrimage

to Ganga or Godavari and Gaya in selfless devotion profits

but not the pilgrimage that is only to please the world and
61

to show others one’s being a religious man. Satta and 

Balwand have given a beautiful image of Ganga which concerns 

the visiting of the place, Hardware by Guru Nanak:

Lo, the Ganga*s current is turned and the world, 
amazed and wonderstruck, sayeth "Why”? 62
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We also find the images of a river that is to he crossed. 

The selection of such images is very wise because they concern 

the immediate experience of the people and thus the familiarity 

of such images proves very effective. There are caftans of 

people eagerly waiting to cross the river. Guru (the boatman) 

is calling the travellers to cross the river with haste:

Upon the river-bank crieth the boatman -”0 travellers 
cross the river with haste;

And whosoever boardeth the Guru’s Boat, I’ve seen him 
being Ferried across. 64

But there are persons who have boarded the boats of
65

paper (Maya). !Ihey declare that they are sailing, but the

fact remains that they will surely drown as the boat of paper

is to sink within a very short time. The slanderers thus
66drown and with them the whole lineage suffers^ The drowning

man is saved if he,luckily, gets the real boat of a true Guru. 

He is like the dying lamp that starts burning again if fed upon

oil. 68 if one gets a boat after one is drowned he fails

to board it?7 In such a critical moment the helpless soul cries 

out to the Lord to hold it by the hand and thus to save it from

63.
64.

Adi Granth, p.1015. 
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drowning:

0, my God minded not my right or wrong, and Ferried 
me across the sea of Material Existence,
Holding me by the hand.70

71
Persons who do not follow the guru $ those who do not

72 7^mediate the Name' ; those who do not serve the true guru'J;

those who are involved in their families' 5 those who carry

on their heads the load of sins75. can never cross the

tempestuous and poisonous waters of Maya.

Without the ’true ’ there is no dam, no boat, no raft
and so many caimans have drowned, ^ Only by attaining unto the 

Immaculate Name by the Guru’s Grace, one ferries across the
dreadful sea of this World. ^ If it is so Writ on the forehead,

78 79one ferries across' by following the Guru's Wisdom,'7as the

true Guru has the spiritual and miraculous power to save the
80drowning persons Introspection and cherishing God in one’s

heart by accepting the Guru’s guidance, one swims across the

sea by boarding the boat of truth. Guru Nanak in a very
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71. Adi Granth, p,11^5* 78, Adi Granth, p.1007.

72. Adi Granth, p. 1125. 79. Adi Granth, p, 104-1.

73* Adi Granth, p.911« 80. Adi Granth, p. 7*4-1.

7*K Adi Granth, p.916. 81. Adi Granth, p. 1041,

75- Adi Granth, p.1029*

76. Adi Granth, p.1287.

77. Adi Granth, p.1013.



beautiful and purposeful image, lays stress on the individual 
spiritual efforts l.e. by contemplation and self-control:

Build thou the boat of Contemplation and self-control 
that thou Crossest unobstructed.

As if there were no sea to cross, nor no tides to contend with; such then will be thy easy path, 82

Water and its various uses, every body experiences and
through them it is quite easy to make all understand the
abstract ideas of spiritual transcendence. Merging of the
soul in the super soul is like the merging of water in water
and thus losing its identity in it. J And a dynamic image
of water pouring down in rain and then its flowing through
streamlets to the main river is used as an image for some one
who slanders the true Guru and then seeks his refuge. The
Guru forgives him and blesses him with the society of the 

84-saints.
The three U3es of water to dean the soil®to clean 

the various parts of the body®^ and to quench the thirst®'7 

are used as images for making the spiritual matters more clear

82. rW 3U fay
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for the ordinary people

Hie friendship with the unwise and the love with the 

egotist is very beautifully expressed through the image of 

drawing a line in water which disappears the time it is 

drawn *

Friendship with the unwise, love with the egotists, 
Is like a line drawn across water, of which there 

is neither sign nor mark left. 88

Jhe man’s coming and going in the world is explained 

quite simply and clearly through an image of the rock-salt 

melting in water. The drowning in waterthe churning 
of water7 ^5 the bubbles on water depicting the unreal

existence of the man and the world7 j the rising of waves and 
their disappearing in water againf7^ the mind getting wet 

with the word of the Guru^ - are used as images to make 

the otherwise linintelligible affairs of the spirit vividly 

clear for the ordinary persons to understand.
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94-, Adi Granth, p. 1074.
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Panjab, the land of the Gurus, is always in the 

fore-front to provide India with saints, warriors and patriots. 

As it is away from the sea and the sea did not concern the 

immediate experiences of its people because the means of 

communication, in those days, were less and it was almost 

impossible for the people of Punjab to visit any shore. In 

poetic images such things or events are picturised through 

words which are selected from the historical and cultural 

heritage or from the present and the immediate experience of 

the people so that the familiarity of such images might have 

the quality of fertility in them. Otherwise the images are 

of no use except creating obscurity and confusion. The images 

of the river were easily grasped by the people. History 

tells us that in those medieval times, wells (the persian 

wheels) were also very popular as they were the sources of 

irrigating the lands. The depth of the well was very dreadful 

and the man who fell into such a well, in those times, had 

the least chance of survival. But if the well is blind 

(the deserted well that has nothing to take the water out of 

it and is also out of use) the chance of the unfortunate man 

was out of question. To make their instructions more simple, 

easy and effectual, the guru poets used the persian wheels 

in their imagery. The image of the blind well is used for 
Maya^,for intense desire^8,for the homeland for our doubts 

al3o.98

95* Adi Granth, p.876.
96. Adi Granth, p.805«
97. Adi Granth, p.12?2.
98. Adi Granth, p. 823.



2he study of this portion of the imagery reveals that 

Guru Arjan very often uses the images of blind well and using 

this image shows his being over-conscious and worried about 

the emancipation of his followers. He tells them that the 

guru would help them and if any body tries to slander him 

(the guru),he, his family and his lineage have no chance to 

escape the tortures of the noose of the Tama after death.

The whole world is caught in the blind well of ignorance and 

has become impure* For example, Guru Aryan's images are found 

in the various couplets of the Adi Granth at pages 208, 383,

546, 748, 804, 813, 966, 1005, 1085 and 1086.

Ihe waves of the water as merely waves are used in a 

crystal clear image of the rise and fall of the waves by
QQ

Guru Ram Dass. Namdev gives an image of the waves of greed 

lashing against him and thus drowning him in them!

0, Lord of beauteous hair, my body is sinking fast,
For the waves of greed incessantly lash against it. 100

Waves of the mind^°\ of the name of God^0^, of desires**^,

104 105of Maya , and the creation of the universe like a wave are

99. * Adi Granth, p.977.

100.
if* ot^ll
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101. Adi Granth, p.1088.
102. Adi Granth, p# 995*
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101+. Adi Granth, p. 1049#
105. Adi Granth, p.1236.
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used in images which are so artistically studded in their 

proper context that the desired meanings are communicated 

properly to the readers.

The geographical situation of the Panjab is that rains 

are always welcomed. The Moonson have to travel a long 

distance to r each here and hence the scarcity of rain.

During the medieval times, much of the land was un-irrigated 

and the farmers had to depend on rains for growing the crops. 

The people felt happy and started dancing when it started 

raining*

Lo, God hath Eained all over, so Sing ye the Song 
of Bliss,

Yea, the Lord's praise, for, the Love of God for 
man hath become Manifest. 106

The earth looks fresh and the fragrance of the earth
107fills the air at the time when it rains. It becomes beautous. '

It (rain) has a joyous effect on the trees'*0^ and creepers^0^.

The sikhs become happy in such a hilarious mood on meeting the

guru that they appear like the bubbles which are formed by the 
110
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The critical study of the imagery reveals that at some 
places, th^use of the word ’Sar’ does not mean tank. For 

examplej,Adi Granth,pp. 1090,79*+ and 1037. Guru Nanak uses 

'sarvar’ for The Lord at one place and says that He is also 

the Swan, but when ’sarvar’ is used for the guru, the 

followers become the swans:

(i) 0 Lord, Thou art my only Friend; Thou art the
Swan, Thou the pool. 111

4 40(il) The Guru is the Pool and we the swans.

At one place we find the image of pool for the human 
11^body J and at other places the body becomes the pool of
11^- 11*3 116 

truth and the pool of God. 7 Guru is imaged as Mansarovar

and the pool of Nectar.

Every religion, in its earlier years is above superstitions 

blind faith, religious traditions and conventions. It is 

because every religion in the world is a revolt against the 

set conventions, traditions, formalities and rules of some 

old religion which again in its first years was above such

111. vvm TTrT^ 3 ^ ^“ “ • * ” " - m,. ar. if. 937
112. arg WF&3 IfWtl
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113. Adi Granth, p.909.
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religious practices and mere rituals. This part of the 

study of imagery would reveal how the rituals are born 

in a religion. There is a popular myth among Sikhs that 
the crows after bathing into the tank at Golden Temple, 

Amritsar becomes swans. The reality is that the literal 
meanings of the following couplet are preached and the poor 
masses are expected to believe it, whereas the genius poet 
Guru Earn Das uses these words the crow and the swan as symbols 
of ’manmukh' and 'gunmukh' respectively. The reference in the 

image to the pool of Nectar is for the true Guru and not the 
sacred tank at Amritsar:

The True Guru is the pool of Nectar: Truth is his
Speech; dipping in it, even a crow becometh a swan.

Nanak: Blessed, Blessed are those men of destiny, who,
through the Guru’s Instruction, Cleanse the mind’s 
dirt with the name. 118

Guru Arjan Dev, through images, wants to establish the 
supremacy of the Ram Das Sarovar at Golden Temple, Amritsar.

He is of the opinion that one who bathes in this tank is 

not only himself saved but his whole progeny also!

0 Saints, beauteous is the tank of Ram Dass:
Yea, whosoever, bathes in it, his whole progeny 

is Blest. 119
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But this does not apply to the hypocrites, the vicious 

and impure persons. For Guru Arjan himself creating the image 

of bathing,reveals that mere washing one's body does not 

purify his inner dirtyself:

He who washeth himself from without, but remalneth 
impure in mind,

He loseth both here and afterwards. 120

Guru Nanak,very beautifully, creates a congruous and 
intense image of the wall standing between the man and the 
poolcf God and reveals that the thirst of the man can never be

{juenched so long as this wall of Maya is between him and God:
>

Tea, how can I quench my thirst when between me 12i
and Sly Pool of Mectar stands the Wall (of Maya).

The seeker's craving to see the vision of God and the 

Lord's in His Mercy Blessing him with it, is very beautifully
expressed through an image by Guru Arjanl22

*

Saint Kabir creates two beautiful images in this context. 

The first image shows that if a man is uncleaned from within 

and washes his body in the holy waters at some pilgrimage 

station, can never reach Heaven.He declares that a stone-
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-hearted person even if he dies at the holy place of Benaras 

cannot he saved from the tortures of Hell. But if a saint 

dies in the cursed land Haramba (Magha Desh, where if one 

dies one gets a donkey’s birth, according to an old belief) 

he not only can save himself but his whole lineage also;

Hard of heart even if one dieth at the holy city of 
Banares, he is not saved from hell.

The Lord's Saint even if he dieth in the cursed land 
of Haramba he redeems all his kindreds. 124-.

The man, caught in the whirlpool of desire^2'* is

puffed up by ego and hence suffers from this tumultuous
126

whirlpool from which the guru saves him. Guru Arjan creates

the image of a man who has fallen in the ditch of the world
127and prays to the Lord to take him out of it.

In the pool (the world) there is the mud of attachment 

and one gets stuck in it and seeks the refuge of God so that 

he is released. The man is ensnared by the marsh in the mud 

of attachment where the water of fire is mixed with earth:

In that (World’s) pool doth the man, abide,
In which the Lord putteth the water of Fire,

And the Mud of attachment, into which the feet get stuck. 
G, many have I seen ensnared (by the marsh). 128
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In all the above water images, we find many sensuous 
word-pictures which do not become poetic images. Many similes, 
because of their too much repetition in the Adi Granth, do not 
touch our heart and thus fail to arouse our emotions. But at the 
same time there is no dearth of successful poetic images which 
have a significant purpose behind them and at the same time 
picturing some scene or happening, pronounce verdicts on the 
reality. For example, in a beautiful image Guru Nanak reveals 
that if the human beings lead their lives under direction of 
Truth, they transcend the levels of Maya and are thus saved 
from drowning in the myriad waves of the sea - this world,?

Neither Maya dieth(within one), nor is the mind stilled, 
and the sea (of desire) swelleth with a myriad waves 
as if intoxicated with win$,But the (body*s) boat, which is directed by Truth within,129 
swayeth not upon the surging seas, and is Ferried across.

Vegetation Imagery :

The vegetation Imagery in the Adi Granth is so rich that 
nothing of nature is left untouched. Even the smallest and 
insignificant plant that grows in the fields, naming ,Pabban’ 
(chupatti) is used in an image for a very great purpose of 
showing the transitory existence of riches, beauty and flowers 

which are the guests of a few days. Guru Nanak in this image 
uses the leaves of 'Pabban* plant as a simile to show the
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illusion of Maya and its short existence in the world.
1 ^0They fade away as this sprouts like the leaves of 'Pabban'. J

James Reeves observes* "Richness and variety of imagery 

may be a sign that a poet is more than usually sensitive to 
the physical impressions...”1'*1 The saint poets exploit 

all the available sources of nature in their images. It shows 

that these saint poets, the poets of the ordinary people, have 

got a rich lively and immediate experience of the society and 

natural surroundings. The variety in their imagery is an 

ample proof of their microscopic poetic sensibility. Even the 

camel's love of the creeper and its inability to remain away 
from the creeper did not escape their keen observation.1^ The 

trees i neem, simble, mango, flowers, the growing of mushrooms 

are used to explain the complicated spiritual meaning and at 

the same time to intensify such meanings.

The image of lotus flower is abundantly used in various 
^ contexts. The image of its remaining detached from water is 
( used for the men of God to remain cbtached in their families 

and not to ®t wholly involved in the affairs of the family.1^ 

I In the philosophical discussions with Slddhas (Siddha-ghoahta)

discussing the various circles of air, the image of the lotus 
of navel is created,1^ and Brahma's taking birth from the

130. Adi Granth, p. 23.
131* James Reeves, The Critical Sense, p.109.
132. Adi Granth, p. 369*
133. Adi Granth, p. 9*t9.
134. Adi Granth, p. 9ty?.
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navel of the lotus, gives us a mythological image* The
lotus is used for the human body^® and its withering away 

because of ignorai ce as the egoist's intellect is inverted 
lotus *

Bound to ego, thy mind is shallow, thy lotus over turned* 
Tea, thy mind is Hind, and so, thou art involved in 
strife*

And the cycle of death and birth hangs over thy head and 
thou art caught in the noose, bereft of the Name. 137

In a single image its use as the'heart lotus' and*lotus-feet' 

creates obscurity as the same object is used in one place for 
different objects.Beni creates on the forehead, the picture 
of a lotus surrounded by jewels explaining it to be the dwell­
ing place of the detached God. All the images, mentioned 
above, are created with a purpose of realising God* The soul 
tries to merge in God. In the way, she comes across many 
difficulties and obstacles. These are all the illusions of
Maya; These spiritual experiences of the saint poets are made
accessible to us with the use of familiar, bold and intense 
images. These images touching our feelings and emotions, 
with the aim of communicating some portion of reality 
become poetic images. As an example, we take an image of 
Guru Nanak concerning the unshakable love of the lotus for 
water and thus teaching us to love with the same intensity and
135* Adi Granth, p.
136. Adi Granth, p. 1050.
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unshakable faith in Him j

0 my mind, Love thy lord, like the lotus loveth 
the water.

The waves shake it to the roots? but it blossoms 
forth in Love. 140

The ’kamina1 flower lowers its head in prayer for the 

moon, and is used for the 'gurmukh* but the egocentrics 

are proud like the mushrooms that grow in the month of
• Ik2♦Bhadron1 and live for a very short time. Bitterness in the 

mouth of the egocentrics is of colocynth, swallow-wort, thorn-

apple and neem. They are like barren land, like trees on the

river banks. Like stray cattle, these egoistic persons

lay waste the garden of God because of their involvement in

the garden of vice, 145because these quadrupeds, in the shape of
14-6human beings know nothing but grazing the grass, They are

asses. The ass does not know the way of betel leaf growing

in one*s own garden, f meaning that God has concealed all the
«•

wealth inside our body, but man Involved in his ego roams 

about in a vain effort to find it. So these egocentrics

are burnt like the bamboo trees which are burnt in the jungle
4 liA

fire. They are so iilusioned that they see mangoes on lemon

140. aoD^%||
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141. Mi Granth, p. 990*
142. Adi Granth, p.1196.
143* Adi Granth, p. 14-7.
144. Adi Granth, pp. 1015* 16.
145. Adi Granth, p. 1024.
146. Adi Granth, p.892.
147. Adi Granth, p.725*
148. Adi Granth, p. 63.



trees and coconuts on simbal trees, meaning that the 
egocentrics have accepted the slavery of Maya and thus lost 
their sense of recognizing the right and the wrong.

The slanderer of the saints, dying all alone, is 
expressed through a very well-selected and beautiful image 
of sesame- stalk abandoned all alone in the field. This image 
expresses the biting and torturing loneliness and worthlessness 
of the slanderers of the men of God,

The nearness of God influences us like the fragrant
1'chandan' imparting fragrance to the castor tree standing nearby 

Guru Nanak creates a guslatory image of the sweetness of the
juice 0f the sugarcane. Jmbued with the Word, one becomes as
sweet as the sugarcane 1 There is a dire need of the true
Guru. As the true Guru is the tree of gold, with leaves of
corals and flowers of diamonds and pearls, J the human soul
always aspires to seek his advice. The selection of objects 
for the creation of this image is so wise that the Guru’s 
qualities are selected from the attractive objects - the gold 
and diamonds - which evejy social being craves to own.

The images of contrast of two opposites remaining at the 
same place is used in some successful images. Guru Amar Das 
creates the image of a tree (the world) and its shade under
which have gathered together persons who are sweet-tongued
as well as persons using hot words. J A ’chandan' tree girdled
149. Adi Granth, p. 972.
150. Adi Granth, p. 280.
15-1. Adi Granth, p. 486.
1^2. Adi Granth, p. 152.
153- Adi Granth, p. 14-7.
154- . Adi Granth, p.1019.
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by the snakes shows nectar and poison together No doubt

the garden of this world is beautiful and attractive, but
156there is also the growth of poisonous weeds in it, J and 

on digging these weeds out, we will get sweet fruit:

Make lust and wrath thy weeder, and with it weed 
thy farm,

And as thou weedest thy farm thus, thy Deeds 
will fruition forsooth.157

The fruit of the swallow-wort, attached to the parent 

tree, look uniquely fascinating and beautiful. But when one of 

them is separated from it, it turns into a thousand threads

and is lost Similar to it is the suffering of the human

soul separated from the super-soul bearing agonies and tortures

of being disintegrated into myriad ways* A rare image of

burying the dead-body being compared to the root that is buried
159in the ground, J' is created by Guru Arjan and it has the 

qualities of intensity and freshness in it. Kabir paints the 

image of Lord Krishna grazing a herd of cows near a thick growth 

of 'Tulsi' plant (basil shrubs). Lord Krishna sings with joy 

which enraptures the milk-maid. She prays not to be left 

alone:

157. sm o£j 5% otto zn&t ^it„
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All around there are thick sweet basil shrubs.
In the Midst of them is made a good village.
Seeing His beauty, the milkmaid becomes enamoured. 
Leave me not and come and go not, any where.
My soul is attached to Thy Feet, 0 Holder of the bow. 
He alone meets Thee, who is very fortunate - Pause. 
Soul-stirring is Bindraban, where the fascinating Lord 

grazes the kine. 160
(trans.by Manmohan Singh)

This image is replete with emotional thrill, a sense of wonder 

and a musical effect. Hie story of Radha's love for Krishna 

is imaged. This is how mythology helps us in creating poetic

images

With the image of a ’simbal ’ tree161, persons,who are

proud, arrogant and egotists having illusionary attraction for

their sizes and outwardly showy appearances are painted in a

picture. The saint poets Ifemdeva and Kablr have a noble way

of attacking idol worship from quite a different angle. Namdev

says that by plucking the flowers and making a garland, one

offers to the stone god, the flowers which are not pure but
*1made impure by the sucking of the black bee. The beautiful

image of the ignorant she-gardener tearing off the living leaves,
163

collecting them and offering to the lifeless stone-god shows 

the ignorance and foolishness of the persons. Guru Nanak creates
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the image of a real garland which is acceptable to God.

in this garland the fresh leaves of the human body and the

flowers of good qualities, when woven into a garland, are
164-acceptable to God. It reveals the truth that the human

beings should cultivate in themselves the godly qualities 

of virtue,goodness and human sympathy so that they may be 

blessed with the pleasure of God,

In Tukhari Raga (Bara Maha), Guru Nanak creates a 

clear-cut image of the month of ’Ghaitra', in which woods 

are in bloom, the sweet-singing koel is singing on the mango 

tree and the black bee is circling the blooming trees. The 

Bride separated from the groom is bearing the unbearable pangs 

of separation. It foims a successful poetic image which by 

presenting a contrast enhances the emotional and literary 

impact on the readers, Ihe whole of Bara Maha by the genius 

prophet and poet Guru Ifenak, is a perfect piece of poetry full 

of beautifully knit poetic images. In the month of * *Poha*

images concerning the winter season are used:
In ♦Poha* the snow falls and even the sap of the grass is
0,Lord, why ©iou Comest not even now when sapped.

Thou Ablditst in my body and mind and 
on my tongue, 165

16^-. Adi Granth, p.791,
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In the winter season, the snow falls and the vegetation 

is sapped. Connected with it is depicted another reality 

that of a beloved who is suffering the pangs of separation 

and praying her lover to come to her. Creating a relation 

between these two realies the image of the most beautiful girl 

who is skeleton-like is pictured in our mind and it arouses 

over sympathy with the girl. The beauty of this image 

of Guru Nanak is that it is three-dimensional as a third reality 

of the spiritual relationship between the soul and God is 

also depicted symbolically. This quality is not found in the 

ancient Indian literature. Kalidasa and other Sanskrit 

poets, creating the image of winter season deal with two

realities only.
166

To Kalidasa the winter appears as one beloved of the 

ladies in vfaich the feeling of love making becomes exuberant 

and passionate ladies pass their times in difficulty. The 

poet Satanada paints the season by the change experienced 

by the animal world - shivering in biting cold. The monkey 

trembles and the cow chews the cud, shaking all the while.

Die domesticated dog prefers to live inside the ovan. The 

poor masses having no clothes to cover their naked and cold 

bodies, contracts their limbs like the tortoise. This image 

attracts our attention at once, to the hut of a common man 

and it shows that the poor people have sympathy with the poor 

as the poet who himself is poor and has experienced the 

bitterness of poverty, creates an image which reveals his 

poetic sympathy with the poor.
^ _̂____(MjM-gga*ummammmmmmmtm
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In this context we find Sheikh Farid creating an image 

of all the seasons as they are experienced by us in the Punjab.

The swallows in the Kafcfcik, the jungle fire in the
Ghaitra and lightening in the month of Shravana,

And the loving arms of the bride round her spouse 
(stay not for ever). 167

The comparative study of the three images of Kalidasa, 

Sheikh Farid and Guru Nanak reveals that Kalidasa is concerned 

with the love between two lovers because in the cold season 

they cannot live in separation. Sheikh Farid, in his image 

tries to give us the impression that we should not get 

involved in the false attachments of the world, whereas Guru 

Nanak, giving full importance to the pure love between two 

lovers, conveys the idea through his image that such intense 

attachment and love the soul should have with the super-soul - 

our God.

Animal Imagery

It is the function of imagery to draw two distant 

realities together in the form of imag% and thus to create 

a spark; like the joining of negative and positive wires 

of electricity and thus to complete a whole circSe. Imagery 

also asserts that there is unity and pattern even in this 

chaotic world. Ihis it does by supplementing the distorted 

figures of reality into a thing of beauty. B,Ifor Ivans 

commenting on the function of imagery, says, "Imagery in its

W, 3f. if. 48a



172

purest form, is mysticism made manifest from sources that 

depend on ordinary experiences as imagery, by drawing together 

widely separated objects and experiences into a brief and 

unlaboured expression, asserts the unity of human life.”

The poet expresses those things through his images that stir' 

his soul and become a part of his spiritual ego and in doing 

so reveals his poetic sympathies. For example, Guru Nanak 

takes an image from the milching animals. They eat grass and 

in return give us the nectar (milk) whereas the egocentric 

eats the best food and does not contemplate the name of the 

Lord - the Preserver and the Giver. Such animals deserve our 

admiration and the human beings devoid of Name, are to be

abhorred. The persons who slander others are like animals
170 -in-i

because they are without a Guru and are not pure at heart. (

Kabir wants to show the egotistic and arrogant persons, their

true worth. The corpse of the man is of the use and is burnt

in a pyre whereas the dead body of an animal has many uses:

If a man dieth, he is of no use to his kind.
But if dieth an animal, its uses are many. 172

Lion : Guru Nanak is against the exploitation of the masses

at the hands of the kings. He has no objection if a lion fights

168. B.Ifor Evans, quoted in the World of Poetry, p.103.
169. Adi Granth, p. 101+2.
170. Adi Granth, p.1139»
171. Adi Granth, p.1163
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against a lion. But if a wild lion falls upon a flock of

sheep, the Master he answerable. Sadna gives an

other image of one going to take the refuge of the lion - the 

Lord. He questions God how can he reach Him if the jackals 

(the karmas) seize him in the way. He wants God to free

him of the evil deeds done in the past births. Guru Arjan 

creates a very clear image in which the five lions (the 

desires) and the ten tigresses (senses) were slain by God and

thus one gets free from the three modes and is emancipated 

in the company of the saints#

2he five lions (of desire) the Lord slayeth,
and the ten tigresses (of sense) are also overwhelmed. 

The whirlpool of the Three Modes is now no more.
Yea, through the society of the saints ended the 

circle of fear. 175

Elephant : The human mind is like the uncontrollable and

self-willed wine intoxicated elephant and the Guru is the 

goad that disciplines it and brings it to the Path of Truth, 

with the True Word because it wanders purposelessly in the

forest of the human body. There is another image which

173* Adi Granth, p. 36O.
17*+. Adi Granth, p. 858.

175. Uxf ip KnWII tJTT THwJnw BET
sit gsit uteri to if% ^oi t twnMl 8B

»f. ST. if. 899.
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which shows that the Guru is the elephant-driver and the goad 

which corrects the elephant (the mind) is the wisdom taught
178by the Guru. . Guru Uanak creates an image of the elephant 

(human mind) who is intoxicated with wine and is roaming in 

the woods without any purpose:

The mind is like an elephant, wild, intoxicated with 
its own power.

Yea, and it wandereth about in the woods of Maya, lured 
by attachment.

With death ever hovering over his head, it goeth about
here and there, 17n

But when it meeteth with the Guru, it findeth its Home. 'y

There is still another image by the master image-maker, 

Guru Amardas. With the example of surrendering of the elephant 

to the goad, the man is instructed to submit one’s body and mind 

to the Guru and always to remain alert in the service of the 
God,”*®°beeause ’they also serve who only stand and wait’.^

The egotistic person is compared to the foolish elephant 

who takes bath in the water and then remains dirty as after 

taking the bath in the water and cleaning his body, again
40 A

throws dust on his body. The lustful character of the

elephant is used by Guru Arjan to refrain a person from excessive
18^attachment with the members of his family. J At the call of 

lust, the faked frame of a she-elephant makes the he-elephant

178. Adi Granth, p. 516.
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falls Into the trap and then he has to suffer the tyranny
of the eoad and is thus

There is a vivid and beautiful image by Kabir in which 
he depicts an autobiographical event in which he was thrown 
before an elephant as the Qazi and the Brahmin reported to 
the king about the doubtful conduct of Kabir as he had been 
pursuing a different path to attain spiritual transcendence. 
Ihe elephant did not harm the saint. But the hard hearted 
Qazi, even then, fails to understand the mystery behind that 
mysterious and miraculous happening.

Deer : Ihe ignorant deer does not understand the mystery
that the musk is in his belly whose fragrance it smells. The

186deer runs here and there in the vain search. Similarly, 
the egocentric, deceived by the doubts, fails to know that 
everything is within him. Sueh a situation Guru Ram das 
presents in a beautiful image which has the qualities of 
evocativeness, boldness and intensity*

They who search for the Lord's Riches outside their 
body,are the wild ignorant wretches.

They wander about in Doubt as doth the deer (who having 
the musk within) seareheth all over but within. 188

184-. Adi Granth, p. 335.
185. Adi Granth, p. 8?1
186. Adi Granth, p. 1196.
187. Adi Granth, p. 6Mf.
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Through the mirage-image, Guru Tegh Bahadur tells us

that the reality of this world is a false illusion like the

mirage and the man gets nothing in the material pursuits
189of the world like the deer. Maya is like mirage, the mind's 

delusion, the deer 's craze and the passing shade. The black 

deer( the man) should not be attached to the beauty of the 

garden(the world) as the sweet fruit of the world causes 

immense pain. But the human mind is mercurial and does 
not resist itself from eating the green shoes of evil.^*

193 191*-
Guru Ram da s 3 and Saint Ravidas, both, create a host of five 

images, when they depict that deer is fascinated by sound, 

the fish by taste, the black bee by smell, the moth by sight 

and the elephant by touch.

A man, being si ngle-minded; should concentrate on God 

and leave all the worldly possession. The deer who

hearing the music of the hunter's horn falls into the snare, 

comes to great grief and cries, and is ultimately killed.

But the tragedy of human being is that they are fascinated by 

the false and illusionary beauty of Maya like the deer who 

considering the hunter's torch as the moonlight, is ensnared.

189* Mi Granth, p. 219. 195. Adi Granth, P«

190. Adi Granth, p. 803. 196. Adi Granth, P. 23.

191. Adi Granth, p. 438. 197. Adi Granth, P« 873.

19 2. Adi Granth, p. 932. 198. Adi Granth, P« ^60 •

193. Adi Granth, p. 983*

194. Adi Granth, p.1035.



Kablr thinks of the wandering naked jogis as fools because 

merely hating the worldly goods cannot help one in reaching 

the door of God. Had it been so, all the naked deer in the 
woods would have been emancipated.^

Dog i With the dog** image, Guru Ram das successfully conveys

that greed, like a mad dog bites whosoever he meets and the
200bitten person goes mad afterwards. Man, involved in the

false strife in this world does not keep company of the saints
201and being led astray dies. Such a man of falsehood, barks

202
himself to death. A change in the outward appearance does

not imply that the inward nature is changed. If a man wears

the dress of a certain religious sect, apply some special type

of perfume to the body, it is all in vain. There must be a

change of heart. If we apply 'CEhandan1 paste to a dog, its
nature remains the same.*^ ge wh0 not conscious of the

204-Lord's worship,, calls at every door like a dog. . Guru Nanak

and Guru fegh Bahadur,both, create two images of the crooked

tail of the dog. The Man of the world does not listen to the
205counsel of wisdom y and the egotistic person who does not 

abandon his self • both of them are like the crooked tall of 

the dog which can never be straightened. Kabir gives quite 

a different image of the dog. He images dog as an obedient 

servant of the owner. Through this image he explains that the

199, Adi Granth, p. 324-. 203. Adi Granth, p. 143.

200, Adi Granth, p. 9^3. 204. Adi Granth, p. 411.

201, Adi Granth, p.1105. 205* Adi Granth, p. 536.

202, Adi Granth, p.1029,
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position of man at the court of the God is like that of a 
dog. He should he always praying to God to emancipate him :

0 God, I keep to Thy Door like a dog, 206
And stretching my mouth towards Thee I hark out.

Cow : If you paste 'chandan* on the body of a dog,
he will not be henefitted by it, but will go to join the 
dogs. Similarly the cow-herd will eat only the grass and not 
the gold which, symbolically, mean the purest and the best food:

Spread thou gold before the cows; it will eat only 
the grass. 207

Without the calf, the cow feels lonely. Similarly the 
devotee of the Lord feels the agony of separation when separated

aaQ

from God. Using cow, as a symbol of beauty, Ravidas,though
a beautiful and aesthetically appealing image, appreciates

209her gait and the sparkle of the lustrd>us hair of her tail.
210For Kabir the human mind is a cow without teats. God is 

Qnni-present. He, Himself, is the cow, the heifer, the milk2-^ 

meaning that God who is the Creator of this world is also in 
all the objects of this world. To feel God and His presence,

206. UH gdHTfdll
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one should love the human beings and other creatures.

We find a dynamic image of the hungry calf rushing to 
his mother, the cow:

As the calf being untethered runneth to her mother, 
And suck eth her teats and sippeth her sweet milk. 212

Hie calf is pleased when it sucks the mother's milk 
and its mind flowers on seeing the cow.21^ Similarly a devotee 

fully elates on being loved and recognised by God. Kabir 
criticises the Brahmins by saying that he(Kabir) is the cow 
and the Brahmin, the cow-owner, from birth to birth. He wants 
to convey that the Brahmins, for centuries were considered the 
spiritual gurus, great scholars and the interpreters of sacred 
texts. But the Brahmins have failed to graze them across 
the banks of this world meaning the Brahmins have failed to 
satisfy the spiritual hunger of the masses whose representative

pik .Kabir was. How intimate Kabir was with the life of the
ordinary peasants, is clear from one of his images. The 
stray bull is that which is driven out of the house of a 
peasant because being old, it is of no use in ploughing.
It is deserted by the owner. This image is used for the 
persons who are existing without having any relationship with 
the Lord:

Without (contemplating) the Lord, one is like a stray bull, 
With a torn nose and bruised shoulders fed upon the 

straw of coarse grain. 215
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The vicious person, even if forced, will not become
virtuous. The bull, even if tethered, cannot be milked just
as the rider of a cow cannot pursue a tiger. Similarly, one

216cannot worship a ram as the milch-cow of the gods.

Horse We should not feel arrogant, egoistic and proud.
Even if one has achieved everything to the entire satisfaction

of his wishes, who knows when one falls headlong on the ground.
Riding a beauteous horse and a beauteous dagger dangling by

217his side ' represents the glory of the brave young man. But
he is expected to cultivate the quality of humility in him.

Guru Ramdas creates an image of riding a saddled mare. Realising
the Great Lord in one’s heart, according to him, is the
saddle on the mare (the body) and riding on it one crosses the

218dreadful and stoiroy sea of the world. He creates another 

image of a mare with the reins in the mouth, and wanted to 

teach us self-control and disciplines

Let the reins in the mouth (of the mare) be the 
Guru’s wisdom.

And let the whip be of the Lord’s Loves 
Tea, whip thy body with the Lord’s Love and

so conquer thyself turning God-ward. 219

216. Adi Granth, p« 198.
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Sheep : Man is enjoying the worldly play of Maya just

as the ram enjoys the company of the ewe. But time comes
ppnwhen, all of a sudden, he is ensnared in the net of death.

Kabir uses the image of sheep and her off-spring,symbolically,

when he wants to communicate that Maya is the sheep and the

man, fascinated by it, is involved in it and thus becomes

he-offspring. Ihis sheep is sucking the milk of wisdom from

her offspring and Kabir says that a strange play of the world
221has become manifest to him. Criticising the religious

sects that preached a special type of hair cut or the plucking 

of the hair from the body as a part of their meditation to 

God and considered it sacred, Kabir says if one transcends 

spiritually, it is because of the change of the heart and for 

his good actions for the great cause of humanity. Addressing 

Siddhas, in this beautiful image, he tries to instruct them 

a lesson:

He who says by close-cropping the hair one becometh 
a Siddha,

Knoweth not he that if this were so, the sheep would 
all have found deliverance. 222

Guru Ramdas creates the image of the goat and the lion

abiding in the same abode. For him goat is the earth and

lion represents the water. He considers it the strange play

of the Lord that neither the earth dissolves in water nor

water gets lost in the earth and thus creating mud everywhere.
220. Adi Granth, p.899.
221. Adi Granth, p.326.
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the one hand He Himself created fear in us223 and on the

other hand Instructs us to still our douhts and to contemplate 
the Lord.22lf

Ass (Donkey) : Persons who take pride in themselves, have no
OOvirtue to he proud of. They are the real donkeys' and 

every morning graze the green shoots (of evil) and fail to 

understand that they are nearing death and are laughing and
22° If we paste such asses withbraying than selves to death

sandal-paste still they would role in dust
PP7Cm* m

Guru Nanak

compares the persons who turn their backs upon the guru, to 

asses, swines, cats and chandalas and thus falling into a

Through the image of a vile, heartless andmyriad wombs 228

lust-infected ass, Guru Arjan preaches the true ethics to 

shun intruding ( entering into Another's home to entice his 
22^ The Brahmin1 s spreading his dhoti on the floor andwoman

gulping down everything like an ass is the image used to 

check the customs and conventions of the age and thus warning 

the Brahmans against this inhuman act of fleecing the ordinary 

innocent masses :

The Brahman spreads out his dhoti and on it squats;
And,like a donkey, gulps down he all that ccmeth his way; 
He bathes and anoints himself and worshlpsCthe diety),^™ 
Then threatens he with the knife to receive in charity,-3
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Buffalo i Our mind, the he-buffalo, Is intoxicated with 

ego and so is uncontrollable and undisciplined. Kabir, by- 

creating an image, reveals that in an attempt to overpower others 
this fool falls into the hell.2^

Horse s The human body (the horse) is taken out 

by the buffalo (our mind) to graze,meaning that the human 

beings are fools because they are controlled by the mind 
which is easily influenced by Maya.2^2

Jackal * Guru Arjan through an image, advises us that 

we should drive out the jackal of disinterestedness and of 

lassitude from our personality and thus enter into the

sanctuary of God.

Rhinoceros: There is a purposeful image of rhinoceros

created by Guru Nanak in which he criticises the hypocritical 

Brahmins of the day. Rhinoceros is killed for the purpose 

of burning his flesh on the sacred fire and the Brahmins who 

devour even the flesh of human beings at night, pretend to 

cover their noses so that even the odour of the burning flesh 

they may not even smell.

Mouse and Cat: The mouse (the time) is always eating away

the rope ( the life) in the darkness of the night created by 
Maya and the human beings are not conscious of it.2^? Even 

while dying, one continues devouring the illusionary sweet 

of Maya. Through the following image Guru Arjan SSSSKSS

231. Adi Granth, p. 326. 234. Adi Granth, p. 1289.

232. Adi Granth, p. 481. 235>. Adi Granth, p. 1^6.

233. Adi Granth, p.1000.
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tea ches us to keep death in our minds:

Might and day, the mouse (of time) plucketh at the 
string (of my life);

And falling into the well, one eateth still the sweet

Kabir says that death is like the eat that devours 

the mouse (the man). But Guru Arjan uses in his image, 

the pet-eat as human mind who is instructed to scare away the 

mouse of craving. But the fear grips the pet cat even at the 

sight of the mouse.

Monkey : The human jSind is trapped like the monkey and

the fish.laired by avarice, the man does evil deeds and 

these acts prove to be a halter round his neck like the monkey 

spreading his hands out for a handful of grain and thus 

being entrappedi

The monkey spreadeth his hands out for a handful 
of grains,

And can escape not from the trap thereafter, and so 
danceth he from door to door (at the bidding of 
another). 240

Through the above image saint Kabir wants to communicate 

that we should not get involved in Maya because Maya is depicted
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Maya is depicted as juggler who earns his bread by 

enslaving a couple of monkeys and forcing them to dance at 

his instructions. The monkeys are caught and enslaved by 

exploiting their weakness for the grains.

Bird Imagery:

The mind as well as the five senses are birds sitting 

on the tree of human body. Uniting with God, they all 

partake of His Essence and thus become free from any snare or 

any net spread out to imprison them. Voicing his views against 

attachment, Namdev through an image conveys that the worldly 

relations are nothing because all the human beings are like 

birds who are perching on the tree for one night only (this 
life).^^ Kabir thinks of the human mind as a wild birdf^ 

now it sits on the sweet smelling chandan and now on the 

bough of the poisonous swallow-wart and again it is attuned 

" " truth. Such are the changing moods of the

Swan : The basis of the philosophy of all true religions

is to keep the body and soul pure, concentrate on the Name of 

the Lord and to bear the pains of all humanity and thus end 

all our pains. Through a beautiful image of the swan, Guru 

Nanak wants the human beings to share the pains and sufferings 

of their fellow beings because therein lies their own 

deliverance. The human soul is imaged as the swan, and

241. Adi Granth, p. 93^> 243. Adi Granth, p. 1253•

242. Adi Granth, p.973» 244. Adi Granth,pp. 147-48.
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is advised to contemplate the name of the God and to serve 

the suffering humanity :

Immaculate is the body, Immaculate the swan (soul),
And within it is the Immaculate Ifeme, the Essence 

of the Detached Lord;
And he, who indrlnketh all the Pain of the earth 24-5 

with a sweet heart, he ccmeth not to sorrow again.

For the lovers of Maya and the Materialists who think

of their physical needs alone, Nanak says that at the time 

of death the swan-soul flies away and the corpse turns to
pk6dust again. Guru Amardas through a beautiful image^ conveys

that one should not earn much to feed one's belly fat by 

telling lies when it does not accompany the soul on its last

Guru Arjan creates the image of the swans goingjourney. 24-7

to the tank and feed on the pearls and through this image

he conveys that the Sikhs (swans) go to the pool (the guru)

and feed themselves on the pearls (the wisdom) as the guru
248is the inexhaustible treasure of wisdom. But the cranes

and crows ( the egocentrics and the vicious shrewd persons) 

do not go to the true guru because they do not find their
gl.n

food there. ^ -Che image of the comparison of the qualities 

of a swan and that of a heron, is created by Guru Ramdas.
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Adi Granth, p. 585* 
Adi Granth, p. 585*
Adi Granth, p. 230.
Adi Granth, p. 881.
Adi Granth, p. 729*

It reveals that the soul thinking heron (the deceiver) a swan
starts loving. Had it been known to the soul that heron is a

, 250heron ( a hypocrite), it would never have loved it. There is
another beautiful image created by Guru Ramdas, of the herons
following the swans who were swimming to reach the yonder
shore. But the hypocrites, the deceivers and the egocentrics251(herons) were all drowned in the mid stream. The egocentrics 
are always arrogant and egotistic* They are like the herons 
who always fix their minds on the small fish, have no flight 
above the ordinary material pursuits and do not even think
of the higher values of life 252 Guru Am arias creates the
image of cranes for such persons because they become the 
followers of the Guru, only to serve their own selfish ends 
and if they sit in contemplation, they do so like the cranes

253who fix their attention on the fishes alone. The so-called
religious persons robed in white who live at some pilgrim- 
station, outwardly appear like saints, but inwardly they are 
like the herons who devour fishes like a devil. How can the 
whiteness of the clothes prove the purity of their hearts? Guru
Nanak questions Guru Arjan creates a fascinating and
fertile image of a heron sitting among swans, cannot conceal 
his real self and thus cannot become a swans
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It becometh not a crane to sit amidst the swans, 
for, even there he hath his eye on the fish,

When the swans look around and discriminate, they find 
nothing in common with the cranes.

The swans peck at the pearls and diamonds while the 
crane seek but frogs,Seeing this, the cranes fly away lest they be exposed. 5

In this beautiful image the crane is a symbol of 
'Manmukha (the mammon worshipper) and the swan symbolises 
the 'Gurmukha* (God fearing person). The purpose of using 
these symbols in an image is to show that both of them cannot 
live together. The water and fire cannot remain at one place. 
Similarly,'gurmukha' and 'manmukha' cannot co-exist because they 
are, by nature, poles apart from each other. This image, not 
only portraits in a vivid picture a portion of a scene of nature 
but it also passes a verdict on the reality of life.

Ghatrik : Chatrik's wailing for the Swanti-drop (the
first drop of rain) is very aptly used in images in the 
Adi Granth. Ghatrik does not drink water from the tank or 
the pool or from any other source of water because his thirst 
is only for the swanti drop. If he drinks it, he is satisfied 
and failing that it cries to deatii because of his thirst. Guru 
Nanak, in a meaningful, purposeful and vividly clear image
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instructs his own mind (in fact he is addressing all the 

human beings) to love the Lord just as the Ghatrik longs 

for the Swanti drop:

As the Ghatrik craves for the (Swanti) drop, for 
that is her life^ main stay. God is mine. 256

As the Ghatrik craves for the drop of the rain

coming directly from the clouds (the mainstay of his life),

the Lord is dearer to Guru Arjan. The Name is the celestial

drop and Ghatrik (the human soul) is the seeker. He cannot
258get peace without meeting the Lord, Guru Arjan compares

the Guru to the Swanti drop and the mind longing to have the 

sight of the Guru,wailing and crying, is imaged as the 

Ghatrik.Without meeting the Guru one is not satiated 

just as the Ghatrik remains unsatisfied and wails without the

celestial drop. Sadna creates a very beautiful image of the 

Chatrik seeking the Swanti drop while alive. After death, even 

the oceans are of no avail to him. Similar is the case of the

devotees of the Lord. What use is being Blessed by God after 

death. Guru Amardas creates a fascinating and successful 

poetic image picturising the spontaneous wailing of the Chatrik

256. OiifSA rT* *§ ^ TO gr^,||
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190

before dawn expressing his helplessness,and through this 

image the Guru advises the human beings to shed ego by- 

following the Guru. Then and only then God hears our prayers 

and in His mercy the rain of nectar (in the form of Swanti drop) 
starts.2^2

Crow : The bird crow is notorious for hypocrisy, greed,

falsehood and his getting attracted towards the dirt. In an

image of Guru 
false one.263

the crow is used as a simile for the

The worldly-wise persons are within filled with

greed, falsehood and ego and are devoid of the Name. But
264outwardly, they crow out like the crow, the words of wisdom. 

Persons of uncouth minds are unwise in the real sense of the

word and, in reality they are unfortunate because they 

intentionally try to go away from the Lord. Creating the 

image of a crow through a simile, Guru Ramdas clarifies it 

that such vicious persons., like the crow^, do not taste the 
Nectar, but falls ever for dirt.2^

Sheikh Farid gives a beautiful image full of poetic 

emotion and arousing our sympathy and affection of a crow's 

eating the dead body and the soul's cry to request the crow 

to eat all the flesh save her eyes because even after death 

she still hope to see the vision of the Lord. :

261. Adi Granth, p. 1283. 264. Adi Granth, p. 832.

262. Adi Granth, p. 1285. 265. Adi Granth, p. 493*

263. Adi Granth, p. 839.
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crow, thou 

Bit touch

that searehest my skeleton, eat 
u all my flesh, *
the two eyes, for X yet long 

see my Spouse* 266

Kabir, the master Image maker, in a bold, intense 

and fertile image advises the man not to feel proud and 

egotistic as the head that one decks with a beautiful turban

is used, after death, by the crows to sharpen their beaks by
| pecking at it.^^ Guru Nanak and Guru Arjan, both, create
|i\ the same image of a crow visiting a deserted house. Both

these images are very beautiful and fascinating. Guru Ifenak 

tries to communicate that without the Guru, one receives not

the name without which one wastes this chance of taking birth

and regrets one’s coming and going like the crow visiting 

the deserted house, whereas Guru Arjan uses it for the

man who forsakes the and myriads of afflications afflict

him in the world and he wails like a crow, getting nothing, 
in a deserted housef°^

Peacock Peacock’s love for the thundering clouds that 
270are overcast[.the sky' ' and the dancing of the peacock in 

happiness is used very beautifully by almost all the Guru poets 

of the Adi Granth. The critical study of imagery also 

reveals Guru Ram Das’s particular inclination towards this 

image which is a proof of his fine aesthetic sensibility 

and keen observation. In the month of Sawana (rainy season)

oT’gp- ¥*%¥* WTFTII
45 r „■ JSk ___ ...

w Hra hhs m *phh

»f. 3L ifef 1382.

267. Adi Granth, p. 33O. 269. Adi Granth, p. 522.

268. Adi Granth, p. 58. 270. Adi Granth, p.1272.



192

the sky Is overcasting with the clouds ( of the Nectar Name

of God) and the peacock (mind) starts dancing to the tune
271of the word^ reveals how the mind of the seeker is 

fascinated when the Name is revealed to it and its blissful

expression by the seeker is compared to the dancing of the 

peacock which is a symbol of the beauty of Nature.

Swallow t Hie image of swallows is used in many different 

contexts. But its use as a poetic image by Guru Nanak is 

very evocating, intense, fertile, sensuous and meaningful. 

Swallow stand herons are used for the black hair and the white 

hair respectively. The black hair have disappeared. It is, 

symbolically, expressed through the swallows shrieking high 

up in the sky as in their place, the herons have descended.

The coming of old age shows that man is nearing death and 

this is,symbolically, used through an image as going to the 

in-laws, which has very intense and meaningful emotional 

associations in our society* The process of one's getting old 

is very artistically expressed through this image:

Over the sky (of my mind) the swallows(of age) shriek; 
the herons(of white hair) have descended upon me.

I'm ready now to leave for my‘fn-laws'; 0, how shall 
I face them now? 272

There is another image of a swallow's ( a bird of passage) 

leaving behind its offspring and going to some distant land.

271. Adi Granth, p, 173.
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The swallow meditates on the Name of God and leaves its 

offsprings to the care of the Almighty.

Parrot : The image of parrot is used by Nam dev in which

the simbal tree shows the false outward appearance of the 

hollow world. But the parrot, on seeking the simbal tree

feels elated in vain. 2 74 Guru Arjan creates a fascinating
275

image of the parrot, in ignorance, being trapped in the reed.

This image of Guru Arjan was used for the rulers who are

acting in ego. The same image of a parrot being trapped in a

reed is used more appropriately by Kablr for a man who is
involved in Maya and is thus enslaved. 2^° The coming of

death is expressed so clearly and simply through the image of

cage and parrot. The soul (parrot) utters the words of love

in the cage (the body), pecks at Truth and sucks Nectar. But

in the end the parrot flies out never to come again in the
277same cage, These two images of Kabir and Guru Nanak are

the true poetic images with a 11 the qualities of a succesful

"Koel": The beauteous koel loves the mango tree, and
in the shelter of a mango-grove dwells in peace?^ She sings 

in bliss sitting on the branches of a mango tree.2**0 Farid

273* Adi Granth, p. 495* 277. Adi Granth, p.1010.

274. Adi Granth, p.1165. 278. Adi Granth, p. 455-

275* Adi Granth, p. 407 279* Adi Granth, p. 157*

276. Adi Granth, p. 654. 280. Adi Granth, p.1108.
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creates a sensuous image of a black 'koel*, which concerns 

only its outwards appearance, but his style and presentation 

of this image is so that it becomes a very fertile and 

fascinating image. In the first line, Farid questions a 

'koel1 why her colour has turned black. The reply is that 

she has been burnt in the fire of separation of her spouse, t

0 black Koel, why hast thou turned black?
1 have been burnt by the separation of my Spouse. 0

"Chakvi" * The Love of chakvi for the sun is used to mat*

inspire the human mind to love the Lord with the same intensity 

and devotion. Chakvi does not sleep for a moment in her love

for the sun. When she sees the sun, she is in bliss and 
forgets all the sorrows2®^ and seeing him with her own eyes

in utter humility, falls at his feet. 284

"Garura" : Ifemdev creates a dynamic and thrilling image 

of the"garuran. The quality of fertility in this image 

comes from the fact that its source is Indian mythology and 

thus the images coming from mythology, have an intimate affinity 

with the universal unconscious mind of the people. Because 

in our young age, such myths are repeated again and again and 

they also enter into the individual unconscious minds. In this

iffeM ot tjf
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image, Namdev paints a picture ffom our mythology:

And lo, here comes Gobind seated on a Garura,
And playing upon an instrument of feathers. 285

Pigeon and Sparrow :

The image of a pigeon falling into the net is used 

as a simile for the self-willed person being trapped by
pQ fL

death. And flying into the sky, the sparrow, after eating

only half a grain, singihg the praises of God-the Giver -

is used by Guru Ifenak to advise us to be thankful to God and
287utter EELs Name because thus only God is pleased. 2he sparrow

es(soul) is in the cage (the body), the cat (Yama) catch/hold 

of the sparrow and takes it away. Kabir creates the image

that the pots
288

afterwards.

and bits of food remain in the deserted cage 

This image makes us feel that the man is not

immortal and he is destined to die one day. One should always 

keep death in ’ mind and should refrain from doing vicious 

acts.

Kite * A uniqu e image of a kite descending on the corpse 

while it is wandering over waters and earth , is used for 

the evil doers that they search only for the vicious deeds:

The kite roams and wanders in ten directions over 
waters, mountains and forests, but comes and 
alights, where it sees any carrion. 289 

(tr. by Manmohan Singh)
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Aquatic-life Imagery:

fflsh J Cheated by the call of her tongue (taste), the 
foolish fish is netted29^* or its neck being pierced through 

with the hook of the hunter?91 After being caught, the fish 

(human being) realises that the world is unreal and all its 

manifestations are only illusions of Maya, Guru Nanak creates 

a very beautiful congruous and appropriate image of the sea 

i, e. separated from the water because she is trapped in the 

fisherman's net:

The fish separated (from the sea) with tearful eyes, 
is trapped in the fisherman's net,

Inthe end her doubt departs and she knows the world 
was Maya, sweet though was its lone, 292

Guru Nanak creates another image in which he proves 

that the fault does not lie with any body else. The fish is 

trapped because of her own folly.But Kabir is of the 

opinion that it is because of the sin of forgetting the Lord 
in the previous births. ^

The slanderer of the saints wails just as the fish 
writhes in pain when it is thrown out of water.29^ Persons 

involved in lust wrath and avarice29® and the worshippers of 

worldly power all die like a fish out of water, because 

without the Lord's Name their bodies and minds are hollowed

and perished by Maya. Guru Eamdas paints a picture that the

290.
291.
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saint of God cannot live without him as the fish cannot live

without water. y( Guru iin a very familiar image,

shows that the bride (the saint) grieves in separation as

the spouse (God) is away in a foreign land and she feels 

like the fish being tortured in shallow water.

Frog : Guru Nanak creates a successful image of a frog

living in the well. The man who is devoid of devotion to

God and does not contemplate His Name, is unwise like such a
frog who is cursed to remain in a well?^° He does not know

^00what is good and what is bad and is involved in vice? The 

frog eats only the dirt and does not taste Nectar. He does

not even know the love like the black bee, who is attracted 
towards the lotus by the smell of it.^0^ Kabir, while 

criticising Hindu!an, paints a beautiful image of the frog 

in holy water of so®e pilgrim-station. He, in his image, 

paints the picture of a frog that remains always in holy 

watepknd is not eraaneipitated. Such religious persons, like 
the frog, are not free of the cycle of births and deaths.^02

Snake s The snake of Maya stings all# It is so powerful 
that even Brahma,Vishnu and Shiva were poisoned by it.^^ Maya 

(snake) creates duality in the minds of the people and thus 

destroys many happy homes.He alone kills this serpent

297. Adi Granth, p. 759.
298. Adi Granth, p. 561* 

299# Adi Granth, p.1188.

300. Adi Granth, p. 3^6.

301. Adi Granth, p.990.

302. Adi Granth, p.324.

303. Adi Granth, p.1022. 

304-. Adi Granth, p. 1029#
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who realises the truth in his heasrfc.®0* He who dies 

while worrying about Maya boms again as snake^?® Guru Nanak, 

through an image,shows that without the Guru one cannot escape 

erf Maya and being stung by it, dies in the path(meaning in 
this life.r ^ Namdev shows his thorough and perfect

i

knowledge about snakes when he paints that snakes cast off 

their skins but not their venom. It is a deception like that 

of the hypocritical heron who like a saint, fixes his attention 
on water, but at heart he is a vicious deceiver.^0® The stone- 

hearted egocentrics have hard and impious minds and cannot be 

changed. They are like the snake who even on being fed on 

milk does not lose his sting:

^he mind of the egocentric is swayed not (by the word), 
for, his mind is hard and impious;

It is like the serpent being fed on milk, who loseth 
not his sting thereby. 309

There is no doubt that snakes are found on earth also, 

but they also live in water. The reason of their not including 

in the category of animals that live on land, is that the 

snakes cannot dig their holes in earth but live in the holes 

dug by the mice; whereas they don’t come across any such 

problem.

305. Adi Granth, p. 1022.
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Scorpian s The image of scorpian is used by Guru Arjan. 

Through it, he wants to communicate that the worshippers of

Maya are so completely absorbed in deceit, treachery and

ego that the hearing of the Name of the Lord is considered 
as the stinging of a scorpion by them.^^ But the reality 

is otherwise. The words, th^rutter, sting one like a scorpian. 

So one is advised to abandon their association for good by 
Guru Ramdas.^11

Crocodile : The image of a crocodile, caught in the net 

is used by Guru Nanak to convey the idea that man like such a 

crocodile repents when caught in the net of evil thinking. 

Teaching the man to contemplate the Name of the Lord, the image 

of the elephant caught in the grip of a crocodile is used.

An elephant was in the clutches of a crocodile and raising

his trunk out of the water started uttering the Name of the 

Lord and thus was released from the grip of the crocodile.

Tortol3e : Kabir,using the tortoise image,says that he

is revealing the mystery of the tortoise (conscience) eating 
the burning coal of the Name of the Lord.^1lf God is the only 

Protector of us all. It saves the offsprings of the swallow.

Similar is the case of she-tortoise as expressed by saint

Dhanna in an image which communicates that the she-tortoise

310. Adi Granth, p. 893.

311. Adi Granth, p. 982.

312. Adi Granth, p.10G9. 

313* Adi Granth, p. 632. 

314. Adi Granth, p.1014.
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lives in water and its young ones are on the hank. They are 

there on the bank under the care of God Almighty :

The she-tortoise is herself in waters, her young
ones are on the hank: and they are neither protected 
by the mother’s wings nor fed upon her milk, 315

Surdas creates a unique intense evoeate image,

which is not found in the verse of any other saint poet. Therein

lies the originality of this saint poet. The idea that he

wants to convey through the image is that one should concentrate
of

on the love/the Lord because loving other than Him is so

painful as the sucking of the blood of a lepor:

He, who seeketh his God not, is like the 
worm who’s fed on a leper*3l6

Insects :

Hie inspects-imagery also forms a very important part

of the overall imagery in the Adi Granth, The saint poets 

exploited the various habits of the insects in order to make 

their complicated thoughts understandable for the masses.

Wonns : God is depicted as compassionate, beneficient and

merciful towards the whole creation. If the God provides food 

to the human beings, the animals and the birds, He feeds the

315. o&ft rm 3S %TT W% iftf Vffa S^ll
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worms in the st one!^ ^ The worm is in the stone hidden from

the human eye having no contacts with the outside world,hut 

God in His Mercy provides him with food. Guru Ramdas creates 

a beautiful image when he wants to convey the idea that the

man cannot utter all the Merits of God. He paints the 

picture in which he shows that God is a temple and the man

is merely a worm lurking in a lone hole, :

0 God, Thy Merits I cannot utter ! Thou art the Temple 
while I’m a mere worm lurking in a lone hole. 318

The self ward persons are enveloped by the darkness 

of ignorance and remaining there die. This idea is presented

through the image of the worms of dirt by Guru Amardas*

They, the worms of Girt, were consumed by Dirt; 319
Yea, the self ward ignorants were enveloped by Darkness.

These blind egocentrics are involved in the play of 
Maya (this world) and so do not find the Refuge of the God.3*^

The dirt of the worldly affairs consumes these egocentrics,^2^ 

and their comings and goings do not end.^2^

316. Adi Grants, p. 650.
317. Adi Granth, p.1040.

318. TT*ot£ 3H UK

K. ar. if. 983.
319. ot oftt HTfo mnt MSKK K3TCT fWHI

V. 34 tf. 601.

320. Adi Granth, p. 1175
321. Adi Granth, p. 1255
322. Adi Granth, p.1259



The saint poets did not believe in the caste-system 

of the Hindu society and they were great iconoclasts. In the 

Adi Granth, we find the parallel philosophic alternatives 

to the worn out ideology of Hinduism and other religious

sects prevalent in India during the medieval times. The man

who does not contemplate the Hame of the Lord jfce, according

to these saint poets, is of the lower caste and a worm of the
Girt.323 Those who do not cherish the true taste of,'Har Rasa'

and are beguiled by false greed, are the thieves who are

stealing the property of the saints and are thus wasting away
•324

their lives in vain as the worldly goods are perishable."*

Blade Bee J Condemning the fake purity of the so-called

'pandits', Ravidas uses the black-bee image when he says that

the calf defies the milk in the teats, the fish pollutes the

water and the black-bee impurifies the flower. Similarly, these
pandits pollute the sdxr xxf atmosphere of religion.32'* Guru Arjan

creates the image in which he explains that the black-bee is

be^witched by the fragrance of the flower and does not leave
326

it even for a moment. It is bound by the love of the lotus 

and hum s about:

The black-bee hums about enticed by the fragrance of 
lotus, bound irretrievely to its love. 327

323. Adi Granth, p.909.
324. Adi Granth, p.1247*
329. Adi Granth, p. 529.
326. Adi Granth, p. 454.
327. wfara gfkn? $ >e^
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Guru Nanak creates a successful image of the mad. 

pursuits of love of this black bee. Seeing the black bee, 

encircling the lotus makes the separated bride helpless and 

she feels as if this life is a dead weight on her head. In 

the same image we find 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 control of the human soul
^28to bear the pangs of separation of the super soul, God.

Guru Nanak wants our minds to be the black bee in love of 
the lotus feet of the Lord,^2^ But if the black bee (metaphori­

cally used for the man) goes from one flower to another (involves 

himself in the affairs of the world and does not remember God 

and fails to inculcate in himself the godly qualities), he has 
to suffer an immense pain in the end.^° Such a man who does

not shed his dualism and fails to concentrate his love on God, 

has to bear the tortures at the hands of Yama.So Kabir

through the following image instructs us:

The God’s lover, like the black bee in love with the 
sap of the flower, abideth first in the twelve- 
petalled Lotus of the heart,

And then holdeth he the breath in the sixteen-petalled 
sky, yea, the Tenth Door, and there flutters he in Bliss.

Through the above image, Kabir wanted to teach us the 

way of spiritual transcendence and on this path the step by step

328. Adi Granth, p.1108 33O. Adi Granth, p.^39.
329. Adi Granth, p. M-96. 331. Ibid.
332. ta IfOXf "5TR TOSJ $ ^nr^rii
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kteat progress of the soul on the spiritual path. The beauty 

of this Image also lies in the imagery of numbers with the 

mythological references that they create in our minds.

Moth : Maya of three Modes exploits the man and leads
him astray as the light of the lamp attracts the moth.^^ This 

falling for light of the moth is because it is lured by ego, J 

and the fool does not see the fire of the flame. Kabir creates, 

In such a situation, a very purposeful and instructive image 

which communicates the idea behind this image and that is 

to restrain the man from the excessive involvement in lust 

and greed. Like the moth man is in a passionately blind

pursuit of woman and gold and forgets the noose of Yama.

The image of Kabir reveals this fact very clearly:

The moth seeing (the light) with the eyes is attracted 
to it but see-eth not the fire of the flame:

The foiol mindeth not the noose of death attached to 
woman and gold. 335

Fly : One is allured by the sweetness of the pleasures

and the material objects of this world. But when he is 

Involved in it, he has to lose his all,even his own life like 
the fly which gets stuck, in honey and is dead.^^

333. Adi Granth, p. 1089.

331** Adi Granth, p. 801,
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336. Adi Granth, p. 97^
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Butterfly : Guru Arjan creates an Image of the butterfly,

which apart from its originality as an image, shows the 

aesthetic and poetic sensibility of the poetic genius of 

it s creator :

Between Him and me is the partition of
"I-am-ness**, fine like the wings of a butterfly.-5'5/

Ant : Kabir creates another meaningful, appropriate

and evocative image. We can say that this image is so 

congruous in the situation that no other image could express 

the situation better. An egoist, who is arrogant and proud 

because of his high caste and a high social status, is presented 

as an elephant. But on the opposite side, the most humble and 

awakened (spiritual) man is compared to an ant. God is 

presented as giving us a heap of sugar and sand mixed. An 

elephant, huge in size and giant in power, cannot separate them 

but the ant, working continuously throughout the day and night, 

will collect sugar and will not touch the particles of sand:

The God is like giving sugar mixed with sand : the 
elephant can pick it not.

Sayeth Kabir: ”Abandon the ego of thy caste and 
pick it, becoming the little ant.M 338

337. o\ IPS 0$ W^tl
W, 3T. if. 624.
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Universe:
In this section of imagery we include the images 

which are "beyond the grasp of the human eye at a glance.
It shows the limitless expanse and countless qualities of 
the universe * the miraculous and mysterious creation of God. 
The smallness of our world and the narrow vision of the 
religious people of the day, who thought of God as a statue, 
worshipped it and wanted to win HisCGod’s) Blessings from the 
dead and cold stone, carved into a particular form called 
the idol of some deity.

The inclusion of imagery concerning the universe in 
this section of imagery from nature,is for the reason.that 
these particular Images are linked with the objects of nature. 
So, we consider it quite useful to include the images of 
universe in this section.

Showing the transitory and illusory character of this 
world, Guru Arjan creates the beautiful image of a house 
built on a whirlpool .^3^ in another image of Guru Arjan 

the world is compared to a stage and over this world the 
canopy of the sky is stretched.Guru Ifenak paints this 
world(God’s Temple) as a beautiful mansion with two wondrous 
lamps (the sun and the moon) created by God.341 In another 

Image the Ctanl-presence of God is conveyed by Guru Nanak

339. Adi Granth, p. 1187.
340. Adi Granth, p. 884.
341. Adi Granth, p. 57.
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in a very effective way. In the image God is the earth, 
the bull (the popular bull of Indian mythology) who is support­
ing this earth by taking it on its horns) and the sky :

0 Lord, Himself, is the earth, the Bull and the sky, 342
Yea, He, the True One Himself Maketh Manifest His virtues.

Criticising the idol worship in its traditional form 
in which the statue made of a stone is worshipped and the 
offerings of flower are made to please the Lord, Guru Nanak 
paints the wonderful and limitless form of God because in 
His worship we need the salver of the whole sky studded with 
stars and two lamps - the sun and the moon and chandan-scented 
winds to come here from the Malai mountains and then alone, 
we can perform the true 'Aarti' (a Hindu form of worship) 
of the Almighty God. ^3 In another beautiful image, we find 

the whole earth as a paper, the woods as the pen and the writer 
is no mortal being but air. Guru Arjan, in this image, conveys 
that even then the qualities of the God cannot be written as 
there is no end to His qualities^1*’

Placing both these images side by side, we find that 
the first image of 'Aarti' of Guru Ifenak tends towards the 
expansion of the small into the whole universe and in the 
other image of Guru Arjan,the similes of the earth as the paper

342.
UT. <JT. if. 1021.

3^3. Adi Granth, p. 13.
344. Adi Granth, p.4^8.



and the woods as pen tends towards contracting with the 
purpose of communieating to us the poet ' s meaning exactly 
and then making the air as the writer, Guru Arjan makes 
this image more vivid and crystal clear. On its critical 
study we find that in both these images the qualities of freshness 
familiarity, intensity and fertility are created by these 
masters of image making,

With the division of the universe into fourteen regions,
3^5

nine divisions of the earth and the counting of s even islands 
is created a beautiful geographical image and from another

I ■

angle we can name it an image of digests » a mathematical 

image, A hypothetical view of the creation of this earth is 
imaged dynamically that for aeons of years, there was 
nothing but chaos « no earth, no sky; neither day nor night;
neither air nor water; no birth no death; there were no 
divisions. The world, the under world, the heaven, the 
hell and no other celestial or terrestrial regions were

the creation of the world is expressed through an image 
of a dusty and misty atmosphere. Iron our study about 
the origin of the earth, we find that the Russian's theory
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Maya:

According to the saint poets of the Adi Granth, the 

greatest hindrance in the path of spirituality is Maya, the 

greatest enticer of human beings. It is the wall that one has 

to cross in order to get emancipation. The human birth, one 

gets to earn spiritual profit and thus to attain a higher 

place in heaven. Even the gods and other great souls like 

angels, have no chance of ascending the ladder of spirituality 

and thus they fail to get a higher place in the court of God.

So they seek to come into the world as human beings and by 

doing good deeds in the world, they may avail of the opportunity 

of attaining a higher position in the court of God. But coming 

into the world with a different purpose, man gets involved in 

Maya:

One cometh to earn Profit, but is involved with 
the Mirage of Maya, the great enticer. 3^

Guru Arjan tries to communicate that gathering riches 

and burying it underground is of no avail:

Seme there are who strive to gather riches and 
bury there underground,

And part not with their coins even in dream. ^

348. t W||
(MM*
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350 351 352 353Maya is an illusion, poison, wine, unreliable friend,
354 355the cause of pain and it blackens our face. One's coming 

and going does not ceaseas one is bought and thus enslaved 
by Maya.^It eats him up even without teeth.Singing 
the praises of the Lord is the only cure.^^®

At page 1171 of the Adi Granth Guru Nanak creates 
a successful image which is very interesting and instructive. 
Maya is picturised as shadow of reality and hence illusion.
If we follow it we are to become its slave and it consumes
us. But if we neglect it, and remain careless about it, it

%follows us like the shadow of a tree and becomes our slave. 
Guru Art1an Dev, following the line of Guru Nanak ;>advises us 
through an image to throw away the love of Maya and thus to
get rid of all fears.

So long as I carried over my head the load of 
Maya, my mind was taxed,

But when I, Nanak, threw away my load, and
met the Perfect Guru, I was rid of all fears,

360Obeying the orders of God, one gets the True treasure.
The war with all the desires ends and the involvement in 
Maya is gone by following the true path.^1

350* Adi Granth, p.
• Adi Granth, p*
• Adi Granth, p.
• Adi Granth, p.
• Adi Granth, p.

#

#

355. Adi Granth, p. 1244.
3^6. Adi Granth, p. 633-
357» Adi Granth, p. 643.
358. Adi Granth, p. 628*
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360. Adi Granth, p. 421.
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Maya has given hirths to five sons (Lust,Greed, 

false Attachment, Anger and Avarice) and in this world 

the play Is of the four material sources:

Maya, their mother, hath given birth to the Five.
And in the whole world is the play of the four material

sources. 362

Guru Nanak says that all our courts and mansions and 

fortresses are vain, like the shadow-play. v/e should not

indulge in and get lost in this llluslonary play of Maya.

The saint poets of the Adi Granth convey the idea that the 

true treasure is with God and in the meditation of the eternal 

Name. One who does good deeds and sacrifices his all for the 

betterment of humanity is liked by God. Guru Arjan through 

an image reveals that God is the Ocean of Peace and the 

Treasure of Mercy:

Gi Thou Ocean of Peace, Treasure of Mercy, whose 
Glory overshadoweth all. 364

In this world, there is a continuous struggle 

between the forces of Maya and the forces of God. The saints 

who are the preachers and messengers of God Instruct the 

human beings to shun the path of Maya. ' They want us to 

contemplate the Name of the Lord because thus one is saved 

from the baited net of Maya.
362. ife ip fe WT%||

363. Adi Granth, p.936.
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Day and Night i
The use of the day-and-night imagery in the Adi Granth 

could not have been ignored as the day symbolises everything 
that is bright, positive, clear, virtuous and good, whereas 
the night stands for everything that is dark, vicious and 
negative. Let us see the use of this imagery in the social 
context. Guru Nanak, through the images, conveys that the 
name of a man presents the ego and the caste is for the 
artificial classifications of the society, which has ceased 
to be progressive and has become stagnant. It proves an 
obstacle in the development of the Indian society. Guru Nanak 
says that the day shines at the place where there is no 
distinction of any name or caste. x

Night is wasted in sleep as if we were hanged and 
the day is spent in vain strife. 3°^ Again, in the following 

image Guru Nanak creates a crystal clear picture of a 
fisherman who entrapped the fish with the net (day and night) 
which were cast by him :

The night and the day are nets cast for us; yea, all 
the moments too are but a snare:

And as one peeketh at the bait, one is trapped: then, 
pray, how is one to be saved? 367

365. Adi Granth, p, 1257.
366. Adi Granth, p. 1126.
367. toV to w arat
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On the critical analysis of the above image, we 

find that this artisitically perfect image shows that our 

days are spent in difficulties and troubles as Maya always 

casts her net to entrap us. Guru Arjan advises us to devote

ourselves to the feet of the guru, contemplate ever the 
Name of the Lord with folded hands^^ and if God so wills 

we get the company of the saints. We should cherish the 
Lord associating with the saints.^°^ The soul (the bride) 

is craving for the Lord (her groom) because she is denied

His affection and she bears the pangs of separation. Ultimately,

she becomes the devoted slave of the saints and with Guru’s grace
370meets the Lord. Day and night, morning and evening she

371is contemplating His Name and singing His praises. Then
372and only then she finds peace and harmony.

The day and night are divided into eight parts, "Paharas”. 

Four are in the night and the other four parts make the day.

Guru Nanak instructs the man to remain awake as there is

always the fear of the five thieves (avarice, lust, greed,

wrath and false attachment Stealing our homes and she is

advised to protect her belongings from them. And if

throughout these eight ’Paharas* (day and night) the soul 

(the bride) remains awake and contemplate Him (the God) with

368. Adi Granth, P- 1077.
369. Adi Granth, p. 925*
370. Adi Granth, P* 1142.
371. Adi Granth, P* 530.

372. Adi Giaith, j 1110.
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373folded hands* she is sure of getting the bliss of the 

union.

In the moonlit night, the sky is full of shining
374

stars and the gurmukhs are in bliss. 3 75 Even in a dark

night the seekers are wide awake whereas the world is in 

slumber. The world is deceived by the three modes of Maya,

and thus the precious time of life is wasted

The world is in sulumber, strayed by the delusion 
of the three Modes, and so the night (of their 
life) passeth. 376

But it does not affect the sanctity and devotion of

the saintly persons.They are attuned to the Lord and

attain the ultimate aim of finding the quintessence of the
378 the bride (soul) who is separated, passes 

her night with a burning heart whereas the brides who have 

the luck of residing with their grooms are full of comforts 

and happiness.

Egocentric, if for a moment has a wink of sleep, he 
dreams of the woes of the world,^®0 and so the ill-fated 

egocentric passes the night (life) in sorrow.3°^

373. Adi Granth, p.1077.
374. Adi Granth, p. 459*
375. Adi Granth, p. 465-
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377. Adi Granth, p,789.
378. Adi Granth, p,920.
379. Adi Granth, p.1083.

380. Adi Granth, p. 981
381. Adi Granth, p. 997.
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But those who remain awake at night, are in bloom

at dawn. With the rising of the sun they murder the five

demons, and pass the day without their interference in 

their affairs and they busy themselves in meditation over

the Word. The demons?here mentioned, are lust, wrath, 

greed, avarice and false attachment:

When rlseth the sun, one slayeth the (five)demons, 383 
(for) one looketh upwards and reflecteth on the Word*

In these Mnaesthetie images (caloric images) the 

inner strife of the egotistic persons is compared to the 

heat of the burning fire whereas the Name of the Lord has 

a cooling and consoling effect. Kabir paints the picture 

of the winter season when one needs clothes to cover the 

body. It shows that Kabir was a philanthropist and a great 

poet of the people who feels the torture of the suffering 

humanity. Ancient Indian literature also provides us with 

mary examples of such poets of the masses. For example the 

Sanskrit literature Introduces us with a poet named Sudanand 

who is known for his sympathies with the poor. He paints 

the winter season by the change experienced by the animal 

world in which the animals are shivering in biting cold. The

monkey trembles and the cow chews the cud shaking all the
/

while. The domesticated dog prefers to live inside the oven. 

The poor masses, having no clothes to cover their naked and

382. Mi Granth, p. 1111.
383. tart ire »nre**• tp«»* «**>
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cold bodies, contracts their limbs like the tortoise 384

Warmth: The hot winds (the wordly pains, sorrows,

sufferings and remorse) do not even touch the man who
^86contemplates the Name. who finds refuge in the Lord.

387It is because the Lord hugs His devotees to His BosomJ

as He is pleased with them and saves than from the hot winds 

of this world. Guru Arjan, through an image, advises 

us to inculcate the quality of humility and to concentrate 

on the love of the Lordf

Give up thy/self-willedness and the sense of the other,
Thus wilt thou see the Lord's Vision, and even the 

hot winds will touch thee not. 3o8

Guru Nanak in his 'Baramaha' paints the picture of the 

hot season. The hot land represents the adverse circumstances 

and unfavourable conditions. The bride (soul) bearing the 

pangs of separation, makes requests to the groom (God) to
come back to her.^®9 Nam dev compares the agitation of the

human mind suffering the scorching heat of the sun to the 
•manmukh' who is without the Lord's Name.^^

384. SJBhattacharya, The Imagery in the Mahabhartta. p. 1^1 •
385. Adi Granth, p. 1085.

Adi Granth, p. 819.
Adi Granth, p. 824.
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Die images of red-hot pillars are used by Guru Arjan 

for the persons who indulge in vice and abandon God. Such 

persons will be forced by the couriers of Yama to embrace 
the red-hot pillars.^-1

Simply wandering in all the directions does not itself 
pacify the fire that is burning in the heart,392 but the 

singing of the Lord’s praise has a cooling effect on the

mind and thus with Guru’s grace the coining and going of the

man ceasesJ
Ceased now is my coming and going,
And the frying pan (of the heart) hath cooled with 

the Guru-given cooling Elixir of the Name. 394-

egocentric is the blind one and the fire is

continuously burning in his heart. He fails to find peace
396of mind.'37' Die fire is quenched with the Guru’s word, 

getting satisfied from God,^^ and by being fanbellished by
3‘"

the hands of the Lord.

Diese images concern the bride who like the ehatrik 

bird is satisfied only with the love of his groom. She 

feels bliss only if her lover embellishes her with her own 

hands. But in the Adi Granth, it all is said of the 

relationship of the soul and God* Meeting God, the inner

391. Adi Granth, p. 1001.
392. Adi Granth, p* 1093.
393. Adi Granth, p. 804.
394. TO cTfe^ll
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395* Adi Granth, p.1196. 397. Adi Granth, p. 114-3*
396. Adi Granth, p. 807. 398. Adi Granth, p. 846.
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fire is quenched and the body and mind are cool-comforted; 

illusions are banished; doubts are cleared,and thus 

drinking the nectar name one becanes an immortal:

Immaculate is His light, Nectar Sweet is the Lord*s Name 
And whosoever partakes of it becometh immortal and 

desireless.
Comforted are his body and mind for his fire is quenched. 
And becometh he the embodiment of Bliss and renowned 

is he in the whole world# 400

Cold s A cold-day is painted by Guru Ham das :

If it snoweth, yea, if it is frostly and wintry, 
the seeker will still go out to see the Guru. 401

Guru Nanak also creates the image of the winter season 
in his ’Bar am aha'.1+0 2

Kabir creates an image of weaving the clothes and thus 

instructs us to shun ego because thereafter there remains 
no need of wearing the clothes to save the body from cold. ^

Guru Arjan Images the uttering of the Lord’s Name
liAk

for providing warmth to save us from thebiting cold.

All these images touch our hearts because of their 

quality of familiarity and intensity. They arouse the 

emotions of all persons because they are drawn from the

399. Adi Granth, p. 929.
1 400. rife 3$ fe^HlI

w?> iffes urarfe ferT#u rtWtii *. 886-87.
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402. Adi Granth, p. 1109.

403. Adi Granth, p. 1*87.
404. Adi Granth, p# 378.



immediate experience of everyone. Even the ancient Indian 

poet, Kalidasa exploits such a situation for a different 

purpose.S. BhattaCharya, the well-known author of ’The Imagery 

in the Mahabhartta', while discussing the poetic achievements 

of almost all the Sanskrit poets, shows that this cold season 

is exploited by Kalidasa in his imageiy. To Kalidasa the 

winter appears as one beloved of the ladies, in which the 

feeling of love-making becomes exuberant and passionate 

ladies, failing to meet their lovers, pass their times in 

difficulty.

The scorching fire of the body and the mind is 

quenched with the love of the Lord and the vision of the Lord

cools and pacifies one's inner strife. As the mind and

the whole body get peace, the tortures of coming and going 

also cease.

Hearing the Guru's Words and the Uhstruck melody 

(the eternal and godly music) quenches the fire, caused by

M|y inner fire is quenched, I'm cool and content;
and, Hearing the unstruck Melody, I'm wonder-struck 
by God's wonders. 407

405* Adi Granth, p. 1100.

406. Adi Granth, p. 1080.
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Games :
HiIs world of ours is a playground in which sometimes 

one wins and at some other time he is defeated. Many new 
companions come to us and some near and dear ones leave us

Logfor ever. Guru Nanak questions whom we are to grieve. It409
is God who makes us play this game of life. Even then we
should try to play this game fairly otherwise we shall have

4-10to hear the consequences in the court of God. Guru 
Arjan creates a beautiful image and through this image 
instructs us to dispel duality and get together to play the 
garnet

Gather together, 0 brothers, and attuning yourselves 
to God and dispel your Duality.

And spreading the prayer-mat poise yourselves by the 
Guru's Grace, to play the Game of the Lord's Name.4-11

Without the Guru's guidance, the dirt of the egoism 
is not cleansed and one is defeated in the game of spiritual

K <i ptranscendence. The blind ones, abandoning the Lord and
not cherishing Els Name, lose the game of life.^^

Maya has given births to five sons (Lust, Greed,
false Attachment, Anger and Avarice) and in this world the
play is of the four material sources!

Maya, their mother, hath given birth to the Five. 
And in the whole world is the play of the four 

material sources. 414
408. Adi Granth, p, 580.
409. Adi Granth, p. 1073* 
4-10. Adi Granth, p. 4-69.
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Guru Nanak, through an Image,shows that all our courts

and mansions are illusions like the shadow-play, 415 We should

not indulge and get lost in this play of Maya. On the

contrary, under the guidance of the true Guru knowing about
416the true play of the Lord should be our aim.

the omni-presence of God, Guru

Establishing

says that it is He who

plays; Himself is He the , Himself the ring in which

He Himself plays; Himself He is the Umpire*

Thou, Thyself, art the male as well as the female, 
and Thou Thyself, art the chess-board and the 
chess-figure,

And the ring and the play, and the players and the figures, 
and the discriminating Judge. 417

We get the largest number of images of gambling 

because this vicious habit of gambling is such that one 

cannot leave it. Guru Arjan uses this gambling as a simile
klA

for his love of the Lord. The gamblers put at stake 

their all and cherishing not the Name, one gambles one's

life away in vain. Persons lost in lust, anger, Maya and
. . , L.20wine forsaking truth and clinging to falsehood, appearing

k,p1pure from without and unclean from within, being intoxicated
KpOwith ego, gamble away their precious life with which they 

were blessed by God* According to the philosophy of Adi Granth

415. Adi Granth, p* 936. 416. Adi Granth,p. 764.

417. unO imr upO irrr »rn) tt^ii
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418. Adi Granth, p.838. 421. Adi Granth, p. 919.
419. Adi Granth, p. 1243. 422. Adi Granth, p.1205.
420. Adi Granth, p. 919*
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man is blessed with his life to transcend to a higher place 

in the Court of the Lord. Even the religious persons who 

are expected to devote than selves in the service of God, in 

ignorance, seek to reach divine place simply by begging from 

door to door. Guru Nanak reveals that such persons have lost 

their lives in gambling i

And beggeth he from door to door, but instructeth 
others in wisdom:
lo, the blind of mind loseth all his honour this wise. 

He’s strayed by Doubt and so Beflecteth not on the Word, 
and gambles his life thus away. 423

These so called religious persons will surely lose
this game of life in the end. Some others, led by ego, wander

KpU.about and thus waste away the merits of the human birth.

Kabir wants us to think seriously about ourselves when,
425

before our eye, the gamblers, remorsefully leave this worlds One 

is playing a fair game of life and is not gambling it away 

if he sings His praises; have a true Guru and contemplates 
the Name. Thus the Gurmukh forsakes such a losing game of 
gambling,^^and is owned by the Lord.1*^

Shooting (Bow & Arrow)
The arrows of the Love of the Lord when injures one, no 

doctor can cure it because its treatment is beyond the 

knowledge of the worldly doctors. Guru Ram Das creates the 

image of an arrow piercing through our mind and it is one’s 
will to be hurt with the arrow of Guru’s words because through
.        hum           mm   ■■ —— —   —      mm  —hi.   ■"■■■■ >mm         —■
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ar. 1012-13.
424. Adi Granth, p. 911. 426. Adi Granth, p.1226.
425. Granth, p. 1158 427. Adi Granth, p. 866.
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KpgIt one’s thirst for the vision of the Lord Is satisfied.
Guru Nanak is of this view that the spiritual problems can
never be solved with material means. We should break the
walls of the Delusion and Doubt and thus the bow of the Lord's

1* *29praise is spontaneously and of its own* aimed at him. The 
reason is that we are surrounded on all sides by Maya which 
is the cause of the doubt that is within us. The Maya throws 
arrows towards our eyes in order to entice us and to lead 
us astray from the True Path. How realistic and impressive 
this image is I It deals with a reality of love in which 
most of us get involved in our youth. The hitting of our 
eyes by the arrows of love is quite familiar to us all. So 
this image is very intense, fertile and evocative. It shows 
that in our lives the objects around us are the manifestations 
of illusory Maya and the human being is in their unceasing 
attack. Had there been unshakable faith in God within us 
we would have been firm, defensive and many a times offensive 
in our war with Maya. But the human tragedy is that in our 
heart is also a doubt about God and hence we find it another 
enemy that supports Maya - our main enemy. Man is to wage war 
on two fronts becausei

Within us is Doubt without we are enveloped by Maya which arrow like hits us in the eye. 430
Kabir creates another image in which he shows that Guru's

word has pierced through the hard core of the minds and one

4-28. Adi Granth, p. 836.
4-29. Adi Granth, p. 993•
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has seen the True light and are accepted :

The Guru* s Word hath piereed through the hard-core 
(of my mind) and a state of Illumination hath 
dawned upon me.

Any my mistaking the rope (for the snake) due to the 
darkness of Maya is ended, and I abide in the Eternal 
Home of the lord. *+31

Pasa : This is a game which is played by throwing the dice

and making certain moves of the figures accordingly. The 

right way of throwing the dice is contemplating ever the 

Name by the Guru’s Grace. Because Guru Nanak through an

image shows that the involvements in the world, dominion over 

others, the joys of beauty and riches are all simply gambling 
away one's soul. 33 Kabir is of the opinion that contemplating 

the one Eternal lord is throwing the dice correctly:

He who contemplates the One Eternal Lord is vanquished 
not, Sayeth Kabir, such a one is defeated never if 
he knoweth this well to throw the dice. 434

Ghaupar: Biis game is played upon a cloth made of two long 

straight sheets cutting each other in the centre at right 

anglesand this is divided into several parts. Seven dices 

are thrown which show only two things and thus the chaupar

431/ BtTW 005 ipHw x/5 *jggpmi|
pfate unite ftt&t -fesre® fri

mm W mm * ■ »f. ar. iJS 332-33.

**32, Adi Granth, p. 1185.
433* Adi Granth, p. 101J.

434. rf rfi?5 5rT% UrflMa %E 3(T'oH§ c51fNT||
^5 orate 3 m 7> ^ H Hisft uwi

»r. ar. if. 793,



225

figures are moved counting the positive sides of the seven 

dices. If one is lucky to have the positive sides of all the 

seven dices, or the negative sides of all the dices, he is 

given one more chance to throw the dices. Whereas, in chess, 

there is no need of any dice and one can simply give only 

one move of the chess-figures at a time. One more proof
435

Guru Nanak gives toy creating two different images - one of
4-36

chess and the other of chaupar,

j In another image the four epochs (Sat yug, Treta,

\ Ruapar and Kalyug) are picturlsed toy Guru Nanak and all the
I

5 human toeings are made the chess figures and the God is the 

Players

The Lord created the chess hoard of the four ages,
-And making the creatures His chess-figures,Himself 
He throws the Dice.^37

(Dr. Gopal Singh translates Chaupar as Ghess)

In the atoove image Chaupar means the four sides which 

symbolise the four ages and God is the only thrower of the 

dices who play it in all ages. It shows the Omni-presence 

of God in all ages.

The persons who play the Chaupar of the self with the 

Chaupar figures of ego and illusion lose in the end and wail.

435. -Adi Granth, p. 359*

436. Adi Granth, p. 422.
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koA
But he alone wins who dwells upon the Guru’s Word. Realising 
the Lord's Will and throwing the dices1^ making religion 

and deeds as the game of Chaupar and taking compassion as 

the Chaupar figures, one defeats lust, wrath, greed, avarice 

and false attachment. Such play is dear to the Lord,:

Let the Religion and Deeds he your Game of Chess,* 
and compassion the Chess figures,

And overwhelm your lust, wrath, greed and attachment 
for such a play is dear to your Lord. 440

(♦Refer to page 225 on Dr. Gopal Singh)
Chess;

Die image of playing Chess is used for a person who 

talks too much in the Lord’s court. Such a person is

imaged as beaten in the gamej

If one prattles over much in the Lord’s Court, he is 
reputed as wild,

His figure, in the world-play of Chess, being ill-arranged 
is beaten, 441

Athletics;

The image of jumps is used to show that every one 

in this world tries to compete and win to get ahead of others 

and thus to get a prize at the Court of Lord, but it all depends 
upon the Will of God.w

4-33. Adi Granth, p. 422.
439. Adi Granth, p. 793•
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Wrestlinet This world is a great and wonderfu^wrestling
arena in which the wrestling bouts of different wrestlers
are always going on God enjoys the scene of this arena
and the wrestlers, who are dyed in the colour of the Lord 
in the company of the saints, win.14^ This image contains 

four sensuous word pictures - the image of dyeing, the image 
of an arena, the victorious wrestlers and the image of the
congregation of the saint and his followers. All these word 
pictures lack the qualities which can make than successful 
poetic images. They do not touch our hearts to create the 
thrilling emotions in us and one more reason of their failure 
is that the unity of Impression is shattered because we fail 
to create any relation between the distant realities of 
the congregation of saints and the wrestling bouts, because 
by their very nature they are poles apart. The congregation 
of the saints preaches peace, contentment and to shun the 
vain competitions, whereas in wrestling one is in the spirit 
of competition, always inclined to defeat the other wrestlers.

"Chhinjh"* The wrestling bouts which are specially arranged
in the arena alongwlth other physical feats and folk dances
are called Ghhinjh, This exhibition of the physical strength
of the rural people in Panjab is of great attraction for theother
villagers and/people who come from far and wide to witness.

443. Adi Granth, p. 379*
444. Adi Granth, p. 461.



It Is used symbolically, in the Adi Granth, for the coming
t

into the world. Guru Arjan Dev uses this image for the 

play in the whole world because Guru cuts the fetters 

(of coning and going into the world) aid his participating 

in the ’Ghhinjh1 (coming into the world again) ceasess

The Guru has cut the fetters ( off my feet) 445
And I will not Flay another turn in the Ring(of Chhlnjh^.

In another image God, Himself^ is shown as arranging 

"Ghhinjh” in the world in which the wrestlers wrestle. The 

•Gurmukh* defeats the egocentric in the bout. This image

is crystal clear and has the qualities of evocativeness, 

familiarity and fertility in it.

Polo s The image of playing Polo is used by Guru Arjan*

He playeth the game of Polo, and knoweth not how to ridel 
He wanted to fly with swans, having only the flight 

of a cock! 44?

In the above image the game of Polo is only referred 

to, but when it is put in relation to the comparison of a 

cock competing with a swan in flying, it flowers into a very

445.
rfttu

n. 3F, if. 74

446. Adi Granth, p* 1280
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successful poetic image. This image is quite congruous,
fertile and fresh. The pristine pure aesthetic beauty of
the image taken from the game of Polo and the comparison of
the cock to that of swans contributes to the success of this
image. Its lustre grows when it is put with another image

lf4Sby Guru Arjan.

IO.te Flying: Nam dev weaves the image of kite flying very
beautifully and uses it in a proper context at a proper 
place. The man is a social animal and in order to live, he 
has not only to remain in living touch with other human 
beings but also with the constructive and destructive forces 
that are within his body. Namdev says that the man is to 
deal friendly with the five (greed, avarice, false attachment, 
wrath, and lust) but should concentrate only on his love 
with the Lord. He should devote himself in the contemplation 
of the name just as the kite-flier keeps his mind on the 
string and the kite;

Of the paper, one maketh the kite, and lo, it flieth in 
the skies.

But while one chit-chats with the friends around, one 
keepeth one's mind in the string (lest it breaks).449

M+8. Adi Granth, p. 838.
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Stage Acting s The whole world is a stage and all the 

human beings play their roles in this drama of life. One 

enters the theatre, enjoys this show and shares the emotions 

and feelings of other actors also. Through this process of 

acting and seeing others acting one relieves oneself of his 

pent up feelings through catharsis and then goes out of this 

theatre (world) for ever and never to cane backs

As the pantomimlst stageth his mimicry, so is 
the world's play,

One see-eth the show for a moment, but it taketh 
no time to pass away. 450

Jugglery: Juggler (the God) plays many feats in the world**^

because the world is itself the exhibition of the jugglery of
UtjOGod. J But when the God lays aside the mask and ends the 

play - He alone remains*

The Juggler performs His many Feats,
And exhibits Himself in many many Roles,
But when He lays aside the Marie and Ends His Play,
Then the Che alone Remains, yea, the Che alone. 453
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Battle Field:

During the times of the saint poets, the airoies were 

not armed with inter-continental missiles, rockets and atom bomba 

They had to fight with ordinary weapons - popular among them 

was sword. Guru Arjan in his image shows that fly bombs were 

also used in war-fare. The best defence was the fortress, 

hiding in which one found himself safe. The victory over the 

fort was considered the real victory. So demolishing a 

fortress is used as an image by the saint poets for the purpose 

of conveying the spiritual meaning of winning over the various 

objects of Maya and one's own inner desires. Guru Arjan creates
LXLl

the image of demolishing the fortress of desire. '

Guru Nanak considers the fortress (the human body) as a

hindrance because of its material needs and arpdfcites. Che
and

shouts the victory of God,/there is no chance of being 
defeated in the battle of life for Him,If^ One lights the 

flying bomb of Awakened consciousness with the match stick of 

love and with the help of Truth and Contentment, one breaks 

through the doors of the enemy's fort. He captures the king 

(human mind) alive and keeps him in his control;

4-54-. Adi Granth, p. 408. 

4-55. Adi Granth, p. 936.



If Love be the match-stick and Awakened consciousness 
the flying bomb, and the bomb of wisdom,

And the fire be of God lit through Equipoise, then 
with the first attack, lo, the fortress falleth.

When Truth and Contentment fight on one’s side, 
one breaks through the two doors.

Then associating with the saints, and by the
Guru’s Grace, one captures alive the king of the Fortress. 456

In Katha Upanishad, there is a reference to Brahma
being a great terror, like a drawn sword. Through the simile
of the drawn sword, we understand that Brahma, the Greater of
the world helps one in overpowering the internal and external

LX7enemies of the man.

The image of murdering a man is used for the invisible

(lust, false attachment, greed, anger and avarice) are 
demolishing our bocty-. The outside enemies can be fought 
with the swords and other weapons but these inner enemies are

4-57. John B. Alphonso KarkalaCed. )An Anthology of Indian literature 
459. Adi Granth, p. 1222. p.62.
459. Adi Granth, p*
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When the news of the war between the 'Gunnukh^ and

the egocentrics reached the Court of God, and also the 
struggle of the Gurmukhs against the inner five demons 

was going on, God recommended the sword of wisdom to slay all

the enemies. Guru Nanak also advises us to use the sword
of wisdom in our fight against our own minds.

And struggleth with the mind, aimed with the sword 
of Wisdom, her desire mergeth in the mind from 
where it Issued forth.

Che who has the Name in his heart, has a big army in
1*62

the fortress of his body and one kills the demons of 

attachment and greed with the sword of knowledge. The
love of the Lord kills these vicious enemies of man only when 

God so Wills t

When it is Thy Will, one is a warrior and puts the 
enemy’s head to the sword. 464-

Kabir creates a very successful poetic image of 

the battle field in which the soldiers are in action, 

only those brave and fearless soldiers will stick in the 

battle field to sacrifice themselves who are stamped :

but

460. Adi Granth, p. 983*
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He who's so stamped fights on the battle field, 
without it, one runneth away. 466

The imagery of Kabir reveals that this master image- 

maker, a great religious satirist iconoclast and a staunch 

devotee of God, wanted to fight like a soldier in the 

revolutionary religious war waged by the harbingers of the 

Bhakti Movement. He paints the image of a brave soldier 

fighting to the last in the battlefields

"The (God's) hero is he who fighteth for the oppressed, 467 
And though battered into bits, he abandoneth not the fight.

Guru Amardas considers only such a person as the servant
k&gof God who offers even his head at the Feet of God.

The two images of Kabir at page 1105 of the Adi Granth 

are perfect images having all the qualities of intensity, 

brevity, familiarity and evocativeness. Biese images inspire 

us to do acts of bravery in the great cause of humanity, because 

these images, by pronouncing the verdict on the reality of 

fighting in the battle field of life on the side of the 

oppressed and the true religion and oppressed religious people, 

flower into perfect poetic images. He wants us to wage war

466. WHS wi<j II
»f. ell. if. 970.
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against the Hindu religious customs, traditions and worn 
out rites and also against the exploiters of the people 

who, consciously, make religion the ’opium of the masses, 
by converting it into a pond whose water does not flow 
and hence becomes stagnant. Under then the religion in India 

lost its quality of dynamism and became dead weight for the 
ordinary people and a sword of the rich classes of their 

times.

*

Man is bound in shackles of all the various forms 
of Maya and the human weaknesses. Adi Granth aims at emancipat­
ing the human soul and helps it to transcend the mad pursuits 
of satisfying only the material needs, attractions and charms.

It instructs us about the way of reaching the Court of God 

and ultimately merge In Mm.

The egocentric is caught in the wilderness of his
mind and is enticed by the bait of desire, Die whole

world is ensnared by vice,
4-7desires and cravings,

lust,**^, the worldly affairs,1*^2
4*7‘jdoubt,' envy and evil

Intentions*^ the evil habit of back-biting and slandering 
4*77others, and by one’s false attachments to family - son, wife

4-69. Adi Granth, p. 1011.
470. Adi Granth, p. 759.
471. Adi Granth, p. 1186.
472. Adi Granth, p. 1176.
473. Adi Granth, p. 1262.

474. Adi Granth, p. 1028.
475* Aii Granth, p. 1041.
476. Adi Granth, p. 1075.
477* Adi Granth, p. 806.



478
and household affairs. Hie view of thinking this illusory

479
body as real and also the enticing objects around us lead 

us no where, but into the shackles of the Xama.

Hie image of shackles is used for other purposes also.

We are all bound by the Will of the Lord and through an image 

Guru Nanak shows how He drives us by the nose with a nose-Bings

And every one is driven by Him by the nose; 480
He it is who Binds in, than Loosens, Bis silken Cords.

kfi i
God, our Saviour, chains us by the neck,

uopa times binds us by the string of love.

and many

We are put on the right path of truthful living by God.
But the fish (human soul) is found trapped in fisherman’s

(Xama) net and being separated from God wails.One
484can only be released by singing His praises and contemplating

Kabir tells us that the sense of possession is false 
as the soul (the sparrow) is forcibly taken away by Xama 

by breaking the cage (human body)i

4?8. Adi Granth, p. 999.
479. Adi Granth, p.1231.
480. m ot si 5%*^ OTII

W 3f. if. 1289.
481. Adi Granth, p.1287.
482. Adi Granth, p. 487.
483. Adi Granth, p. 439*
484. Adi Granth, p. 979.
485. Adi Granth, p.976.
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Sayeth Kabir* "listen, 0 ye saints, false is the 
sense of possession?

For, when the cage (of the body) is broken (by Yama), 
the soul's sparrow is snatched away forcibly, and 
remains behind but a few bits (of the broken cage, °

(translated by the author)

This poetic image of saint Kabir paints the picture 

of our familiar experience. Almost every body in the rural 

areas has seen a kite or a hawk attacking some small bird 

and preying upon it. This beautiful and appropriate image 

in this context serves the purpose for which it was created 

by the genius poet.

The shrewd egocentrics are crow-minded, but are, again 

and again, trapped when they fall for the bait. These
hOg

egoists can be released by associating with the saints, and
WQQ

by the Guru. ' God, in His Mercy, caresses the foreheads 

of these humble and tortured persons and breaks the bond of 
Maya for eve r.1^0

*
«

In Adi Granth the system of the selection of images is 

conditioned by the necessity created by the didactic purpose of

486. oti sratf t
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this great sacred text in which the poetic genius of these 

saint poets of the Bhakti Movement found expression. It 

depicts the struggle between Maya and God; between materialism 

and idealism; between theism and atheism; good and evil.

Hence the objects and situations, exploited as images, are 

contrasting in character. Our endeavour in this research work 

is not to study critically the imagery of the Adi Granth 

according to the set norms in various scholarly works, but 

to evolve a system of our own, only if the contents of the Adi 

Granth necessitate. These groupings of light and Darkness, 

Heaven and Hell, Poison and Nectar, tfriion and Separation are 

made only to satisfy the literary needs of this religious 

classic.

In this Kali-age, which is called by the Guru Amardas 

as the age of darkness, the egocentrics are lost and they 

find no way outs

The Kali-age is the age of Darkness, and the Egocentrics 
findeth not the way out.

Sayeth, Nanaks ’’Fortunate are they to whom the God 
becometh manifest, by the Guru’s Grace.491

God, Himself, Illumines the dark depths of our hearts,

&it one has to acquire the knowledge of God and only then
493one’s soul merges in the super soul. Thus the fortress

(the tenth door) is illumined, and the flashes of the light

491. otferwr w% Ste § wsm z Stffeii
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492. Adi Granth, p, 1212.
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in it, makes us feel the presence of God therein. This
KoLl

realisation becomes a great source of Bliss for us.^7 Because 

the Lord's wisdom enshrined in our hearts and God (groom) in 

His Pleasure enjoys the Bride (Soul) the highest physical 

enjoyment instils estactic feelings in us and we become 

wonder-struck at the blissful and perfect satisfaction that 

we thus experience.

Guru Amardas reminds us that God, Himself placed His
hq cjLight in our body and we came into the world^7' and by doing 

the truthful and righteous deeds, the pure light of the God

burns more in us. At the tenth door, the four-faced 

lamp of Godly wisdom starts burning in us and this is the 

highest achievement of transcending to the highest spiritual
state.497

**9® **99 ^qq

The darkness in us is of Maya, wrath and lust, fearf
ignorance, doult. ego3and untruth The light comes to us

505 506
from the Word of the Guru, the Name of the Lord, the singing of

507 508
God's praises, meeting the True Guru, contemplating the

509 510
Guru's word, and adding by the Guru's wisdom.

494. Adi Granth, p.1162. 503. Adi Granth pk 752.
495. Adi Granth, p* 921. 504. Adi Granth,p. 1284
496. Adi Granth, p.1039. 50 5. Adi Oranth, P* 400
497. Adi Granth, p. 974. 506. Adi Granth, p. 358
498. Adi Granth, p.1238. 507. Adi Granth, P» 901,
1+99- Adi Granth, p. 971. 508. Adi Granth, P* 939
500. Adi Granth, p.1077. 509. Adi Granth, P- 865
501. Adi Granth, p. 1116. 510. Adi Granth, X) • 770
502. Adi Granth, p*1111*
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When there was neither the earth, nor the sky, even 

then the absolute light of the Lord permeated all the three 
worlds'*^. The same Light pervades the egg-born, the foetus-

born, the sweat-born and the earth-born. This light is
in the fourteen O’Lokas") and in the existence of sun and 

the moon. With the help of this light the servants of God

escape the clutches of the dark and poisonous Maya. 513 Guru

Arjan creates an atmosphere of the moon-lit night when the beams 

of the God’s moon come into our compound and create an 

atmosphere of beauty, peace and ecstasy:

"Of all lights, let God’s moon Illumine 
the compound (of thy heart). 514

Satta and Balwand create an elaborate image of preparing 

the ’Prasad* of Ghee, refined flour and sugar, by such a Guru 
v/ho is like a shining sun in the Kali-age. ^

Saint Kablr gives a different image of begging 

sadhus who invest’ehaudasa' and’amavasa’ with sanctity and 

thus rob the ignorant and innocent people of their hard earned

511. Adi Granth, p. 94-?.
512. Adi Granth, p.1109,
513. Adi Granth, p.1039.

514. *T*5?>T DFiPs ip rfTW wfc xT’yA*!!
¥. if. if. 1018.

515* Adi Granth, p. 968.
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money. These sadhus are the elite having the lamps of 

intelligence in their hands but are sure to fall into 

the dark wells because of their vicious activities^they 

indulge than selves in,

516. Adi Granth, p.970.
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CHAPTER V



She Imagery of Ml Granth presents a lively
social, economic and political picture of the medieval Indian
society. The kings, their courtiers, the feudal lords, their
paid workers, patwarls and mullahs (magistrates and justiciars)
the village community with the land owners and their tenants,
shopkeepers, traders, weavers, washermen, goldsmiths, iron-
smiths, cartsmen, servants and slaves, all working, are
presented through images* The vicious persons like thieves
and highwaymen busy in their vicious occupations are used
in images. The poetic imagery not only pictures the social
scene of the day, but passes judgementd on the reality also
by depicting the reality in the most sensuous poetic style,

andappealing to our emotions, feelings/ human sympathies by 
causing a thrill in our hearts and minds. The Saktas (mammon 
worshippers) and 'Manmukhs' (egocentrics), have their own 
world full of Greed, False attachment, Wrath, lust and Avarice 
(the various forms of Maya) and the Gurmukhs are imaged 
leading their saintly lives doing a selfless service to the 
society and humanity as a whole, by earning in order to exist 
and not to amass wealth by exploiting the fellow human beings.



2hese men of God had to remain alert, cautious and awake

because of the fear of the social sharks attacking their
«*

hard earned labour in the form of marlin. The masses were 

always in the fear of relentless tax-gatherers, cruel high-way 
men and shrewd thieves stealt&ily entering or forcibly 

intruding into their hemes. By creating the images of love 

and fear of God in the hearts of the human beings who had to 

submit their accounts of good and evil actions to God after 

death, the saint poets want to save the human beings from the 

vicious clutches of Maya so that they follow the path of 

Truth - the path preached by the Guru and as a result of it 

to attain a blissful life here and hereafter. In the idiom 

of the medieval times, we can say that thus and thus alone the 

individual will be emancipated and will have a permanent 

peace in Heaven. In the modem idiom we can put it that he 

will lead a fearless but fruitful life. He will work as he 

wills and thus satisfy his outer and inner hunger - the spiritual 

hunger which is caused by the dissatisfaction with one's 

forced and unrelished existence in the world because of the 

exploitation of the fruit of labour by the rich and the 

spiritual hunger of the rich also suffering because of being 

the slaves of the five demons (false attachment, lust, wrath, 

avarice and greed). Both the seasonal crops (kharif and rabi) 

are of lust and wrath and this farm (of the body), after 

being watered with greed, is tilled by the worldly cravings 

with the plough of viciousness. Guru Jraardas creates this 

image of getting the harvest of sin from it s
1. lamest Hemingway; Old man and iiie &ea.
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bust and wrath are the two crops * seasons, night and day. 
We water the (body's) farm with greed, and sow in it

the seeds of illusion, and our desire tilleth the land, 
The plough is of evil intent : and the harvest is of sin.2

Occupations:
There is an image of the whole process of watering, 

tilling, sowing and harvesting by Guru Nanak. If the man is 
involved in Maya and throughout his life remains under its 
influence, he fails to gain anything in life.^ Guru Arjan 

creates the image of the farm of love which is watered with 
purity. The two bullocks to plough are truth and contentment, 
the plough is of humility and the man tdio ploughs is the human 
consciousness. The proper time to plough is God's rememberance 
The seeds of the Name are sown in the farm and one reaps the

k
harvest of the blessing of God. Guru Arjan wants us to fence 
the farm with True Hiarma and to leave some place for the 
gate(the Guru's wisdom) for entering into the field of the 

human body.

will sprout In it without sowing the seed in it. The beautiful 
idea is beautifully conveyed through an image that the barren­
ness of the field (the ego of the man) can only be changed

The hard ground is ploughed again and again. Nothing

into fertile soil by sowing the seed (the lord's Name).*

h? gchft yt y^ii

3. Adi Granth, p.955* 
4-. Mi Granth, p. 430. 
5. Adi Granth, p.1205*



Make lust and wrath the weeders to weed the faro so that 
the crop is free from the undesirable weeds. Yoke your 
mind (the bullocks) to the persian wheel (of working with 
one’s own hands) and irrigate the fana of the body again 
with the Nectar Name.

Guru Nanak creates a beautiful and successful image 
of the fanner working in his farms

Let thy mind be the faimer and deeds the farming:
and let thy body be the faro? water it, yea, with effort 

Let the Lord’s Name be the seed, and contentment the 
furrowing, and let the fence be of humility.If thou doesi deeds of Love, thy seed will sprout and 
fortunate will then be thy heme. 7

Ihe Name one gets from 'Satguru’ is the heap of 
grain and following this way of life by living a pious life 
one gets a written document (the accounts of the payment 
of the tax to the government) to reach the door of the Lord.8

Sie egocentric is the farm of tribulation and the true
Guru is that of Equipoise. ^ «»ihe scare-crow image" is very

appropriately used for a person who bedecks himself with all
10kinds of showy ornaments and garments. Guru Bamdas conveys

Mi Granth, p.

ms
1171.
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8. Mi Granth, p. 1286.
9. Adi Granth, p. 947.

3T. if. 595.

10. Adi Granth, p. 190.
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the idea that the man wastes his life in the pursuits of
1 1Maya and his body remains a barren field. With his

evil deeds he destroys his crops before it gets ripe. He
12cannot even hope of gathering grains by harvesting it. In 

the old age there is no use of feeling remorse and to try 
to save his destroyed crop by fencing it.^ The saint poets 

by creating these images want us not to be careless in our 

youth but to do good actions and contemplate the name of 

God and live a truthful life of selfless service to the 

society by having faith in God.

There is a dynamic image of making sugar from the 

standing crop of sugar cane. First cutting, binding, 

crushing and then boiling it on the fire in a pan and its 

wailing in the process is presented by Guru Nanak. Though 

this green crop of the sweet tasted sugarcane, we are told 

symbolically^ not to be proud and arrogant by over estimating 

our worldly possession. After death, the dead body is 

cremated and nothing remains of it in the world whereas the 

fate of the soul is to suffer at the hands of the couriers of 

Yam a.

Die study of this section of imagery reveals the 

immediate and practical knowledge of the saint-poets especially 

Guru Nanak. With the selection of images from agriculture, 

the interest of Guru Nanak in rural people and their 

occupation (agriculture) becomes vividly clear. Himself

11. Adi Granth, p. 911 13. Adi Granth, p. 479.

12. Adi Granth, p.1245. 14. Adi Granth, p. 143.



being an agriculturist, these Images concern his immediate 

experience and are successful, The problem of communication 

is also solved as the selection of imagery is from the 

experiences of the masses. G.B. Mohan is of the opinion that 

while taking images from the immediate experience, the poet 

does not dissolve in it his individual personality, but 

elevates it by making it to have harmonious relations with 

the feelings of the society around him: "In aesthetic 

experience the individual personality is not dissolved but 

is lifted up so that it throbs in unison with the heart beat 
of all humanity.”^

Trade and Shon-keening: In this sub-section, we do not find

many line poetic images. The reason being that the saints 

were least interested in these occupations. Trading in the

world is the affair of and its worshippers. In the mad

pursuits of money, the conscience of these mammon worshippers 

are blackened as it is an occupation of vice, cheating and 

falsehood. The truthful trading is not the way of worldly 

persons. It is fleecing the customers to the extent one 

can. Ihe saint-poets did not like it. But these images are 

used only to say the complicated celestial matters at the 

terrestrial level, so that the ordinaiy public can have 

an easy approach to these complicated and confusing 

spiritual affairs.

15. G.B.Mohan, Response to Poetry, p.6.



The human body is the shop and the mind is the 
16pedlar. Our tongue is the beam and the heart is the

scale of the weighing apparatus in which we weigh the
17unweighable Name. ' Under the guidance of the Guru we 

write Name only in our account bookss

The lord’s Name is our Trade; the Guru hath engaged me 
in this only profitable Task,

I write out the Account of the lord’s Name, and -o
no more doth the Yama’s terror hangs over my head.

Within our body, our conscience is the God. It 

weighs our evil and good actions. In the modern idiom we 

shall say that the sense of good and evil, virtue and vice 

is the affair of our consciousness, which is different in 

different persons. It is not something external but the 

product of one’s enheritance, one’s struggle in society, one’s 

education and one's culture. Our material existence determines 

our consciousness. So this god is not the God of medieval 

times, but the product of the human brain which is the most 

delicate,fine, developed and complicated form of matter.

In the two scales one puts oneself in one scale and 

in the other one’s soul (conscience) and thus finds one's
POtrue worth.

Guru Arjan creates an image of a canopied street

16. Adi Granth, p. 9^2.
17. Mi Granth, p. 992.
18. <rm ultenr uteft oft uw wfcarfc suuastm0 mm «■» m* .

su uhSh* rm rm oft *rai?5t Bf? argtn
w. gr. if. 593.

19. Adi Granth, p,75k*
20. Adi Granth, p. 1239-.



in which only the truthful and saintly dealers come, riding 
on the horses of truth to deal in Name. Chly they are

21

honoured who buy Name and in return sell their minds and
22their heads. Eharamraja is the broker who approves them 

because they have Name with them. ^ through this image 

of chopping the hands of the go-between, the so-called

middle-man between the man and God, Guru Nanak denounces 
the Pandits of his days, who were befooling the public 

and thus depriving them of their hard-earned money;

The hands of the go-between (the brahmin) are copped off, 
thus is the Lord’s justice ministered.

Nanak, that alone is received in the Yond, that one giveth 
out of one’s honest day’s bread, 24

Guru Arjan^ through an image advises us to enter 
into partnership with them, who deal in the Lord’s Name and 
hence are rich.^

The saint poets wanted to reform the masses by restraining 
them from following the path of Maya and to come to the way 
of God. Gurbani considers love and fear necessary for such 
a change. Dharamraja is the accountant appointed by God, 
to settle the accounts of every individual at the time of death

21. Adi Granth, p.965.
22. Adi Granth, p.897.
23. Adi Granth, p.789»
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The couriers of Yam a seize a man to produce him in the
26

court of Dharamraja who takes into account the doings of

every moment spent by man in the world. Finding that one's
weigh

evil doings out/ his qualities, the five tenants of this 
*fairo of the body (the eyes, the nose, the ears, the tongue 

and the sex organ) leave one in the lurch and one is imprisoned*

When the King of JQharma asketh the Account, there's 
always a huge balance(of misdeeds) against me,

And the five farmers, then, are on the run, and the 07 
poor soul is bound down by the courtiers (of God). f

The wretched soul is there all alone and Yama strikes
oft

in the head relentlessly. Guru Arjan in an image 

presents that one cannot get oneself freed from one's account 

at the court of the Lord. Che has to know the mystery of the 
Lord to get one's mind purified.^ If one contemplates the 

Name and does good deeds in the world, one attains refuge 
in the Lord's court.^ The scene of one's being produced 

before God is picturised by Guru Nanak beautifully. It 

becomes a successful poetic image as one is caught in a 

situation which arouses our sympathies. This easily perceptible 

image indirectly declares a verdict on reality that one has

26. Adi Granth, p. 792.

27. TreW^T% rra K«t whi

28.
29.
30.

8 g&jtjtn
Adi Granth, p. 751 • 
Adi Granth, p. 252. 
Adi Granth, p.12MJ.

¥. 3T. if. 1104.



to suffer because of one’s evil deeds. One can escape the 

eyes of men, but is always watched by the ambassadors of God. 

This imafe is concerning one who is brought in the presence 

of God. It is creating the emotion of fear in our hearts. 

This image of Guru Nanah has the qualities of familiarity, 

evocativeness and boldness In it:

Thy Lord will ask th£ee to render thy accounts to Him.
Yea, He’ll have the Ledger (of deeds) before Him,
And the angel of Death will then surround thee.
And the soul, trapped in a narrow lane, will know 

not the exit thereof. 31

The occupation of a weaver is exploited in imagery 

by Saint Namdev when he pictures the weaving of a blanket 
for Blessed Lord Krishna.^2

The indoor working of the house-wives in kitchen is 

also used in the imagery by the saint poets. Because it all 

concerns the Immediate experience of us all, the images taken 

from kitchen and other indoor occupations prove very successful 

because of the quality of familiarity in them. The house-wives 

churn the curds and make ghee, sew the garments, prepare meals, 

prepare thread from the ginned cotton and weave clothes and 

carry water from the persian wheels. No aspect of the 

indoor work is left untouched. This shows that the saint

^tii
mm
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Adi Granth, p. Vi. if. if. 953.
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poets were not hating the woman-folk like the Yogis, hut 

on the contrary, they favoured giving a fair end justified 

good treatment to than. They also wanted their message to 

reach them so that half of the population may not be 

deprived of their teachings. This is the reason behind 

selecting images from the occupation of women* This shows 

the good intention of the saints.

\ Just feel the thrill of reading the image of churning
I water and note its use as a simile in which one is vicious
I

at heart but outwardly gives tongue to his pretensions. It

:i is compared to churning water. The noise of its being
\\

churned there but we do not get butter from it, but froth*

If within one is the guile and outwardly one pretends 
to be wise,

Che chumeth water and gathereth froth.-J'5

If we make the earthen pot of our body and the 

churning stick of our mind, we surely get butter in the 

form of the word, but only if we act according to the

dictates of our Guru. 31* We find the mythological image of

churning of the ocea for obtaining fourteen jewels by making 

the Basak snake, the churning thread; and Summeran ("Meru”) 

mountain as the churning stick.This myth is again used by

31. if. 636.

3*4-. Adi Granth, p. 1009. 

35. Adi Granth, p. 968.
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Guru Ham das in an image where he shows that the sea of the 

human body if churned by Gurmukh under the guidance of his 

Guru, virtue is inculcated in him;

The body is the sea, it throweth up the jewels of virtue. 
Nanakj through the Guru, is the sea churned and the 

Quintessence found. 36

This image also serves another purpose. It criticises 

the practices of the ancient religion of torturnlng the 

human body as It was considered the prison-house for the human 

soul. This image revolutionises the idea when It proves that 

everything lies hidden in the human body. We should make an 

earnest effort to discover the hidden treasures of spirituality. 

It is a valuable possession of the man. This body is a blessing 

and a God-given chance to go higher and higher. According 

to Indian mythology, the gods and angels in heaven are in 

perfect equipoise and peace. They have no chance of spiritual 

development, but the human existence In this world which is 

full of strifes and struggles, provides a chance to the 

soul to transcend by doing good and godly deeds.•r 1mm# %mf W

Kabir creates the image of a well and some women 

going to it for filling their earthen pots with water, but the 

rope breaks and they hopelessly return home. Symbolically, 

it means that man remains involved in worldly affairs and 

pays no heed to his spiritual self. The rope of the life 

breaks and the pot of life turns into pieces and he had to
•m

dt; 3?, xf. 36'7f
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go back to his original home remorsefully. ^7

There is an original and unique image of a grain 

sticking to the mill gate and thus being saved from being 

ground in between the two mill stones. Symbolically, it means 

that the person who sticks to the door of the Lord is saved 

and all others had to bear the pangs and tortures of being ground 

in the mill stone*
i

j And then between the two mill stones, the grain is ground, 
(But) lo, the wonder that they who stick to the mill gate 

are saved. 38

How complete,perfeet, appropriate and fascinating poetic 

image is thisI Another image of making the threads of 

falsehood from the ginned cotton and with it the possibility 

of weaving the patterns of falsehood is created by the 

master image maker, Guru Nanak. It shows that goodness 

leads to goodness and the seeds of good only sprout into 
the fruit of goodness.^ The omni-presence of God is proved 

by Guru Ramdas when he creates a running image of God,

Himself being the farm, the Farmer, the Crop, griding the corn,
liQ

preparing and serving the meals and eating it up Himself*

37. Adi Granth, p. 333*
38. ft% § B%5II
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39. Adi Granth, p. 790.
40. Mi Granth,pp. 550-51 •
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Guru Arjan creates a beautiful image of stitching in which

he wants us to stitch the mind with the loving adoration
41

of God and not with the worldly thread and needle. It shows 

that we should turn our minds from the material worldly 

pursuits to the meditation of God by doing godly deeds for 

attaining the higher spiritual values of life.

Many other occupations are exploited in the imagery 

of the Adi Grantfc by the saint poets. For example, Saint 

Bavldas presents an image of a pedlar who deals in the Name
|l.O

of the Lord while all other .worldly persons deal in poison.

Saint Kabir uses the occupations of the land lord and 
his tenants. ^ In a group of Intense and provocative images, 

Guru Nanak paints the administrative system of the feudal 

governments. In his times, the suppression and the exploitation 

of the masses is very vividly pictured in the following 

image s

The kings are like leopard, the courtiers like dogs?
For, they awaken those that sleep in God's Peace}
The kingfs servants tear (the docile subjects) with their nails. 
And, like curs, lick up the blood that they spill. 44

In this stanza the preying of the leopard and the tearing

4-1. Adi Granth, p. 1019*

42. Mi Granth, p. 754.

43. Adi Granth, p. 1104.

44. ^ wter mmi s&n wfe Harfefe fg jphi
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»f. 3T. vlt 1288.



with nails by the servants of the kings are beautiful and 

successful images. Their beauty lies in pronouncing their 

verdict on the political and social reality of the fifteenth 

and sixteenth century. They arouse our feelings and emotions. 

Evocativeness, intensity and congruity are some of their 

qualities.

Kitchen?

The images in this section concern, our food, the worldly 

tastes and a balanced and health giving diet for the 

spiritual man. The preparation of food articles and the 

utensils used in the kitchen are also exploited in the images. 

Their use in imagery is for the didactic purpose of explaining 

the spiritual experiences which are otherwise quite unintelligible,,

Through these familiar images,the saint poets find it easy to
>

communicate their ideology. For example, Nam dev prepares 

pudding by boiling rice in milk to offer it to the stone-god.

But it is impure because the milk was first tasted by the 
calf. ^ This *cf fering image' is complete in itself and also 

passes its verdict on the social reality of making offerings 

£o the stone-gods and denying such food to the hungry millions. 

Moreover, there arises another philosophical question - what 

is pure and what is impure? The imprities cease at the 

limit from where the helplessness of the man starts, Man 

cannot help allowing the calf to get milk from the teats 

of the cow and hence ignores the hard fact that it was made

45. Adi Granth, p.



Impure by the calf.

Mardana creates a lively image of a tavern showing 

that this age (Kali Age) is the pitcher full of wine of lust 

and the human mind drinks it deep with the drinking bowl of 

wrath, brimming over with false desire. This cup full of 

wine is offered by ego (the bar-man). Drinking is a great 

source of enjoyment in society and is thus we are wasting
46our precious lives. Guru Nanak, through an image, reveals

how the health giving wine can be prepared*

Gtoosls thy molasses, concentration the Mahua flowers, 
deeds the bark of 'kikarltree;

Faith, the distilling pot, the plaster of love; thus, 
yea is the Elixir of life distilled. 47

We need the ambrosial food of God which is served in a 

salver and its contents are three-things (truth, contentment 

and discrimination. Dae true food is complete if gnosis 

be the molasses, Lord's praise - the bread and the meat be of 
Lord's Fear.*4^

These are three beautiful images of the process of 

distillation of wine. Mardana creates an image of drinking

46. Adi Granth, p. 553*

47. 1b>n5 of% TT»t 5T% 33?t oTR TO^II
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48. Adi Granth, p. 645.

49. Adi Granth, p. 553*
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wine in which the body is the pitcher; selfhood is the wine; 

society is of the cravings and outgoings of the mind; desire 

is the drinking bowl brimming over with falsehood; Yama is 

the bar man. The drinking of this wine will earn us vice
v%rsand sin.'

The earthen pitcher is also used by Guru Nanak In 

meaningful and purposeful images. The earthen pitcher of the 

body cannot help us in crossing the impassable sea of the 

world without the Guru’s support*

The earthen pitcher of the body is in pain,
for it is made to be broken and so it suffers sorrow.

0 how can we cross the impassable sea of the world, 
without the Guru’s support, 51

Guru Arjan uses the same image in a different manner. 

According to him man is like a clay-built pitcher in water. 
The more he indulges in ego, the more is he wasted away. ^ 

Kabir also uses it for quite a different purpose. After 

burning off lust, wrath, and the infatuation of Maya, the man

has burst, at last, the pitcher of craving, 53 All these

three images are very successful as the earthen pitcher 

has some emotional associations with us and has thus acquired 

some emotionally significant meanings in our consciousness.

50. Adi Granth, p. 553-
51. Wf 3P3T% IF1*II
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52. Adi Granth, p. 392.
53. Adi Granth, p. 483.
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This is the reason of these images being very fertile, 

evocative and familiar. In an image of churning, Kabir makes 

the human body the churning pot and churns it with the stick 

of the mind and collects into this pot of the body the curds 
of the word. ^

The hypocrites who are robed in white, but are hard
55

at heart like quadrupads Indulge in vicious deeds. The curtain 

of ego is burnt down by God in his Mercy. The gown of lust
has been worn out and all the doubts are dispelled^and God 

has blessed me with a silken gown to cover up my shame.'® But 

at another place, Guru Arjan warns us against the silken 

garments of the egocentrics - the worshippers of Maya. If 

one bedecks oneself with the tom blankets of the saints 

his body is properly covered whereas the silken raiments 
that a mammon-worshipper wears protect not his honour even. ^

There are the images of washing the dirty hands, feet 

and the whole body with water and clean the spoiled clothes 

with soap. The washing of the vessel and disinfecting them 

with Incense before collecting milk in them is used by Guru 

Nanak. The rubbing of the bronze utensils to sparkle them

54. Adi Granth, P- 473.
55. Adi Granth, P* 751.
56. Adi Granth, P* 829.
57. Adi Granth, P* 483.

00 • Adi Granth, P. 520.
59. Adi Granth, P* 812#
60. Adi Granth, P*

Ia.
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bright is used by Guru Nanak as a simile for the purpose of

communicating the idea that we should also clean our souls

with the meditation of the Name and by doing godly deeds in
(Sithis world. The mending of the worn out and torn 

62clothes ; the tastefully polishing of clothes and wooden
63

furniture and the plastering of the houses with lime are 

used very appropriately in their proper contexts. Guru Arjan 

very artistically weaves the image of binding the beads with
All

thread to make it a rosary by putting knots in the thread. 

Nectar and Poison:

The poetry of the Adi-Granth is not the letting loose 

of emotions with the aim of aimlessness which in itself is the 

aim of the exploiting classes in all class-societies. The 

didactic!an of Adi Granth centres round the idea that Maya 

is an illusion and with its allies (wrdth,greed, false 

attachment,avarice, lust, ego, duality) it exploits the 

honest and innocent men and lead them astray from the path of 

truth and righteousness. Guru Arjan says that Maya is the 

fly created by God Himself. Its nature is to sit on dirt 

and to lick the sweet poison of illusion. ' And Farid creates 

the following image of poisonous sprouts with the aim of 

teaching us that the involvement in the objects of the world 

is in vain and it harms usi

61. Adi Granth, p. 729.
62. Adi Granth, p. 955*
63. Adi Granth, p. 1243.
64. Adi Granth, p. 886.
6?. Adi Granth, p. 1227.
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0 Farid,(pleasures) are the poisonous sprouts 
coated with sugar’s paste.

But, some were wasted away while sowing them;
others while enjoying them and so being lost.00

Man, abandoning the Lord’s Nectar, drinks poison from the

wine of Maya and thus falls into the dark depths

over-brimmed well of the world under the intoxicating 

effect of the
of vice.^ Hie poison of ego'70, of untruth'71,duality in love?2 

separation from the Lord^, and hypocrisy'7*4’ are all Maya 

in disguise. These should be burnt and the ever-active desires 

of the mind should be stilled by drinking the Nectar-Name of
the Lord. The Frog (egocentric) living in the small well 

is satisfied with water. It does not know that in the nectar-

sweet milk of God are also treasured honey and sugar. The 
irrigating of the Neem tree with Nectar 5 is like feeding

the worshipper of with it,as its branches and flowersy
fail not to remain poisonous even after consuming it 76

The saint-poets were optimistic humanists and did

not preach escapism. If this world is gripped by Maya, it
is also God’s garden of Nectar in which the trees have

myriads of branches, flowers and leaves all full of the sap
77of Nectar.r' Pain,in this world, Is not doubt distracting
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but this poison can be turned into antidote with the lord's

The true Guru is imaged as the pool of Nectar and 

having a dip in it makes the crows swans:

The true Guru is the pool of Nectar: Truth is 
his speech: dipping in it, even a crow 
beccaneth a swan. 79

In this image the crow symbolises crow-minded manmukh 

and the swan stands for the Gurmukh.

Guru Nanak, an ideal image-maker and idol-breaker, creates 

an atmosphere of the coming of the rains. The clouds have 

covered the sky and are thundering. The peacock of our
Qq

hearts start dancing and praying God to pour the rain down.

This fascinating image brings anile on our lips and fills our

souls with ecstasy. The Nectar of the Lord rains in its

healthful drops and the Lord comes to the bride (soul) in
81

HLs pleasure and loves her. This image of meeting and 

mating creates such sensations and thrills in our hearts that 

our words fail us and we cannot describe them. Guru Bam das 

gives a beautiful and perfect image of being accepted by the 

Lord and thus being replete with the Bliss. The eyes are 

lustrous with the Nectar of the Lord and His love has illumined

78. Adi Granth, p. 1257.
79. ■ftdlppra agw sftr ^tii

Uf. Bf. if. 493.

80. Adi Granth, p.1251*-.

81. Adi Granth, p. 1107.



263

the mind. When tested on the touchstone, my mind has 
proved that it is of pure gold and it rings true, f

With the Hixi4r of my Lord are my eyes lustrous,
With the love of my All-pervasive King is Illumined my mind.
M(y God hath tested my mind on His Touchstone, and lo, it 

idngeth true, my mind’s gold,
Through the Guru Am I steeped in the red of the ’lalla* flower, 

my mind and body are with his love Imbued.Nanak hath bathed, yea, in musk, and (now) Blessed, Blessed 
is his birth. 82

The egocentrics are under the command of the five
demons (wrath, false attachment, lust, greed and avarice)
and their mercurial minds wobble always. They fail to search
their own homes but on the contrary go to steal the belongings

83of others by intruding in their homes. J These egocentrics,
hidden

not being conscious of immense treasures£wlthin themselves,
gj,wail and wailing die. Almost all the saint poets, through 

images selected from different sources, advise the self-ward 
persons to search their own inner selves by shedding their

Q r*conceit and abiding in the house of Poise.5 In the house of 

the body there is the small house of mind in which is hidden 
the precious house of wisdom. Guru Nanak, with the image 
of wandering in all directions in the wood, Instructs us to

82. rFU? m gtH^ii
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87find the Lord, God, within. Farid joins Guru Ifenak in it 

when he wants us not to suffer the pains and tortures of

searching God in woods as God is Omni-present and resides
88in our own inner selves.

The image of a house of collyrium is used for 

instructing the human heings not to get lost in the affairs 

of the world by keeping the company of the vicious and self­

ward persons under the Instigation of the five thieves;
89

Into the house of collyrium whosoever goeth Is blackened.

Kb one welcomes the egocentric to his heme and he
90is like a crow in a deserted house. Persons who fail to 

experience the Love of the Lord, waste their lives and go 

from the world without gaining any profit. The tragedy of 

such individuals Is that they fail in the mission of 

transcending spiritually and in attaining a higher place in 

the court of God. Guru Nanak beautifully communicates It thro­

ugh an image of such a one returning hungry as he was before, 

from a deserted home without being entertained by sane host!

They who know not the taste of the love of God,
are like a guest, who has to return as empty as 
the deserted house is, in which he enters. 91

87.
88.
89.
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Myriads of afflictions afflict him who forsakes the
92

Lord’s Name. He wails like a crow in a deserted home. The 

house of the sinner is always in the fire of strife, unrest, 

disturbances«struggles and fears and he,himself9is always 
burning in it. ^

Begging from door to door is condemned by Guru Bamdas.^lf 

Such a man is living a cursed life and has to bear rigorous 

punishment at the hands of Tama. Kabir advises the human 

Intellect to accept God as her husband by forcing herself 

free from the iron shackles of attachment and lust and thus 
be saved from going through myriads of birth.^* Nam dev 

comes to the rescue of sane unlucky fellows who have to beg 

from door to door. Shrough an image he conveys that in it 

lies the Will of God*

The world moves and has its existence in the three 

modes whereas He lives in the fourth transcended state. 

Attaining that stage, one is saved from the cycle of birth
97and death. Only continuous, strenuous aid divoted struggle

leads one to such a state. Borne was not built in a day*

In such a situation, Guru Ramdas creates the image of the 

house of a man catching fire and he then starts digging up 
the well to fetch water to extinguish the fire which is

92. Adi Granth, p. 522.
93. Adi Granth, p. 1165. 
94-. Adi Granth, p* 550.
95. Adi Granth, p. 655«
96. Adi Granth, p, 1l6*f.
97. Adi Granth, p.1038.



consuming his home;

as long as one hath one*s body and mind whole and full, 
one cherisheth not God,

But when his home catcheth fire,lo, he then diggeth 
the well for water. 98

A man who is completely absorbed in the affairs of the 

world and is only concerned with the terrestrial affairs, 
is living in the house of death.^ The transitory character

of the earthly things is vividly depicted through an Image
100of a house of snow and our garments of fire. Through

this image, Guru Nanak presents a contrast which enhances 

the beaut Jr of this image.

A man should always keep in mind that the near and

dear ones only love the living body of the man. After death,

they will not keep the corpse in the house even for a minute.

This image of Guru Tegh Bahadur touches our sympathies and

arouses our emotions. Every one starts feeling that this

mortal body will never help one in transcending spiritually

because like the other material objeets.it is to wither away

one day and no one will be ready to own it*

Yea, when thy breath leaves off the body, they call
thee a ghost, 101

And they keep thee not even for a moment and drive thee out

98^ tTH Sf rftf § ITO
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It is not that Guru Tegh Bahadur pleads to keep the dead

bodies embalmed in every heme. But he wants to convey that

there is no permanence in the worldly attachments. Creating

the image of the house of the in-laws and one's parental

heme, Guru Nanak conveys that the man who forsakes God,
102gets refuge neither here in the world nor hereafter. So 

one should live in the house of truth, utter nothing but 

truth and thus be free from egotism. For such a man, the 

guru is the ship, and by contemplating the Lord one ferries 

across to the yonder shore.

The foolish mind of the egocentric, like an elephant,

wanders aimlessly in the wild forest. It is attached to

Maya and thus remains in the endless cycle of birth and death.

But it is Gurmukh who has searched God in his very self (the

heme). The evil mind, deluded by doubt, is goaded by the
10 IIGuru's word and then it comes back to home. Kabir drives

Maya out of his home, but the world has a weakness for her
10*?and allows her to cling to their skirts. Because of it,

the bodies of self-ward persons are thieved into by the five
thieves^false attachment, wrath, lust, anger, avarice) and

ego also Joins them by breaking into the hone of the self-ward
106

persons.

102. Adi Granth, p. 1027.

103. Adi Granth, p. 1040.

10 If. Adi Granth, p. 1179*

105. Adi Granth, p. 872.
106. Adi Granth, p. 8



Guru Nanak*through the Image of a home, shows that 

the foolishness of the man who builds his home on the weak 

foundations in the flooded ditch-water of Maya, leads him 

into distress:

Yea how hard it is to slay my self even while alive.
The Pain is the Door, wrath is the guardsman its two

planks are of hope and fear. 1Q7
And in the midst of a flooded ditch man builds his heme. f

Farid creates the image of standing under a leaking 

thatched roof on a rainy day and through the image confirms 

his view that greed and the Love of £#¥8 the Lord are 

poles apart:

0 Farid, where there is greed, there is no love;
As one can pass not one’s days when leaks the thatched 

roof above. 108

The image of a cot and bedstead, strings and quilt, 

is the passionate outburst of a bleeding heart. It arouses 

our emotions and feelings:

Anxiety is my bedstead, strung up with Sorrow, and
the bedding and the quilt are of separation from my Lord. 

This, yea, is my whole life, see Thou, 0 my God. 109
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Suffering under such a pitiable condition, the well 

known Ihglish romantic poet, P.B.Shelley cries out i

0 lift me as a wave, a leaf, a cloud,
1 fall upon the thorns of life, I bleed.

Ihe critical study of these two images of Sheikh Farid and 

P.B. Shelley shows that the spiritual tortures felt by both 

these poets are the same. B. P. Shelley is tortured by the 

world and the human beings. His cry is against the adverse 

circumstances and it is a prayer to God. Whereas Farid is 

suffering the pangs of separation from God and prays to him 

to merge him in Himself. He appeals to God to see for Himself 

the miserable conditions under which Farid is suffering.

Creating hone-images, Guru Nanak reminds us that 

the worship of other gods except God^does not profit us.

He does not want a seeker of truth to leave his house-hold

duties. She self-willed persons, in despair, leave their

hoses and try to beg at the doors of others. They are caught
110in the whirlpool of vicious mind and are led astray. Ihe 

reason being that they are without Name and so their existence

in the world is like a deserted home. 111 Che's mind should be

enshrined by the guru’s word and thenlGod, in His mercy visits
112one's home and the home looks beautiful and the garden 

blooms*

110. Adi Granth, p. 1012
111. Adi Granth, p. 1187
112. Adi Granth, p. 770
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How fortunate am I that my Lord hath come into my home? 113 
Home beauteous look my mansion, my whole garden is in bloom.

When He comes to her, the bride (the human soul)
is immensely pleased and bbcms when in her own home, she is

114-
enjoyed by the beloved Lord. Guru Nanak through an image, 

brings the spiritual experience to the level of the ©notional 

experience of us all. Kabir paints in words the picture of 

the house of a weaveri

I have all the thread in my home with which I weave
continually, on thy neck is a small sacrificial thread. 

Then but readest the Vedas and the Gayatri, while I have 
enshrined the lord in the mind. 115

The sacred threads of the Brahmans have nothing 

spiritual about it. The weavers have the cotton thread
i

all around them. He is a createsfbecause he makes cloth from 

thread and the Brahman*s thread is soiled with the dirt of his 

body. The Brahman is involved in the study of sacred Text 

without having the heart enshrined with His Name. On the 

contrary, Kabir*s heart is the abode of God. Hence the 

centuries old religious customs,rites and practices of the 

mere study of sacred texts is condemnable. The spiritual 

attainment is only possible by creating ©notional and 

spiritual relations with God.
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Temple 116The human body Is God's temple and God has

placed a lamp in it. The darkness is of Maya which is

vanished with the light of the lamp. 117 The egocentric does
118not understand this mystery and wastes his life 

of a deserted temple is used as a simile for the dead body

by saint Kabir1

So long as there's oil (of life) in the lamp (of the body), 
So long one see-eth all that may be seen.
But when the oil is burnt, the wick puffs off, and 

the temple becomes a vacuum. 119

Guru Nanak in 'Kuehajji' (the wicked woman) uses 

temple as beautiful building, which is the material manifestation

of Maya. The wicked woman 

the love of the Lord.

prefers this illusion of Maya to 

Che should not be deceived by the

sight of perishable palaces which are raised of jewels and

inlaid with rubles and are beautifully plastered with musk,
121

saffron and sandal paste. But the human beings should

realise that God Himself is also such a beautiful temple

whose beauty is everlasting. One should try to find a ladder
122

for mounting up to reach the temple of God. When through 

the Guru's word, the bride (soul) reaches the mansion of God,

116. Adi Granth, p. 952.

117. Adi Granth, p.1123.

118.

119.
Adi Granth, p. 9^3
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121. Adi Granth, p. 14-.
122. Adi Granth, p. 17.



"The Bliss-giving Lord is Revealed through the Word, 
and Huggeth He His Bride to His Bosom.

Sayest Ifenakl "The Bride then findeth the Lord's Mansion* 
yea, through the Guru's Word, she attains to her Lord. 123

Door * t♦ Door-image' is used at many places for quite different
things in different contexts. Everything that happens in the 

world is all according to the Will of God. If he so desires,

he will force a to eat the grass and they even do not
get alms when begging from door to door. 124 Guru Arjan wants
us not to wander like a dog from door to door for-getting 
to contemplate the Name.^'* He is not in favour of wandering 

from place to place in search of God. He pleads for lying

postrate before the door of God, Saint Ravidas creates
an image of coming to the door of God. Tortured by pain 
and craving to see His Vision, one comes to the Door, 
but God answers not and one is kept waiting *

Stung by Pain, I have come to Thy Door, 0 God, 
And I crave for Thee but Thou Answerest not. 127

Everybocty else is also standing at the God's door. They 

consider God as their only spouse. They are asking about

124. Adi Granth, p. 472.
125* Adi Granth, p. 878-
126. Adi Granth, p. 913.
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God from those who are Imbued with His Presence.12® God's 
Treasury is full and no one is going away disappointed.12*^

But it depends upon His WL11 to accept or let one stand 
waiting. The waiting souls are wailing at His doors

Infinite is His Value and Abideth He in Truths 
Tea, if the Lord liketh her, the Bride is Blessed.
Some there are who Enjoy the iSpouse,
While I stand at His Door, and wail. 130

These images are from husband-wife-relationship and 
are very intimate to us. We easily feel the pain of the 
woman who is suffering the pangs of separation and also the 
blissful blossoming of those who have enjoyed His company4

In Isa Bpanishad, the image of the golden disc covering 
the door of the True Lord is createds "The door of the True 
is covered with a golden disc. Open that, 0 Pushan, that we 
may see the nature of the True.

Through an image of the Door and Window, Kabir wants
i

us to explore the cave of our own mind. With the image 
of quite familiar objects, Kabir, artistically, creates a vivid 
picture of otherwise unintangible abstract? philosophic 
thought s

128. Adi Granth, p. 710*
129. Adi Granth, p. 788.
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For, the hack-door (of my mind) is propped by the 
stone (of Ignorance),

And above this Stone opens the window (of mental poise), 
Above this window is the Tenth Door,

yea, the inner cave of the mind. 132

Saint Namdev, through an image, reveals that Almighty 
God is very merciful. He comes to the help of His Saints 

in distress. Prehlad was saved and Harnakashappaya was killed 

by God appearing in the foim of Narsing. He Himself stands 
at the door of 'Bal* because Bal is his devoted follower and 
He cannot afford to ignore him.^3

2he hard doors of ignorance, egotism and doubt and 
falsehood^1*’ can be opened through the Guru's word.Then 

and only then one can reach the Tenth door that is the abode of

the Supreme Being

Melody is ringing harmoniously

At this Tenth door, the Unstruck
137 fj.0 reach the door of

138Snaneipation, one is to free himself of egoism. Through 
the Guru, the fear of God is created in us.Abandoning
greed and creating 
can reach His Door,

selfless love for 
140

the Infinite lord, we
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Guru Ramdas creates a crystal clear image explaining 

that the human body has ten doors and the five thieves 

(greed, lust,, wrath, avarice and false attachment) are 

always stealing through them J

Into the house of my body, with its ten doors 
break the five thieves ever and steal away 
all my righteousness and Riches, but I the blind 
egocentric, know it not.

I$y body is the fortress of gold, but bedecked with jewels 
and when in it Awakens wisdom, it is Attuned to 
the Quintessence of God.

And through it are also hid the (five) thieves,
Bien he bindeth them through the Guru’s Word. 14*1

Guru Arjan creates the image of a hut and conveys the 

reason of prefering a hut to a mansion. In the hut one 

sings the Lord’s praises and in a palatial building full
1 LlO

of luxuries, one forsakes the Lord,

Using the’cave-image* Kabir says that applying ashes 

to one’s hair and living in a worldly cave is of no avail. 

One should conquer one’s heart.Because only by being 

detached from the world, one understands that the True Home 

is the cave of Equipoise.
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Criticising the Pandits of his days, Guru

through an image, explains that they mark off the kitchen 

square, and plaster it with the cow-dung. It is of no
145

use because upon it are seated no others but the false ones. 

Guru Amardas is of the opinion that the true persons mark 

off the kitchen square of their'inner-self with knowledge

and eat the food of the One cannot ferry across

without the Name just as the house falls without the beams,

Without Name, the fate of our body isand the pillars

similar to that of the wall of sand. 148 The man involved

in the comforts of Maya and the bride (soul) who loves other 
than her Lord^*4^ are like the wall of sand*

The wisdom of the Guru is the ladder^ with the help
151

of which one mounts to the door of the God's abode and this 

ladder is the ladder of truths

The Truth is the Guru-given ladder to mount to our 
God and then one enjoyeth True GLadness.

And one gathereth the Peace of Poise and Truth seems 152 
sweet to him and this instruction of Truth faileth not.

145. Adi Granth, p. 472. 149 ♦ Adi Granth, p. 18.
146. Adi Granth, p.1048. 150. Adi Granth, p.1050.
147. Adi Granth, p. 872. 151. Adi Granth, p.1059.
148 • Adi Granth, P* 58*
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The * castle- im age1 is used for our body with its 

hard doors of falsehood, pride and untruth. The illusory

world is compared by Guru Nanak in an image, to a castle 
of anoke.1^

In the end of this section of House-imagery the 

following two images in which the body is used as a ceiling 
(image of OHiru Angad)and the body as the whole structure of 

a house£image of Saint Kabir), are very successful images. 

Through these familiar and clear-cut images, we understand 

the whole functioning of the human body and the role of God 

in the structure of this body and its life because of the 

breath i.e. filled in it by God Hi® g elf. These images are 

very successful because of the qualities of familiarty, 

congruity and intensity in both of them :

(i) The image of Kabiri

The structure (of our body) is built upon six lotuses, 
and within it is the incomparable thing, the soul.

Yea, in an instant our Creator-Lord put the vital breath 
into it, which, like the lock and key, protects our
house. 155
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(li) This Image of the house (the mind) of which 1 ; the

door and Its key is with the Guru, is created by Guru Angad*

The mind's House with the ceiling of the body is locked 
by Attachment and the key is the Guru.

Yea, without the Guru, the mind's Door is opened not,for, 
the key is in no one else's hands. 1$6

Fire t

In ancient Indian Sanskrit literature, the fire is 

presented in Images in its various manifestations. In the 

Rgveda, the blazing fire is conceived of as a being possessing 

human form. 'Agnl is flame-haired, butter-tongued, master
1^7of the house, protecting the household from all dangers.*"

At another place in Rgveda (To Agni, X.16) is presented 

in another imageJ "Thy portion is the goat: with heat
i

consume him; let thy fierce flame, thy glowing splendour, 

bum him." This image was of the sacrificial fire

in which seme animals are burnt with the purpose of the 
so-called safety 0f the human beings from being destroyed.

In Katha Upanishad, the image of the burning fire and 

thus changing the very nature of things it burns*is very 

beautifully imaged: "As the one fire, after it has entered
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the world, though one, becomes different according to

whatever it bums, thus theHoneselfHwithin all things

becomes different, according to whatever it enters, and
exists also without,”1^ At another place in Katha Upanishad,

the image of the burning fire is created to reveal that it

originated from the terror of Brahama, which is the source
160of the heat of the sun, Indra and Vayu.

The fire and its action as the destroyer is used 

in Adi Granth in various images. Manmukh is a prey to this 

fire that is burning all around in this world. The fire

of Maya, worries, J cravings, false attachment, x and 

the inner fire is quenched through Guru*s Will. Persons 

who forsake the Bame of God are roasted in the frying pan 

of desire and the oil of duality fries their hearts more 

and more. Bat at another place, Guru Nanak shows

that this body is also the furnace of the purifying fire*

The body is the furnace, in which is (cast) the iron 
of the mind, and it is heated by the five fires,

And the coals are of the sins stacked with tongs of care* 
and lo, the mind is burnt.

The rusted iron too is transmuted into gold, if it meeteth 
with (the philosopher^ stone) the Guru. 167
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Guru Arjan through the image of fire, reveals that this
4^0

world is the tumultuous Sea of lire' and the 'Pakhandi' 

(hypocrite) blazes the inner wisdom of the Lord through 

the inner fire of his body,Merbiful God pulls us out 
of this Sea of Fire (the world)1^ and Guru, being the 

boat, ferries us across.1'^

Nanak disapproves the traditional way of perforaing 

’yafcna * (worshipping around the burning fire), The alternative, 

he suggests through an image, is to make the firewood of the 

human tastes and ghee and oil of our cravings. He suggests 

to fire it with the matehstiek of lust and wrath. With 

it the sacrificial acts, ’yagna * and the reading of sacred 

texts, are approved if God so Wills.

An image from the anatomy of the pregnant mother's 

abdomen is created by Guru Arjan in which there is utter 

darkness and the fire is raging in the womb. The unborn 

child is lying upside down and is saved by Gods

There, where the fire rageth (in the mother’s womb),
And where’s utter Darkness, and one lieth upside down, 173 
Lo, there one mindeth God every moment and is Saved by Bam.

The purpose of this image is that one should remember now

168. Adi Granth, p. 979. 171. Adi Granth, p. 377.
169. Mi Granth, p. 952. 172. Adi Granth, p, 1257.
170. Adi Granth, p. 81**.
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those critical moments when one was continuously praying

to God to save one. But now the jungle fire of Maya is

burning all around and every one,old and young^are burning

in it except a few chosen and blessed ones. 174 One should

cast in fire the 

of the world.

illusionary cursed but intoxicating glories

is reminded of his end by Saint Kabir

He creates the image of the bones which are burning like 

the faggot of wood and the hair burning like a bundle of 

grass. The sinning hands and feet will fall off in the 

pyre and will be burnt and no t race of them will be left
177behind. The hypocrites who want to please God by

mere talk will be burnt in a specially designed furnace 

like the clay-pots.

Guru Nanak created a good poetic image of the month 

of 'Asarh'. He picturises the sun in the sky. The earth 

is as if it is roasted and suffers. The chariot of the sun 

is moving and in such a situation the Bride looks for a 

shade. Brides (souls) who are having a great load of sin, 

are to grieve whereas the truth gatherers (saints) are 

blessed with bliss*

174. Adi Granth, p. 384.
175. Adi Granth, p.1290.
176. Adi Granth, p. 870.
177. Adi Granth, p.1000.
178. Adi Granth, p. 432.
179. Adi Granth, p.1108.



Birth and Death i

The problem of life, death, life after death and 

emancipation is very minutely discussed in Indian literature 

from the religious angle. This problem is presented only 

in the context of individual emaneipation and solutions to 

this problem are found suggested. Indian religion, 

especially the Hindu religion, deals with the Individual 

salvation and ignores this salvation for the society as a whole 

It is the duty of a progressive religion and to suggest 

ways and means to attain the social, political and economic

emancipation.

In Katha Upanishad, the man who is ignorant and

careless is not emancipated and he is in the circle of

births and deaths. HHe who has no understanding, who is

unmindful and always impure, never reaches the place, but

enters into the round of births...* Bit he who has

understanding, who is mindful and always pure, reaches

indeed that place, from whence he is not born again. But

he who has understanding for his charioteer, and who holds
180

the reins of the mind, reaches the end of his journey” says 

Katha Upanishad.

180. Katha Upanishad, Third Valli, quoted by John B.
Alphonso-Karkala,(ed), An Anthology of Indian 
literature, p. 57.
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Birth t Guru Nanak creates the image of the formation
181of the human body in the mother's womb and shows that 

it is God who put in it the air, water and fire and thus

the human body comes into existence. Thus man gets the
I82form of infinite beauty. Guru Nanak, in an image, in

order to remind man of the purpose behind his birth, questions 

him i

Of the fire (of the mother's womb) and the water of (the 
father's) sperm, 0,why were we created? 183

should not forsake such a

Master who feeds us in the fire of the womb

in whose Will, every person is conceived

Great and Beneficient
184 It is He,

thrives in

the womb standing on one's head, 185 At that time, one

attunes oneself to the Stestainer-God and cherished His Name 

with every breath.

Guru Arjan reminds man of these past and forgotten
#
♦

"He who created thee out of a mere drop of water, And, 
who breathed life into the dust of thy body.

And Blest thee with the light of reason and the wisdom 
to discriminate.

Yea, He, who kept thee whole in the met her' 3 womb.

181. Adi Granth, p, 1113.
182. ' Adi Granth, p. 1022*
183. Wfe 1^3 H5 orr§ effk §tf«£||

184. Adi Granth, p.920.
185. Adi Granth, p.636.
186. Adi Granth, p. 1027.

»f. 31 if. 156.

187. g a* $ arfwn*

forfr %f3 $ Tprfe wHIjwth 3P33 h% g
**. 3f. if. 913.
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After conception, the mother felt blossomed to keep

one in her womb and had to bear the inconveniences of
keeping one in the womb for nine months. But on coming in
the world one gets involved in Maya. Disillusioned by
its enticing beautiful forms, the man forgets Goa and
even his mother. ^Bow humble was man when, encaged in the

190mother's womb, one was crying and wailing to come out. ^
It was God who protected him there in the womb. One can 
be saved from burning in the fire of the mother's womb and 

even from wrath, Greed, false attachment - the maladies 
of this world only if one obeys the commands of the Lord's 
servants (the saints and prophets).failing that one 
is cast-recurrently into the hell of the wctnb^^ and one 

gets disintegrated there as is salt, when dissolved in

wat er. 194 Again, Guru Bamdas paints an image that time and
again the smell of the ill-odours of the wotnb^* and that

of the dirt of the depths of the womb 196 one has to
experience: ^ one does not follow in the path of truth 

under the guidance of a true Guru.

188. Adi Granth, p. 396.
189. Adi Granth, p. 481.
190. Adi Granth, p. 1225.
191. Adi Granth, p. 80!?•
192. Adi Granth, p.1206.
193. Adi Granth, p.1030.
194. Adi Granth, p. 985* 
195* Adi Granth, p. 99. 
196. Adi Granth, p. 863.



Guru Amardas, through an image, conveys that the fire of 

the womb and that of Maya are equally dreadful!

As is the fire of the womb within, so is the fire 
of Maya without!

Both are equally to be dreaded, though both are the 
plays of the Lord. 197

Guru Nanak shows that the man ceases into the world

like a way- farer. He neither brings something nor takes

away anything from the world. When he comes he is

naked and at the time of his final departure, he is again
199 200

naked. He is punished ceaselessly on this endless journey
pQ -}of deaths, hells and births. Trapped by sin and intoxicated 

202by Maya, acting viciously in the world by carrying the
203

load of sin on the head and trading in it, not serving
PQk 20%the true guru and bound to the desire J one is caught 

in the noose of Maya and I'am-ness.

The bride (soul) bedecking herself save with the
pcs*? pnfiLord's Devotion* ^ becoming an egocentric, remaining

209doubtful about God 7 and being hypocritical is so unlucky 

that it has to wander endlessly in the birth-and-death-cycle.

197. *rar% wffeurni

>rr%»rr »rarfe %ot sg:

198. Adi Granth, p. 931.
199. Adi Granth, p.1246.
200. Adi Granth, p. 1020.
201. Adi Granth, p. 1224,
202. Adi Granth,- p. 1225.
203. Adi Granth, p. 580.

W. 3F. if. 921.

204. Adi Granth, p. 552.
205. Adi Granth, p. 1041,
206. Adi Granth, p.1Q4l.
207. Adi Granth, p. 950.
208. Adi Granth, p. 786.
209. Adi Granth, p.1048.
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Guru Nanak shows that this never-ending cycle of births 

and deaths is very dreadful*

Dreadful to me is the never-ending cycle of coming 
and going,

And, devoid of the Lord's Name, I am vacant and sad, 
for, I harkened not to the Guru's Word. 210

Our mind is blackened with the dirt of this coming 
.211 212

and going and being separated by God, we wail grievously.

After death, without contemplating the Lord, we fall into the 

hell. J The egocentric is baked in the hell-fire and is
21 If

ultimately consumed by death.

The worship of the aanipresent God by contemplating 

s Name saves one from getting naked at the times of

births and deaths. 215 lint Kabir prays to God to end

this torturing cycle in this life* Che is saved only

if one is blessed with the by the saint j2^ if one

utters the Lord's if one is under the sway of the
Guru and thus one's deeds are true;21^ if one batiks in the

220dust of the feet of the men of 
and death alike.22'

if one looks upon life

210. yt ¥3^ 3 "apt

TW5 Tl2T%»rrll
3£ m SB «*■* mm

Ttf. W. U. 767.

211* Adi Granth, p. 
212. Adi Granth, p. 
213* Adi Granth, p* 
214* Adi Granth, p* 

215» Adi Granth, p. 
216. Adi Granth, p.

651. 217
1035. f\J

> 00

1192. 219
1229. 220
1080. 221
1104.

Adi Granth, p. 784. 
Adi Granth, p. 865. 
Adi Granth, p. 1033*
Mi Granth, p. 828. 
Adi Granth, p. 79#•



Thus, one overcomes the cycle of birth and death and

God snaps the worldly shackles :

The recurring pain of birth and death is past and 
I find my seat in Hiss,

Yea, the Lord snappeth the bonds of desire and doubt, 
and the Lord is pleased with me.222

Death: Guru Tegh Bahadur shows that the wild wide-mouthed

Yama roams the whole world and will surely prey upon us 
223all 

from him

Neither childhood nor youth nor old age is safe
ppk Without earning anything in this world by

doing good and truthful deeds, one has to go to the court 
of Dharam raj a at His call.22** and is asked to settle his

accounts there and thens

And the balance (of his misdeeds) he hath to account 
for before the Lord of Law, for, he earrieth an 
immense load (of evil) upon his head. 226

This immense load of sin on his head is because

during his life time he did not cherish the Lord's

even for a moment and did not put into practice the

True Word by reforming his conduct. He is lost in

the illusion of , viciousness and worldly tastes.

222. M3M Mg? oFfeUfT M¥ of TO
mm *•* mm mm

SFrft ima iter sft W.& ipr
»f. 3F. if. 814.

223. Adi Granth, p. 631*
224. Adi Granth, p. 855*
225* Adi Granth, p. 792.
226. F^ft ugMgr% 3} til

»f. if. if. 1030

227* Adi Granth, p.1179.
228. Adi Granth, p. 905*
229. Adi Granth, p. 408,



The egocentric is blind because he is lured by the 
love of the other^^ and is the worshipper of Maya231

This slanderer of saints is consumed in his own fire as
he is strayed from the path of truth and has an eye upon 

the possessions of others and thus loses the merits of life 

Yama seizes such m£n by the locks, strikes them and thus 

they fall into the jaws of deathJ

When the Yama striketh thee, seizing thee by thy locks, 
thou beeometh unconscious and fallest into the 
jaws of death. 234

Yama seizes one by the neck, strikes one on the

head with his rod, attacks one with his arrows , seizes 
by the locks,binds with a rope and drives one to the
land of death239 Forsaking the true door and going to the
wrong door, they are caught like thieves and are punished 
by Yama. Then they painfully cry but no one hears 
their prayers for help.w «•»

The man*s complete Indulgence in the affairs of the 

world, his complete disillusionment at the hands of Maya, 
his remaining within the limits of the three modes, and

230. Adi Granth, p. 841. 233* Adi Granth, p.941.
231. Adi Granth, p. 1030.
232. Adi Granth, p. 815.
234. FT rJH XT% §tR Iffe >(t ]T3^ Wfef oP5 affect

235. Adi Granth, p. 792.
236. Adi Granth, p.1030.
237. Adi Granth, p. 905*
238. Adi Granth, p. 721.

¥. 3T. if. 90

239. Adi Granth, p. 1041.
240. Adi Granth, p. 425«
241. Adi Granth, p. 1265.
242. Adi Granth, p. 587*



his abandoning the Lord, is his slumber from which he wakes

up only when the Yama strikes him with his staff. 243 Lured
by greed and misled by doubt, the evil man practises

Olti i 
Cm T Tconceit and deception, 

is distracted by the thought of Maya and mine-ness,
He is led astray by duality,

246
24?

and
is thus involved in false strife and is strayed away from the 
true path.

Such persons are punished by the Lord of Law,
Kabir uses the simile of separating the husk from the rice 

by putting into the pot and striking it with a wooden rod:

Kabir: the rice liveth with the husk and so is put 
into the pot and struck with a wooden rod.

For, whosoever keepeth the society of evil, him 
punisheth the Lord of Law. 248

Guru Tegh -^ahadur asks for the ways and means with
249

which one can be saved from the torture at the hands of Yama 

and Guru Arjan recommends the singing of the Lord's praises 
in the company of the saints.' Hsradev suggests the 

purification of the mind by cutting it to size and 

straightening it to make a yardstick, making the tongue 
a pair of seissors and thus measure by measure, steadily

243. Mi Granth, p. 1Q08. 246. Mi Granth, p. 993»
244. Adi Granth, p. 981* 247. Adi Granth, p.123°.
245. Adi Granth, p. 948.
248 . HSfo o?|

tfer 5n=feit tprt y§
¥.3. if. 965.

249. Adi Granth, p. 632.
250. Adi Granth, p. 824.
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cutting the noose of the Yama. Saint Ham dev wants us

to follow the true guru y because merely talking about

it but indulging in a myriad kinds of deeds (the religious 

ceremonies and rites) and thus practising vice and shrewdness, 

cannot spare us from Yama.^'**4’ Guru Ramdas recommends holding 

the sword of Guru’s words in one hand to kill Yamai

Hold thou in thy hands, the sword of the Guru’s ^ord, 
Which is the death of the Yama.255

Thus attuning to the lord, one is saved from the hard 
2^7path v on which one is driven by the courier of Yama.

Everybody is to die, Neither the kings nor the
258beggars can resist when one’s turn to die is there. '

Such a situation, Kabir creates in the following successful 

imagei

When the pitcher (of the body) breaks, everyone sayeths 
"Carry him off".

In the home, the mother walleth, for the brothers take 
away the bier.

And shaking off her hands the wife cries, but the 
swan-soul goeth alone. 259

251. Adi Granth, p. 1034. 253. Adi Granth, pp.934-35*
252. Adi Granth, p. 1167. _ 254. Mi Granth, p.911*
255. Tjrfwr HK rTHoF% |J

»f.3T. tf. 235
256. Adi Granth, p. 1020. 258. Adi Granth, p. 936.
257. Adi Granth, p. IO33.
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What to talk of others, even the wife, with 

whan one was so deeply attached and she also was clinging
260

to one ever, abandons one after death by calling one a ghost,
261Saint Ravidas calls this wofl-d a house of death. Guru 

Arjan criticises the tendency to decorate the bier of the 

dead man with the chandan, because it makes no difference 

to the corpse. Throwing the corpse into the dirt does 

not make any difference for it. He wants us to serve our 

brothers and parents whole-heartedly instead of decorating 

the bier and spending much for the funeral rites.

The physical death is not the only death. Abandoning
the Lord one feels oneself dead. 2°^ Guru Amardas is of the

opinion that the world which is lured by duality, is not 
P6*+alive. Even the slanderers of saints should be considered 

as dead.^io Guru Arjan advises us to be dead to ourselves 

and rid ourselves from the sense of duality. We

should kill our lust and wrath and purge ourselves of ego 
and greed,2^

Blind:

The study of Adi Granth shows that the word blind 

is generally used symbolically in it. Poetic creation

260. Adi Granth, p. 634. 264. Adi Granth, p. 643.

261. Adi Granth, p. 794. 26$. Adi Granth,p.1152.

262• Adi Granth, p.1160. 266. Adi Granth,p.1002.

263. Adi Granth, p. 3^* 267. Adi Granth, p.1040.
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Itself is the symbolic representation of the actual

experiences of the poet s "A poem generally comprises of

many images, symbols and metaphors, fused into oneness by

imagination resulting in a symbolic representation of
268experiences”, says Joseph Ghiari. C.M.Bowra, while 

defining symbolism gives an example of a flower used as 

an image - ”The flower, evoked by the magic word, is the 

ideal flower which has in it the beauty of all flowers and 

is not one among than but something above them.The 

symbolist poets in English literature always attempted to 

convey a supernatural experience in the language of visible 

things, and therefore, almost every word is a symbol and 

is used not for its comm on purpose but for the associations 

which it evokes of a reality beyond the senses .... mystical 

literature is almost inconceivable without

The Saint poets of the Adi Granth not only use 

it symbolically, but at places and in very important 

contexts it is found used with the meaning of an actually 

blind persons. In the shalokas of Guru Angad the word 

♦blind1 is used in both the above mentioned meanings - 

symbolic as well as actual :

268. Joseph,Ghiari-, Realism & Imagination,p. 111.

269. M.Bowra, The Heritage of Siymbolism, p. ?.

270. Ibid.
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He whom the Lord hath Blinded, his ^es only the 
Lord can open.

Yea, he doeth as he knoweth, howsoever, one may warn 
and reprimand the ELind one. 271

Guru Nanak uses it as a simile to show that the
in

Name is the support of the man as the staff is/the hands 

of the blind t

As is the staff in the hands of the blind, so is the 
Lord's Name with me. 272

Saint Namdev uses this image of the blindman holding

a staff in his hand to express the spiritual meanings

concealed in symbolism. According to Mm God,Himself, is

staff for the blind persons
27b

Ihe Name is the only
Light ' and if the blind man is made to see the light of

the Name, He feels a thrill of joy Under the mercy
of the Guru, the blind one acquires the power to see the

jewel Here the persons who are ignorant of the
jewel (Name) are compared to the blind persons roaming 
about irlthe world. They are like the blind ones who are 

carrying a load on their backs and climbing the hill on a 
long and winding road. Guru Ifenak questions how they can

271. %£ yfaj DTOtSl fT frfe ||

7S II_ ~ ~ * X.3L if. 954.
272. ■$# »ffcr$ <!uyvnfhi

nr.ar. if. 422.

273• Adi Granth, p. 87b, 275. Adi Granth, p. 91^»
27b. Adi Granth, p.1275>. 276. Adi Granth, p. 1209.



reach their destinations.

The unwise and blind egocentric does not know

the state of his soul. The friendship of such a person

is very unreal and illusory like two stones joined with 
278mud. This image of the stones and mud was used by

Guru Arjan under the influence of Guru Nanak. Nanak used 

it to show that evil doings of a man make his mind blind 
and this polluted mind spoils his body.^'^ This body is 

blind and deserted without the Ifeme.

Guru Angad considers such a person blind who has
nO 1 282

abandoned the path of Godf licks the poison of Maya, and
283starts loving the wife of someone else Even the

bride who wears the brassier of lust and wrath and enjoys with

others is blind, 
she has no guide.28? 

is involved in strife

Kablr calls his wife 'Loi' blind as 

Without the guru, one is blind and 

. The Guru purges us through the
. ,286word;

Without the Guru, one is Blind and is involved in strife, 
Yea, through the Guru is the mind purged, through the 

(Guru's) Word is one's mind cleansed.

277. Adi Granth, p. 729 . 282. Adi Granth, p. 1224
278. Adi Granth, p* 959 . 283. Adi Granth, p. 1165
279. Adi Granth, p. 1287. 284-. Mi Granth, p. 1022.
280, Adi Granth, p* 1099 . 285. Adi Granth, p. 871
281. Adi Granth, p. 9 54.

286. ».. ~ jr^are Wag Oiftf It
MS arewflr %3M3 m II wr.ar. til 1170.



The saint poets of the Adi Granth warn us against
287the leaders %dio are themselves blind. They do not know

the right path and lead their followers astray.

Guru Angad through an image advises such persons whose eyes

are wide open not to be led astray from the path of truth:

If a blind man leadeth him, only a blind man can follow. 
But he whose eyes are wide opened, why should he be 

strayed from the Path? 290

Without the knowledge of the true Word, the mere reading 

of the sacred books, acting within the three modes and 

remaining within the circle of Maya is condemned by Guru 
Nanak?^1Mere bathing, inscribing a sign on the forehead and 

singing the praises of the Lord, the blind ones do:

One is Blind from within and without, but pretendeth
to sing (the lord^ Praise).

And washes clean his body and inscribes signs on it
and runneth after Maya.292

The blind man does not gain anything by coming into 

the world. He does not make his heart sacred with the 

presence cf God in it and does not serve the Guru and thus

287. Adi Granth, p. 1103.
288. Adi Granth, p. 767.
289. Adi Granth, p. 951*
290. W (I

tthw ft %§ *1% ti .
if. 954.

291. Adi Granth, p. 1126.
292. »fcT WTO a# II

## ftf gs MT%¥T & W tnt II
~ ¥. 3f. l£ 960.



loses the game of life.2^ The tragedy is that the Blind

one does not know his real self, Guru Arjan is sure

that the blessings of the Guru can make the blind man see 

the three worlds and even the leper can climb the mountains m*

The leper scales the mountain, the unwise one becometh 
a man of wise speech..
Yea, the blind one see-eth the three worlds when he 

becometh holy through the Guru's Grace, 295

Disease t

In Mi Granth, we find many images from various 

diseases, These images touch our hearts and appeal to our 

©notions and create human sympathies by expressing concrete 

emotions. This term 'concrete emotions' seems very strange 

as some misconceptions have been created about it. Poetry 

is the art in which images of universal and concrete 

©notions are created. Dealing with the abstract ©notions 

is the affiLr of psychology. In this contextG.B. Mohan says, 

"There is a misconception shared by some writers on Indian 

aesthetics that the process of 'sadharnikarana' makes the 

reader apprehend the poetic emotions in the foim of abstract 

'universal generic essences', I have cleared the misconception 

by pointing out that poetic emotions are concrete and at the 

same time universal.. Psychology deals with abstract emotions;

293. Adi Granth, p. 1126.
29^-. Adi Granth, p. 959.

295. fifes ireHH irt m Hcrg Hefty ii
wfewT m f-% y?fty tt ■ar.ar. xf. 809.
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poetry creates images of concrete emotions.

If one sings the Lord's Praise in the society 

of the saints and thus attuned to the Lotus-Feet of the 

Lord, one does not suffer from any malady, pain or sorrow 

and becomes free from the cycle of births and deaths i

Singing the Lord's Praise in the Society of the Saints, 
they are affected not by Malady and Sorrow, norCthe 

cycle of)births and deaths,297

We are afflicted with maladies and maladies and

by slandering the saints we 

incurable and fatal diseases 

to diagnose the disease

are caught in the grip of
^ The worldly doctor fails 

pulse in vain.^^ He

alone can cure who knows the malady

My malady is acute,0,how am I to comfort myself? 301
Yea, he alone can rid me of my Pain who knoweth my malady.

The worldly sweetness symbolising the enjoyments and

false tastes of material things leads one into the net of 
302

maladies. Even the bitterness which separates us from God, 

is also painful. The indulgence in both of than is abhorrables

296. G.B. Mohan, Response to Poetry, p.6.
297. -Frmffor tlfr gr? anrfo m rsw ii

¥.3r. if. 888.

298. Adi Granth, p. 588.
299. Adi Granth, p. 900.
300. Adi Granth, p.1279.

301. ^ rt ii 8# ^ ot»h liter ii

~ w, sr. if, 1189.

302. Adi Granth, p. 785*
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The sweet is the malady as is the bitterness, 303
For, the more one indulgeth, the more is one wasted away.

Ihe Malady of ego D keeps the cycle of births

and death going and one is not emancipated and time and again 
had to bear the tortures at the hands of Yama.-^* In case 

the Malady is cured, one enters into the state of Poise:

The malady of ego is cured and the fear gone, I enter 
into the state of Poise, all too spontaneously. 3°6

The human ego is not only a malady but the medicine 

of this malady also* When it transcends ones individual 

selfish interest and merges into the higher ego, it becomes 

a panacea, 

lust,egotism 310
of craving, -pw* attachment to Maya,

112 111 mineness, and duality-* J waste

away the man because being enslaved by his inner desires, 

he is fascinated by the Illusions of Maya. In his ego, 

being arrogant, he suffers the agonies and pains of births 

and deaths.

303. -ftfSrr §3f || i|
W.3T. if. 1243.

304. Adi Granth, p. 603 305. Adi Granth, p. 1258.
306.' 3f%¥T g® gr^r ^ II

W.3F. if. 773.

30f. Adi Granth, p. 919.
3O0. Adi Granth, p. 9^9.
309. Adi Granth, p.1140.
310. Adi Granth, p.1066.

312. Adi Granth, p.904.
313. Adi Granth, p.1130. 
311+. Adi Granth, p. 768.
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The worldly tastes are presented in beautiful images 

by the saint poets* The smelling is the malady of the 

black bee, the speech is of the fish, the sight is of the 
moth and the music is of the dear.^^

If one is to keep his body free from the maladies,
•a 16one should bathe and meditate over the Name. If it is 

written on the forehead, one meets with the true Guru.^1' 

Following the dictates of the Guru,^® the chains binding 

one are broken and one enjoys the company of the saints^^ 

and Mffe is cured of the maladies. Guru Ramdas wants us to 

sacrifice ourselves for such a Guru who tells us the path 
of emancipation.^20 Guru Arjan creates a beautiful image

that one can achieve peace only through the grace of the 

Guru s

% the Perfect Guru’s Grace, my malady (of desire) 
and pain (of sin) are stilled. And my body and 
mind are comforted and in Peace, yea, my Lord is 
worthy of being Dwelt upon. 321

If in the heart is Enshrined the Supreme Being,^22

one contemplates the Lord-' J and uttering the mantram of

315. Adi Granth, p. 1140. 318. Adi Granth, p. 906
316. Adi Granth, p. 611. 319. Adi Granth, p. 114-1
317. Adi Granth, p. 1281. 320. Adi Granth, p. 588

321. 3T% of# oTd^JfT PH II
as iTHt :<r%»Pr ira ii

” - ~ ~ ¥.ar. iT. 814.

322. Adi Granth, p. 8^0. 323. Adi Granth, p. 817.



the Lord’s Name?21* the ailment is cured.^ He, Himself, 

is the only healing medicine of all maladies.^2^ If God

is merciful, he catches one by the arms and pulls him out 
of the maladies.^2" Even the five thieves (lust,wrath, 

false attachment, greed and avarice) are scared away from 

one by God*

He, the one, is rid of all Sins, all Woes, all Maladies, 
and lust, wrath,Ego,attachment and greedt 

Yea, all five thieves are driven out. 328

The egocentrics are wandering here and there in 

search of seme cure for the malady with which they are 
afflicted by their getting involved in the Five.^2^ Bit these 

persons *who are spiritually blind are bound to be punished 

and no doctor will provide them with medicine.Guru Nanak, 

through an image, reveals that worldly pleasures, comforts 

and luxuries are all maladies. Self-control, discipline 
and the thorns in the path of truth are the medicines.^'

God is the only True Physician. J-> The Guru gives

324, Adi Granth, p. 742. 326. Adi Granth, p. 1080.
325. Adi Granth, p. 807. 327> ^ Qpanth) p,

328.
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329. Adi Granth, p. 9*»9. 331. Adi Granth, p. 995.
330. Adi Granth, p. 1256. 332. Adi Granth, p. 962.
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the medicine of His

attains Peace
and contemplating His Name one

33^does not suffer from fever, Guru Arj an
through an image, advises us to leave aside all other efforts 
and to concentrate over the Name;

I've abandoned all other efforts, for my cure is in 
the Name, Through. it, I'm rid of my sins and my 
maladies, and my mind Is cool-comforted, 335

Ihe imagery In poetry leads one to find out some
/

secrets of the personality of the poet, Die comparatively 

excessive use of disease images in the poetry of Guru Arjan 
is for the reason that Guru Bargobind, his son?suffered 
from small-pox, but he was saved. The thankfulness towards 
God for his recovery and the consciousness of the fever in 
his (Guru Aryan’s) HJi mind finds expression here and there:

I contemplate my Lord ever:
Yea, *tis the Lord who hath Himself saved my son.
He hath rid him of his small pox;
Yea, through the Lord's Name, all our afflictions aredispelled." ^

Many images of diseases are found in the poetic creations 
of Guru Arjan, For example, the images at pages 619, 621, 620, 

622 and 817 are from the superb pen of this guru. EVery

333-
33 W
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poet has seme weakness for a certain group of images. He 

creates identification with them and his experiences in the 

struggle to exist makes him to create them. C. Day Lewis 

says* "The identification of the poet with objects which 

appeal to his senses is the initial step in image making, 

Every poet has his own favourite images or image-groups.

In Jjhglish literature, we find that Shakespeare has a 

special inclination towards nature imagery. Milton seems 

to be inclined towards classics, the Bible or legendary 

resources.

Guru Nanak believes in fate and it seems to be 

his conviction that a. man cases into the world only after
338having his fortune written on his forehead, In this

world, the man is not only bearing the consequences of 

his wrong deeds done in the past lives, but at the same time,

he is free to make or mar his future life also (life here 

and hereafter). The Eternal Justice is that he is bound

to suffer because of his misdeeds and crying afterwards for 

help is of no avail*

The Pain of the wrought deeds one hath for sure to suffer, 
And then it is too late to cry "Save me, 0 loved ones" 339

337* G.Day Lewis, The Poetic linage, p.67.
338. Adi Granth, p. 582.
339. tt r5T* ^5 II

ir»i iiorrgfh n
~ *r.ar. if. 1196.
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She virtuous soul is always awake as she is waiting 
for God to come whom she expects at all times. She shafts of 
love have pierced through her heart and in the pangs of 
separation, she does not have even a wink of sleep. But 
the vicious and wicked soul, being careless of the Lord, 
wastes away the night (life) in sleep and is to suffer 
afterwards*

In Sleep, the night (of life) turned into the dawn(of death) 
and having lost my way, I kept separated from Thee, now pain is my only refuge. 341

Guru Arjan is of the opinion that if one keeps the 
Guru*s Word in his heart, he is comforted and the intense 
pain of his heart vanishes. The unparalleled poet and
prophet, Guru Nanak universal!ses the pain of the individual 
soul. He expresses that the whole world is in pain and no 
one is free from it who can give a sympathetic hearing to 
the fellow human beings*

If the mind becometh stranger to Itself, estranged from it, 
then, is the whole world,

To whom shall I unfold the Folds of Pain, when the whole 
world is in Pain.

Yea, writhing itself in Pain, how will the world know my 
inmost state? 343

»f. ar. if. 762.

340. Adi Granth, p. 795*
341. TT3t TW W 33T # II
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342. Adi Granth, p.1072.
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Many are crying because of the intense pain that 

they experience. But it is of no avail. It is only 

those persons who know what pain is:

Ihey who develop a carbuncle within, alone know 
what pain is. 345

Guru Arjan through an image shows that the vicious

Brahman dies of the intense pain of the abdomen because
346

of his evil deeds as he has forsaken his Lord* He cannot 

even die In Peace and is nailed to a cross like the
•Jk7

thieves.

*
*

Fort represents earthly possessions. The Proud %ng 

Havana had to leave Ceylon full of mansions of gold. 

Whosoever forgets the transitory character of the worldly

property and depends upon his material possessions, should
3**9know that one day he has to part with them. 3his world

of ours is imaged as the fort made of paper and is easily

perishable. In order to show the transitory and Illusory

existence of the material wealth, Guru Ar^an creates a 

beautiful and successful image showing that man builds a 

temple of straw and limits fire in it. How can he feel

344. Adi Granth, p. 641.
345. fcT rTr?% gsfor* !!

»r.3r. if. 311.

346. Adi Granth, p.1137*
34-7. Adi Oranth, p. 319.
348. Mi Granth, p. 1104.
349. Adi Granth, p. 595*
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proud of such a fortress as the burning fire will consume 

the whole structure :

Thou hast built a temple of straw, and beneath it thou 
lightest fire.

Why then be proud of this fortress and be puffed up by ego.3 

Guru Arjan,in another image, picturises the world as the
i

castle of sand which falls in a moments

The world is peopled by the dead, yea it is the castle 
of sand.

For, in an instant it vaniaheth (for us) as doth the paper 
beaten by rains, 351

This image is one of the best and the most intense 

images found in the Adi Granth. 'The world is resided 

by the dead people' - is one of the/paralleled images for 

its qualities of fertility and boldness.

Guru Nanak uses the image of a fort for the human 
body built by God,^3^ out of a mere bubble of a sperm *

Imbued with the Lord's Love, one uttereth the Truth 
of the Lord who Built the fortress (of the body) 
out of the mere bubble (of a sperm)*

Yea, the Lord is the Creator Master of the body of
five elements, and Snbellisheth it He with Truth.33'3
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Guru Bamdas creates the image of the fortress showing

that this is resided by Maya and attachment. The ordinary

man is fascinated by them and they led him astray. Only
*3 £f E?

the Gurmukh conquers this fortress of the body5'7 and keeps

every thing safe in his control.’3'70 Within his body, 
(fortress) the God sits on the True Throne^'" and the Wbrd 

rings in it;

Guru Nanak creates a beautiful image showing that 

the mind (the king) rules in this fortress of the body 

with the help of assistants and courtiers;

In the fortress of the body, abideth the king (our mind), 
With its special assistants and courtiers and with 

beauteous Door. 359

There is a cave in the body which is our real Heme 
and there are nine doors to it.^^ The tenth door is 

locked and unseen which can be opened following Guru’s word?^1 

If one utters the Name and firmly believes that this 

fortress of the body is the Temple of God, he finds Bubiea

35**. Adi Granth, p. 1059.

355. Adi Granth, p. 90%
356. Adi Granth, p, 1065.
357. Adi Granth, p. 1039.
358. Adi Granth, n. 1059.

359. 5T%»fT Sfe git W% W it

FWr?* n n. ar. 1037.

360. Adi Granth, p. 1033.
361. Adi Granth, p. 95*+*



and this is the only success in life.

But the other side of the picture is also presented 

in the imagery. This fortress has five commanders (desires) 

who are always making fresh demand for revenue and thus try 

to rob it of its True wealth.There is no doubt that our 

Lord has created this beautiful body. The man bedecks it 

with colourful wears and furnishes his court with red and white 

carpets :

Our Lord hath ©abellished the Fortress of our bocfy in a 
myriad ways?

And the man of the world bedecketh it with colourful wears.
And furnisheth he his court with red and white carpets. 364

In the above image Guru Ramdas reveals that we are 

busy in decorating our bodies and our surroundings. But when 

we have allowed the five thieves (of desire) to reside in it,
*

it became the fortress of dust and it fell like dust t

The fortress (of the body) is of fee dust; and it falleth 
like dust,

Within it is the thief (of desire)? 0 life, it is all an 
illusion thou see-est. 365

362. Adi Granth, p. 954.
363* Adi Granth, p. 793.
364. ^
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Town and Village;

In ancient Indian literature, the images of a town, 
a village, its streets and "bazars are very often used. In 
olden times the walled cities were constructed as they were 
very important for defence purposes. It had several gates.
Such a walled city with gates is used as a simile or a metaphor

t

by the Sanskrit poets for the human body. In Katha Upanashid, 
we find a very beautiful images '’There is a town with eleven 
gates belonging to the Unborn (Brahman) whose thoughts are 
never crooked. He who approaches it, grieves no more, and 
liberated (from all bonds of ignorance) becomes free? This 
town with eleven gates is the Human body with eleven openings t 
two eyes, two ears, two nostrils, mouth, arms, generating 
organ, the navel, saggital suture (the opening at the top of the 
s&ull). In Bhagvad Gita, the last two openings are omitted. 3^7

3n Mi Granth, the township is used as a mere township 
by Guru Arjan.^^ feint Kablr^ and Guru Ram das create two 

images of the thieves stealth! ly entering in our home with the 
intention of stealing the treasure of the Lord’s Names

The five desires thieve the township (of the body) and 
steal away the Lord's Name.

Bit when one traceth and catcheth them through the Guru's 
WLsdom, then the inner Riches are saved. 370

366. Katha Upanashid, fifth Valll, Second Adhyaya, quoted by John B. Alphonso,Karkara, An Anthology of Indian literature, p. 60.
367. Bhagvad Gita, 5.13»referred to by John B.Alphonse,Karkara, 

An Anthology of Indian Iiterature,p.60. (f.n.)
3*8. Adi Granth, p. 120*f. 369- Adi Granth, p.1037.
370: U5 WKTftfr II

2^ lit 3U Uott US 7TB3 ©bW II ^ 117e.



It is only by good luck that we find our God within

the township of the body*371 God is imaged as sporting like a

child in the body by Guru Nanak. No one knows in which form

is*

In the township (of the body) liveth the King,Even-fresh 
sporting like a child.

He’s neither man nor woman nor bird; He’s True and the very 
anbodiment of Wisdom. 372

This image (created by a simile), because of its 

originality, freshness, fertility and intensity is a perfect 

poetic linage. The child playing in the home, because of Its 

familiarity, touches our ©notions by creating thrilling 

sensations In our hearts and at the same time this image serves 

the purpose of creating intimacy with God through a very Intense 

relationship.

Guru Nanak was against asking for alms considering it 

as a part of one’s meditation and an essential for a seeker 

of God. He instructs us to ask for alms of wisdom and 

good deeds in the township of the heart and thus to transcend 
spiritually and to ascend to the Eternal City of God. J

Granth, p. 1179.
372. of 7^5 »f£lf II
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The ’township-Image’ is also used to show that this 

world (town) is full of sorrow and anger. If one is to 

be saved from them he becomes a follower of the Guru under
374

whose instructions he transcends this human existence. The

name of the city,Banaras, is used by Ravidas,jr' Gaya and

Banaras (the pilgrim-stations) are exploited in imagery
of

because of the performance/the traditional rituals of providing 

food to the dead ancestors without creating ary spiritual and 

emotional attachment with God. Such actions on the part of

human beings are useless.

Saint Ravidas creates the image of an ideal and 

model town which is free from pains, sorrows,cares,griefs,dreads 

or failuress

‘Griefless* is the name of my town,
Where abide not either pain or care,
No anguish there of tax or goods, ^>77
Neither fear, nor error, nor dread, nor decline."

In Adi Granth, we also find the image of a village 

in which the agriculturists reside. The land lord has five 

tenants to work on his form. These five tenants (farmers) 

are explained as the eyes,the nose, the ears, the tongue and 

the sex organ. These five farmers do not abide by the dictates

374. Adi Granth, p. 1075*
375* Adi Granth, p. 1293*
376. Adi _Granth, p. §73.
377. tiTHl/FT TF3Z ^ Z^ ft Tjf§<j fjfg jj

1y"3rrr Z WS5 ft l&g Z h(3T z zm Frets II W. if. *§ 345.
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of the land lord (soul). This series of images is important 

for the pronouncement of its verdict on reality which is 

given very artistically by poetic suggestion. It instils 

the idea of rebellion in the brains and hearts of the ordinary 

fanners. It reveals, indirectly, that in the case of a mass 

rebellion of the peasantry, the land lord will have to flee.

The appeal of the image is to the social emotion of the rural 

agriculturist class and encourages them to achieve their rights 

and to protect themselves from the exploiters. In the image, 

there is,no doubt,that the line of thought goes against the 

five farmers, but It. indirectly, impresses upon them that they 

can also rise in rebellion against the land ownerI

In the village of the body, the soul (mind) is the the 
land owner who tenanted to the five farmersJ 

Yea, the eyes, the nose, the ears, the tasting tongue 
and sex-organ whieh obey him not.

0 friend, 1*11 abide not in this villaget 
When my conscious (mind) the record keeper, asketh 

from me the Account of every moment. 378

fhrid creates the image of mudc^y streets In the rainy 

season. It is raining and the beloved Is to go to the house 

of her lover. She overpowers all obstacles by facing all these 

difficult situations, heroically, without giving even a thought

378! 3# fftf XFr MMM§ MhUt ife II
mm mm-

7^2 7^2 0!%^ K MW II
«i tuf

W MM S MT# II
mm : mm

so Sy* ihSI sufey fe ?p§ 11
' ” " IMt. 1104.'



312

to (iuality. Its appeal to our feelings and emotions is as“ *"*<■*>

it concerns the universal theme of hove. Moreover* it 
inspires us to act courageously in the mosttrying and critical 

situations;

Hie streets are mudc^r, the House of my Spouse is far;
but I»am in Love with my Lord,

If I go out (in the lain), my Blanket is wetted; 
and if I stay behind, I lose my Love. 379

Farid, in the same stanza^ decides to go to the house 

of the lover under all circumstances facing all the mishaps. 

This image is so fertile that another layer of meaning also 

flows from its flowering into a poetic image and that is that 

the spiritual path is very thorny and full of obstacles like 

the path of love between two persons of the opposite sex.

In this section dealing with the various parts of the 

human body, we find very successful similes and metaphors.

But many of then lack the qualities of becoming successful 

poetic images. We find that they do not even go beyond their 

primary meanings and thus produce the exact copy or the still 

life. This is not the way of creating good poetic images.

We do not agree with William Cowper,wizen he says,” Arrest the

379. am

ar. ar. if. 1379.



fleeting images that fill the mirror of the mind and hold

them fast. And force sit, till he has pencilled off,

A faithful likeness of the forms he views* n

In Indian literature, we find that human "body and 

the soul are considered as two different entities. Some 

religious scholars of the ancient times, even thought of the 

human body as the enemy of the transcending human souls which 

are compared to the sun in Katha Upanashlds "As the sun the 

eye of the whole world, is not contaminated by the external 

impurities seen by the eyes, thus the one Self within all things

is never contaminated by the misery of the world, being
JV I

himself without." The suffering of the world is real but it 

does not touch the spirit; it only touches the psycho-physical 

vehicle in the body. The individual ego makes a confusion 

between the unsuffering self and the not-self. This false

identification is due to non-knowledge of the true nature 

of Brahman*

In Adi Granth, Guru Nanak prays to God to be merciful 

and to lead him on to the society of the saints and adds 

that he will serve them by washing their feet:

380. William Cowper, Task,11,285-93* quoted by Shirley A Barlow 
The Imagery of Euripides,p.6.

381. Katha Upanishad, Fifth Valli, Second Adhyaya, quoted 
by John B.Alphonse, Karkara, An Anthology of Indian 
literature, p.61.

382. John B. Alphonso,Karkara, An Anthology of Indian 
literature, p.6l.(f.n. )
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s.

0 God, be Merciful and 
Yea, I'll wash the

me on to the society of the holys 
Thy Saints. 383

Because one's viciousness is expelled and virtue 

is inculcated, Guru Arjan wants one to drink the wash of the

feet of such persons. One washes the feet of such person

from the lower strata of society whose heart is the abode 
of the Lord^and he contemplates Hi* in his hearth m ord9r 

to escape from the clutches of Mayl, and to fulfil one's

wishes38* , one should cling to the feet of the Guru, wash
389them and worship them.

But it is also through good luck that one is attuned

to the lord's feet and then fears and doubts are dispelled.

The seeker should remain in the presence of the Guru and

his soul should always concentrate on him and ice should cherish

the Guru's feet in the mind and then the strayers are

brought bade to the path of truth. Guru Arjan suggests

bowing the head at the Saint's feet, and lying prostrate before
hisrP1* kiss his feet and wipe them with one's hairl^ If

the soul (bride) wants to merge in God(groom), she(brlde) should

serve to get

383. trmrr -prar uh m ot 11mm

384. Adi Granth, p. 1099*
385* Adi Granth, p. 861.
386. Adi Granth, p. 860.
387* Adi Granth, p. 842.
388. Adi Granth, p. 846.
389. Adi Granth,p. 1118,
390. Adi Granth, p. 807.
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391. Adi Granth, p. 925.
392. Adi Granth, p. 919.
393* Adi Granth, p. 1043.
394. Adi Granth, p. 889.
395* Adi Granth, p. 484.
398. Ml Granth, p. 810.
397. Adi Granth, p. 771.
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Guru Nanak creates a very original and appropriate 

image of one’s foot being pricked with a thorn which,symbolically, 

ihows that one is saved from the agonies and tortures by the 

Sat guru:

No thorn runs into the foot of one whom the true Guru 
protects and Redeems. 398

Guru itoardas, through the image of the slipping of the 

foot, impresses upon us to avail of the time fully and not to 

waste it by getting Involved in the illusions of Maya.

By creating the image of walking with naked feet,one is 

reminded of the time of death,

Sunder Dass, the great grandson of Guru Marcias, while 

depicting the last moments of the life of Guru Mardas shows 

how Guru Ramdas was nominated a guru and under the orders of 

Guru Mardas, every body repaired to his feet as a token of

Head s Guru Ramdas expressing his devotional love for the 

saints, creates the image of cutting his head and spreading 

it over the path *

<<IW<1IMIIIII
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399. Mi Granth, p, 1065.

400. Adi Granth, p. 872,

401. Adi Granth, p, 924.
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I'll cut up my head into hits to he spread over 
the path that Ihy Saints traverse. 402

Offering of every hit of one's head to the Guru as 
it is through him that one is united with God1*0^ and surrendering

the head as a price for hearing the glorious praises of God7 
one mergeth in Him with the Mercy of the tord.*4^ In’Siddha

404

Goshta, Guru Nanak, while offering his head as an offering
406to His Altar, surrenders his hocfy and mind to Him.

Hie image of the written words of luck on one's

forehead is very often used hy the saint poets. Guru Arjan

creates the image of one's being saved from the snares of
h07Maya only if it is so written on the forehead. ' If it is

408pre»destined, one Joins the company of the saints and 
repairs to the feet of the Guru.1*0^

Guru Anardas creates the image of throwing dust upon 

the head for the seeker of truth who roams about in the world 

aimlessly and being a slave of certain religious rites and 

ceremonies, lives the life of a man who is far removed from

402. cT% II
*3. if. 881.

403. Adi Granth, p.836. 408, Adi Granth, p, 492
404-. Adi Granth, p.811* 409. Adi Granth, p,1165
405. Adi Granth, p. 1114. 41G, Adi Granth, p.1173
406, Adi Granth, p* 93S.
407. Adi Granth, p.1086*



The forehead of the slanderer is blackened and it
kl 1remains so here and hereafter. But God, Himself^ anoints

the forehead of the saint and approves of his services.

The image of the three attributions on the forehead 

is used by Guru Arjan for the vicious persons who are cruel, 

rude and hungry?

On her forehead are the three attributes ivicious is her look. 
And cruelty she speaks, yea, she is of rude tongue.
For ever hungry is she and knoweth the Lord to be far. 4-13

Hands? With hands folded, one prays to God to bless one

with His Praise and God in s Mercy blesses one with the
4-15Name by placing His Hand on the forehead of the devotee.

God saves than with his protecting Hand and pulls them out of the 

quagmire of the world by holding them by the hand and thus 

they are, ultimately, united with Him ?

The Lord Holding them by the hand and pulleth them out 
(of the quapsire of the world),

And Uniteth those separated from Him, birth after birth,

4-11. 
4-12.
413.

4-14-, Adi Granth, p. 84-5.
4-15. Adi Granth, p. 817.
4-16. Adi Granth, p, 881.
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Guru Nanak reveals that, at the orders of God, the 

Guru places his hand on the forehead of the devotee and all

his evils are expelled from within. Kabir prays to his Guru

by raising his hands for his mercy and the Guru saves him
4-19

instantly. They are lucky on whose foreheads their Gurus 

place their hands, their hearts become replete with virtue 

and they are saved from the snares of the three modes.

With folded hands, one prays to the Guru to show him the

way that leads to the mansions of the Lord, and the Guru

holding by the arm, yokes one to the service of the Lord.

Those eyes I saw today that once bewitched the world, 
Then, they bore not the streak of Collyrium, and now 

they are the nests of the birds. 4-24-

The critical study of this image makes it clear that 

Sheikh Farid is a great image maker and also a staunch and 

devoted saint. The mystical illumination of the mystic in 

this stanza, mingling with the spontaneous, poetic expression 

of the aesthetic sensibility of the poet, can only produce such 

stanzas of higher literary values. Here Sheikh Farid comes 

close to Guru Nanak and Saint Kabir. The beauty of the verse

•r 00 • Adi Granth, p. 4-73* 4-21. Adi Granth, P* 1115
1+19. Adi Granth, p. 793* 422« Adi. Granth, P* 767
br2.0 • Adi Granth, p. 1-155* 423. Adi Granth, P» 1211
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lies in the combination of two different and rare qualities.

T.S, ELlot explains them very clearly: M. ..this disturbance of 

our quotidian character which results in an incantation, an 

outburst of words which we hardly recognise as our own (because 

of the effortlessness), is a very different thing from mystical 

illumination, Hie latter is a vision which may be accompanied 

by the realisation that you will never be able to communicate 

it to any one else, or even by the realisation that when it is 

past you will not be able to recall it to yourself; the fomer 

is not a vision but a motion terminating in an arrangement 

of words on paper.

Hie beauty of the imagery of Guru Ifenak, Saint Kabir 

and Sheikh Farid lies in joining the two - the vision of a 

mystic and the spontaneous expression of a poet. In Adi 

Granth, Guru Hanak through an image wants the human beings 

to act according to the directions of God and it pleases 

Mm, He creates a picture of applying such collyrium to the 
eyes which is pleasing to the Lord.426 The collyrium of

Guru's wisdom vanishes the doubts and illusions and as a
4-27result of it, one starts seeing God and God alone. It is

through Guru's instructions that one understands the truth

425» T.S.Eliot, The Use of Poetry And the Use of Criticism,
p, 145.

426. Adi Granth, p. 766.

427. Adi Granth, p,1079.



of getting the true collyrium from the Lord.

Saint Kablr says that he is concentrating his 

sight of the two eyes on One and his eyes remain fixed upon the 

same point* 7 Guru Arjan says that his eyes see nothing
else and he always contemplate His Name.^0 They* both, are 

depicting the state of the mind and spirit of the human beings 

who transcend the baser realities of life and Maya fails to

ensnare

Oh seeing the vision of the Lord, the eyes are cool-
comforted, one's tongue starts uttering his Infinite praise**^

432
and love wells up in one's eyes and they are dyed in His Colour.

*33
The saints wanted to distract the attention of the men from 

the physical charms of women by saying that they do not last 

long. Kabir creating an image of old age, paints the picture 
of tired eyes, ears and the whole beauteous body. He further 

comments that age has worn out his five senses but still the 
foolish man remains fascinated in the illusory Love of Maya.**^*

Neck: Guru Arjan wants the human beings to love God as one
loves to wear a garland on one's neck.1*^ It is not an ordinary

•
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Jr Granth, P* 766,
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4-30. Adi Granth, p* 386.
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garland, but the power of which is innumerable times more 

than the encircling line that Lakshmana (exiled with Hama and 

Sit a) is said to have drawn round the hut in which Sita was

left alone. The man, who has been taken into God’s embrace,

thinks that his days have turned. J Hearing the prayers of

the devotees, the God being merciful, locks them in His
embrace**-^ and they become free from fears and doubts and are

thus saved from the hot winds of the worldly strife and

materialistic struggle of possessing more than they deserve.
Getting involved in the net of the five hypocrites (robbers)

and their queen (Maya), the Accepted persons are saved and
438

no ham is done to them.

Tongue: Guru Ar-Jan creates the images of the tongue,

uttering the Lord’s Praise and thus becoming pure. One is 

saved from the sorrows and strife of life, if one contemplates

the Name. If one indulges in the other worldly tastes, the
(

tongue starts talking rude and thus he fails to taste the 

delicious ’Ban-Rasa1.

Nose t Guru Nanak appreciates the beauty of the 

male figure of the Lord who is the groom of the bride (the soul)

4-36. Adi Granth, p. 778.

4-37. Adi Granth, p,12?1.
438. Adi Granth, p.1270.
439. Adi Granth, p. 897.
kkn Adi Granth, p. 811.
kL.1TT I • Adi Granth, p.t058.
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by creating an image of the ideal male. He has a sweet tongue,

a long pointed nose and large and black eyes. lili-PTTC Guru Ramdas

giving tongue to his views about the Oani-potence of God 

and His control over all the movements in the universe, 

including the world, creates the image of driving by the nose:

The Lord of man hath created all men, and by Him are 
all driven by the nose. 443

lift ii

The nose of the slanderer is cut and all those who

are devoid of the of the Lord, are dishonoured as their

noses are cut and they are wasting away their precious 

lives in vain.

Mouth: Guru Nanak using as a simile, the menstrual period of

worn an, uses the impure and bad-smelling mouth of the vicious

As the woman hath her periods month and month,
So doth impurity abide in the mouth of the impure, 

and continually he is scorched. 44-6

Guru Aaardas reminds us that our ears were created 

with a purpose of hearing the Truth only. On the contrary,

442. Adi Granth, p. 1257*
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we listen to the worldly music which instigates us to f ollow 

the path of the vicious Maya, Ch the hearing of the truth,
one’s body and mind bios scan forth. Creating the image of
a round belly, Guru wants to impress upon us not to
limit ourselves to our worldly needs and thus being caught
in the net of five demons, remain unaware about the higher
spiritual values of life. Forsaking the Name, with faces 
blackened, they appear in the Lord’s court and are wasted away

When one getteth old, one’s body is beaten out of shape,
But one contemplates not God who’s our only friend in the end* 
Yea, whosoever forsaketh the Name hath his countenance 

blackened; and he, the false one, is wasted away at the 
Lord’s Court, ¥*9

Knowledge and Ignorance*

"He who knows at the same time both knowledge and net- 
knowledge, overcomes death through not-knowledge, and obtains

immortality through knowledge," says Isa Upanishad< She
learning of ’knowledge’ and’not-khowledge’ is made available 

through discourses and through the study of religious sacred 
books. Mere reading is of no avail. One has to grasp the 

meanings communicated through the word* G.B.Mohan tells us

¥♦7. Adi' Granth, p. 922. 
kk8, Adi Granth, p. 79°.
449. it ww ?> mr&f n
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Isa Upanishad, quoted by John B.Alphonso Karkara, 
An Anthology of Indian Literature, p.66.



about three types of the meanings of every word. According 

to him, words have three types of meanings. A word has a 

primary literal meaning fixed arbitrarily by convention.

A word also has a secondary meaning which is derived from 

the context in which it is used, ipart from these primary 

and secondary meanings, a third tertiary meaning also may 

operate. The tertiary meaning is suggested by the primary 

or secondary meanings. Beauty in poetry consists in the 

predominance of the suggested tertiary meaning over the 

primary referential and the secondary contextual meanings.

It may appear paradoxical that the essence of poetry is not what 

is directly expressed but what is indirectly suggested. All 

poets find out direction by indirection. They resort to 

metaphor, paradox, hyperbole and other figures of speech 

because the direct and straightway of expression is not adequate 

to objectify their experiences in images. The suggested 

meanings cannot be considered to be the sum total of the 

component parts of the primary and secondary meanings. It is 

certainly based on these meanings; but it also transcends 

them. It is like the loveliness of a beautiful woman which 

is not the total of the beauty of the separate limbs and features 

but something transcending them though based on and projected



Guru Arjan creates the Image of writing on the forehead
452

and after coming into the world the same fate awaits every body. 

Every body is destined to live in the fear of God because it 

is He alone Who is fearless.He who meets the Guru, banishes 

his fear of birth and death and attains to the Truth.

Singing the lord’s Praise in the fellowship of the Saints, only
455

those persons ferry across who contemplate the name and thus
456

find a place in the court of the Lord. They alone are 

emancipated on whose forehead such words are written-.
457

Guru Nanak says that man has to leave the world as 

is the written order of the God and the wailing and crying 

man and won an who are his relatives, cannot survive the dead 

man because the couriers of Yama have cane to take him as it 
was written on his forehead which could not be altered.1*’'** Even 

the reading of sacred texts alone cannot save us a

One is born in Pain, and dieth in Pain; yea, one dealeth 
with the world in Pain,

Hereafter is also Pain(for such a one), and the more such a 
one readeth(the sacred texts), the more he waileth,

Ghtle any package (of the world) and lo, ’tis Pain alone that 
showeth its head. 459

Lo, one bumeth in Pain, while alive; and dieth too in Pain.
452* Adi Granth, p. 1101 456. Adi Granth, p. 1259
453. Adi Granth, p. 464*# 457. Adi Granth, pi 1110
454. Adi Granth, p. 769. 458. Adi Granth, pi 582
455. Adi Granth, p* 799.
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Guru Nanak creates the image of writing on the wooden 
slate in order to express the idea of the Omni-Presence of 
God. He, Himself, is the wooden Slate, Himself the pen and

kAQHimself the Scribe. Guru Anar das wants that the name of
God should alone he written on the wooden slate. Through 
the image of writing on the paper, Guru Nanak conveys that our
deeds are the papers and our minds write on them two kinds of 
writing - good and bad,1+68 In another image, Guru Nanak 

advises us to make the body the paper, the mind the ink pot 
and tongue the pen and thus to write the merits of the Lord.
At another place he wants man to burn avarice and with the 
ashes of it to make ink and to write with the pen of love 
on the paper of human Intelligencei

Burn thy avarice and pounding it, prepare the ink,
And make thy intelligence pure like paper to write on, 
With the pen of Love let thy mind, the writer write on itas the Guru instructs. 464

With the use of the school-image, Guru Ram das,
expressing the idea of the Qnni-Presence of God^ shows that
God,Himself, is the school, the teacher and the student. '

Guru Nanak is against accepting tuitions and remuneration

460. Adi Granth, p, 1291. 462. Adi Granth, p. 990.
461. Adi Granth, p. 1133. 463* Adi Granth, p. 636.
464. rJrfo W oT% Trrg ||
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as a reward for imparting education as it is like consuming 

poison. He says that only such a Pandit is an intellectual

in the real sense of the word, who churns his wisdom to 

find its Quintessence:•Mi

2he Pandit is well-read only if he Reflecteth on the 
Word all-too- spontane ously.

And churneth his wisdom to find its quintessence} 
attaining to the Lord's Name. 467

Ignorance: Guru Tegh Bahadur says that man is involved

in the affairs of the world because of the darkness of
kggignorance and hence cannot meet the Lord, Ignoring God,

the egocentric is contemplating Maya simply because he is 
enveloped In the daricness of Ignor^Sedpiritual knowledge) and 

thus the ignorant loves the other (the material objects which 
are the enticing manifestations of Maya).**^0 ^ makes the

unlucky person die like someone who is so unfortunate as to 

die by drowning even without water.Such a man is the 

abode of anger and avarice and one can only laugh at the 

foolishness of such a person who sings the songs of truth in 

ignorance and in order to satisfy his selfish ends he exploits

466. Mi Granth, p* 938*
467. xsmr ||
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468. Adi Granth} p. 632.
469. Adi Granth, p.1138,
470. Adi Granth, p. 589*
471. Adi Granth, p.1063*



his religious position:

If one singeth the Lord’s* Praise, bereft of Wisdom, 
Or Converteth his homestead into a mosque to satisfy 

his hunger. 472

Kabir says that if He Wills, makes the utterly
473ignorant person, the wisest one If one abides by the

orders of the Satguru, the shackles are broken and the darkness

of ignorance is dispelled. The tragedy of the human beings

is that they are disillusioned by
475

false love of wine and

and do not even know that the broken thread can be

tied up into a knot through wisdom:

If the knot is loosened, *tls tightened up again through 
wisdom.

So fulfil thyself the Guru's Word. 476

In the above image Guru Nanak, very successfully, uses 

the knot-image which is quite familiar to us all and makes the 

spiritual meanings crystal clear for the ordinary person.

Only that person is wise who wears the Necklace of the 
Lord's Name around his neck.1*^ Such a Pandit, in whose heart

472. ant #3r ii wrftfe ii

W. 1245.
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the light of the

wisdom a

is enshrined, wails at the loss of 

weeping at the loss of his wealth.

The mere reading of cart-loads of the sacred religious

hooks is useless and one does not ferry across hut instead 
kAn

drowns. Such a man who . is very widely read without any

profit, falls in the net of Maya,avarice and false attachment.

He forgets the Name of God and in the end will have to hear the
481punishment at the hands of Yama. The real learned person 

is he who frees himself from the three Modes and meditates

over every thing seriously.Loving the Name as a mother 

embraces his child, J such a scholar dwells on truth. Guru 

Nanak considers such a Pandit the real intellectual who meditates 

over the Name and lets it grow like a plants

Yea, he alone is learned and wise who practiceth the Names 
For, unless a tree is rooted in the soil, how will it 

spread out its shade? 485

Saint Kahir advises Kazi that the mere reading of 

Quran is of no avail unless one believes in the Gnni-Presence 

of God and practises the philosophy of Quran in his actions.

478. Adi Granth, p. 954. 482. Adi Granth, p.1261.
479 • Adi Granth, p. 467. 483. Adi Gr^nthj p+ 629*
480. Adi Granth, p. 435. U84** Adi Granth, p.1240,
481, Adi Granth, p. 12^9» •j
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Guru Hanak creates an image from the religious practice of the 

Hindus. The worshipping of idols, dressing in the fashion of 

a typical Brahman and reading the scripture at the proper 

time alone is of no avail. Such a person is denounced and

They read the (holy) books, perform prayers and fight, 
And they worship stocks and stones and then, like the 

herons, enter into a pseudo-trance. 487

Kabir uses a beautiful image created in a simile to show

that such pseudo-religious men are like donkey loaded with

chandan (the scented wood) The reading of Vedas have

become a farce. The philosophy and knowledge of Veda is

so deep, so vast that even Brahma wasted his life by reading
491as he did not find the true worth of the Lord. They

who are not contented and are feeling tired of reading the
492

sacred books, are burning in the fire of craving as they failed

to have self control and discipline. For such a Pandit, Kabir

■fas lifffa
ur. 3F. if. 470.
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, while thou are drowned with all thy faith in the 
I’m Saved uttering the Lord’s Name. 494-

From this, we should not conclude that these saint 

poets were against the philosophy of the Vedas, but they were 

against the formal religious practices of their times. The 

religious practices and conventions were so stagnant as to 

emit an evil smell as the Hindu religion was reduced to a 

set of rituals and rites and the essence of it was forgotten 

and ignored. Guru Ram das wanted the Hindus to examine the
Kqi,Vedas and Purans to know that every age has its own Char am a. 7

496
The Vedas accept and propagate the gloiy of the Mame of God and

497commend the song of loving adoration, Guru Ar^an fails
■r

to understand the reason why a man is not enshrined even after

hearing the four Vedas and the eighteen Puranas. i»98 Guru Nanak

is of the opinion that being wise through the teachings of

guru, the man can understand the Vedas and because of
liOQ

light of its knowledge swims across. 7

Guru Ram das reaches the conclusion that the sacred 

texts are means to an end and not an end in themselves as

494. tmt w Trn-r iri t% war%n
Hf. 3T. if. 970.

495* Adi Granth, p, 798.
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these hypocrites and crow-minded persons believes

I've searched through the Vedas and the Shastras, 
but truly hath Narada, the sage, uttered:

That one is Bnaneipated only by uttering the Lord's Name, JOQ 
when one associates with the Saints, by the Guru's Grace.

Human Relations:

Imagery is the most suitable and important aid for 

the suggestive, subtle, indirect and veiled presentation in 

poetry. For such a purpose metaphor is the unfailing figure 

of speech. In "An Essay upon unnatural Flights in Poetry 

(Bouhour's first dialogue), metaphor is rightly appreciated:

"As Veils transparent cover, but not hide ^01 
Such Metaphors appear, when rightly apply'd.

When properly woven in the texture of poetry, the 

congruous imagery serves as a second line of action running 

parallel to the real and thus multiplies the desired impact 

upon the readers. Its appeal becomes the more effective as it 

Influences the reader through the sensuously perceptible 

faculties. The poetic image helps in capturing the anarchic 

imaginative flights and giving them a direction and a lead

tc ar* if. 983.

^01.' W.H. Abrams, The Mirror and the Lamp,p.287.



prepares such an atmosphere in poetry that it becomes easy for 

the poet to arouse the auctions and feelings necessary for the

realization of the desired poetic effect.
\

In the oldest Indian religious classic. The Rg ?eda, 

we find the image of a loving wife attracting her husband 

by embellishing herself* This image is used for the 

spiritual purpose concerning Vak:

"Che man hath ne’er seen Vak, and yet he seeth;
One man hath hearing but hath never heard her.

Bit to another hath she shown her beauty as a fond 
well-dressed woman to her husband.” 502

The greatest physical comfort and bliss lies in sleeping 

with one’s husband, locked in his embrace. Its acme is 

reached in the physical union of both. This is used as an 

image by Guru Nanak for the relationship of the human soul 

(bride) and God (her groom)s

The Bride is Bewitched by the Lord and she sleepeth locked 
in her Lord’s Bnbrace. 503

In the whole of the Mi Granth the dominant relationship 

used for spiritual purposes is that of husband and wife. The

502. Rg Veda, To Jnanam, X.71.
quoted by John B ALphonso Karkara, An Anthology of 
Indian literature, pA3*

ni gr. tf. 843,



bliss and ecstasy of this spiritual experience of creating 

oneness with the super-soul, the Almighty God being intangible 

is expressed through the experience of sexual union of husband 

and wife and it is not dealt with like the ’Char Vakyas*. 

sadoxteac. It means that the social norms are not violated by 

the saint poets of the Adi Granth. Bit on the contrary a 

powerful, useful, legal and desirable morality is implemented 

and strengthened. God is presented as the groom and the 

human soul is Eds Bride. Kabir through an image stresses

upon this husband-wife-relationship and shows that the love 

and fear of the spouse (God) in the heart of the bride (human 

soul) is the basis of such a relationship and she remains 
full of humility.'®'*

These saint poets did not ignore the role played by

Maya, the rival. Maya does not like the mutual love of the
couple and plays tricks to separate them.*®^ So the soul

prays to God not to remain away from her even for a moment.

Guru Arjan expresses this situation in an image of two lovers

to show the uncontrollable love of the soul with Gods

0 Love, if Thou art mine, then Separate not me even for 
a moment.

0 Love, my soul is bewitched by Thee and Long to see 
Thee ever. J*07

50if. Adi Granth, p. 1197.
505* Adi Granth, p. 483. \
^06. Adi Granth, p, 74-5* \
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’Love at first sight* is also pleaded in the Adi Granth. 

Guru Arj an, replete with the devotional love of God, could not 

check his ©notional and passionate outbursts!

Our Loved Lord hath Bewitched my mind with His Glance of
Grace, *?q8

And I’m imbued with His Love all too spontaneously.

In the above image, the relationship of two lovers 

is used and it is not the image created on the basis of the 

relationship of husband and wife. But this relationship is 

not ignored by Guru Arjan. The relationship of the husband 

and wife is used by Guru Arjan for God and Maya and the image 

created by him is as follows!

When the Spouse, our God, is within(us), the Maya, His 
Bride, us forsaketh, ewQBut when we drive out God, Maya relgneth, supreme,^

The above image is incongruous as the relationship of 

husband and wife is of love and not of hatred. They both 

enter the house together. And as this image is based on a 

wrong foundation, of hatred and dislike, it has proved a 

failure. Had it been that the man is the beloved of two lovers 
(Maya and God) or the one wife of two brothers. When the one

*? 3T." if. 965.
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is In the other is out as two swords cannot enter into the 

same sheath at a time#

fiiere is no lack of successful images concerning 

the relationship between the husband and wife. For example, 

Sheikh Farid creates a successful image in which human life 

is the bride and death is her spouses

Die life is the Bride, Death the Groom, who marrying 
her, will carry her off.

The body, after bidding farewell to llfe,0, to whom 
then will she go to embrace. !?10

How intense, meaningful, evocative, fresh and 

familiar this image isI It arouses our feelings of 

sympathy with the bride (life) and also her mother (human

But Guru Arjan himself creates a very congruous and 

f?amiliar image which is very simple, purposeful and 

successful. Here we find that there is congrulty and 

familiarity in the following image. The ill-treatment 

at the hands of in-laws is very artistically used in 

this image. The soul(bride)is separated from God(groom)

and has to live with mother-in-law, father-in-law and brother- 

in-law who are all her enemies because they treat her very 

cruelly t

* "-
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mother-in-law is my enemy, my father-in-law is 
garrulous, and my brother-in-law hauleth me 
ever over the coals.

But, if Thou, 0 my Love, art on my side, then they 
play but with ashes. 511

There is another shade of the same relationship 

of the husband and wife. Farid creates this image for 

life (bride) and deathCthe groom) and Guru Arjan creates 

the image of a separated bride living in the house of 

in-laws. But Guru Nanak takes the pre-marriage situation 

in his image. In the house of the father (world) resides 

the daughter(soul), who is to marry her would be husband 

(God), It shows that father’s house Is not the permanent 

home for the girl, but her real home is the house of her 

would-be-hush and. So involvement in the world is illusory 

whereas the residence of the husband (God) is the only life­

long residence for the human soul. Guru Nanak tells us

that one can only reach his true Abode if one serves the true 
512guru,'

Nam dev takes the illicit relationship between man 

and woman as the base of his imagery and lays more stress 

on its intensity. The sexy woman craves for the man with 

a passionate yearning of illicit relations. The man of lust 

always meeds a woman to satisfy his desire. This passionate

-- muif*
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attraction for each other is used by Nam dev in the image.

He expresses his love for God through this image as he 

finds himself passionately attached to God just as the 

man of lust always craves for a woman.' J

Although Guru Arjan emphasises the relationship of 

father and son, but he also does not ignore the relationship 

of love between two blossoming hearts. The genius poets 

Guru Nanak, Kabir and Farid concentrate upon husband-wife 

relationship and have erected the edifice of morality 

on this strong foundation of the accepted relationship 

between them (husband and wife). Sexual love between the 

two which is at the very root of the human civilization,

is honoured as the most practical, useful and accepted norm 

of morality. The extra-marital relations are abhorred, 

rejected and denounced, especially that of a prostitute, 

the insincere wife and the insincere husband.

Guru Arjan differentiates the saintly persons from 

those who are involved in the passionate sexual fascination 

of a woman i

Seme pass their lives involved with the women, 514
But the Saints are Inebriated only with the Lord*s Name.

513 • Adi Granth, p. 1164.
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Such vicious persons so intensely get lost 

in this mad pursuit, that St. Nam dev, taking into consideration 

their intensity in the blind sexual love, says that his love 

to Lord Krishna is of the same intensitys

As the vicious man goeth after another's woman with that 
intensity do I love my Lord*Krishna. 515

On the critical analysis of this image, we find 

that it is not a very successful image. The reason is that 

we are expected to find a new relation between two realities 

moving into opposite directions and having no similarity 

between them. There is only one Insignificant similarity 

between the two and that is of Intensity only. In one 

ease the intensity is for a vicious purpose and in the 

other it is directed towards a virtue, one's love for God.

It creates disintegration, whereas the poetic image is 

desired to show that there is a unity, system and pattern 

in the seemingly chaotic reality around us.

Kabir's understanding of the human nature is so 

correct and exact that if a woman does not wail for her 

dead husband, she is entangled with some one else and such 

a man or woman falls into hells

»f. 3F.® if. 874.
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When the husband dies, the wife crieth not for, she 
has then another (spouse) to look after her.

And when this care-taker also dieth no matter how much
she enjoyed sex with him, she will fall into hell. 516

This illicit relation is so much hated by Kabir that 

he thinks it proper to compare Maya with such a vicious

wife. Guru Ifenak also compares Maya and attachment

to an unchaste woman.

In the poetry of the saint-poets the sestual 

relation between a husband and a wife is considered sacred 

and all other extra-marital relations are denounced. The 

prostitutes, who consider their bodies a commodity and 

embellish their bodies in such a way as to instigate the 

passers-by to empty their pockets for their sexual 

satisfaction, are called witches. Kabir through an image 

of a prostitute sitting and waiting for a customer, expresses 

his hatred for this vicious business and wants prostitution 

to ends

This street woman decketh herself in many,many ways, 
but she * s cursed by the saint s and wandereth
about like mad.

And runneth she wildly after the saints. But dreads 
being beaten by them by the Guru*s Grace, she 
is the only sustenance for the worshippers of Maya. 

But to us she seems to be a blood thirsty witch. ?19
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Bie immortal bard of Indian literature and of the

Bhakti Movement, Guru Nanak had the complete understanding 

of human nature. He did not only want to Idealise and 

eulocize, but to present the reality of things and the 
reality behind things. Sex 4a, if not the only instinct? 

(as Freud thinks), is one of the basic natural urges and 

drives of man and is the queen among instincts. Guru Nanak 
creates two images of such persons - man and woman - and 
condemns them. According to him such a woman wants i

The woman craveth for the satisfying sexual pleasure. 
And flowers and the betel leaf and apply flavours which

the more she sporteth and joy eth, the more she 
cometh to grief.

she who entereth the Lord’s refuge accomplisheth 
whatever she willeth. 520

And about the lustful man, he creates another image:

The sexy man loveth beauty, hungry man is lied to the taste 
The greedy one leveth nothing but riches, and sleep - 
loving fall eth for even a tiny bed. 521
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Father and son relationship is also used for God 

and the soul respectively by Guru Arjan. But in Rg Veda, 

it is exploited as a simile for Agni and the man : MBe to 

us easy of approach, even as a father to his son, Agni, be,
Kppwith us for our weal.n

The situation in the image that Guru Arjan takes, 
is that the child (soul) is innocent and errs, The 

father (God) rebukes, instructs and loves him:

As the child, in his innocence, committeth a 
a myriad errors.

And the father instructeth and reprimandeth him, 
but then huggeth him he to his bosom. 523

The other human relations have also been used in

the imagery of the saint poets. For example, the relation

ship of the go between (middle man) and that of the land lord

and his tenants are very properly and appropriately exploited

Bie relations of the ruler and the ruled, the exploiting
>
is very artistically used

527
by the philanthropist saint poets. The Qazis, the magistrates

and their accepting bribes from
528

of the relationship of Brahmans

the ordinary masses and that

and the innocent public are

522 . Rg Veda, To Agni X.l., quoted by John B.Alphonso- 
Karkara, An Anthology of Indian literature, p.17.
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also used by them

Separation » linages:

The separated bride, having lost his groom (the God)

is in intense pain and is feeling remorse as the youth is

lo st« She became unfortunate through the evil advice530

throughout the day she wails and does not get even a wink
of sleep at night« She bedecked herself in the hope
of being accepted by the groom (God), but all in vain. On 

the contrary she is insulted:

Yea, I Bedecked raj 
owneth His Brides

to meet with my God, but God 
and I'm abandoned and spat at. 532

She is like a lotus without water. 

does not help her in meeting the Lord,
Qnbelli shment

The reason js that
she has developed love for the other - the Maya.
Arjan, symbolically, creates the image of the soul leaving 
the body after death. When the night of meeting the groom
(the Lord) is gone, leaves the place in distress:

When the curtain is drawn over the night of life, 
regretfully man goes, sans hope, sans 3oy. 536

529.
530.
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Granth, p. 110.
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In the rainy season, the sky is overcast with 

clouds. In this season of love-making, every body else 

is enjoying the company of the husband, but the Lord is
w 538

ignoring her. She is to bear the pangs of separation

and does not like wearing and eating. The lightening

creates fear in her heart. She feels as if everything 

is cursed for hers

Cursed is the food, Cursed is sleep, Cursed the wear 
one wears, Cursed the body Cursed the family 
if one attaineth not to the Lord in this birth.

She feels as if everything is weeping, 9*0 He (the

God) came in the dream, but on waking he disappeared;

Guru Nanak creates an image of the tortured and separated 

bride who is suffering the pangs of separation:

When I weep in distress, the whole world weeps with 
me, yea, and also the winged birds in the woods. 

But my sense of separateness weeps not, which had 
torn me from my Lord. 542

The success of this image that the sharpened poetic 

sensibility of the poet, Guru Jfenak expressed the 

delicacy and subtlety of thought in this image, which is 

quite familiar and arouses our sympathy. It has the 

qualities of freshness, evocativeness,congruity and



familiarity.

3^5

In utter remorse, she(the soul) is behaving like
t

a mad persons

I writhe in Pain in utter remorse, yea like mad I 
seek out my God.

% Lord hath become cross with me. But the evil is 
within me my God is not to blame* 543

She does not know the way that leads to the palace 
of the Lord and sends messages with tearful eyes^flf and 

prays him to come and to enjoy hers

The unfortunate bride waileth s ”0 God, when will my 
turn come,pray?

All thy Brides are Enjoying with Ihee, 0 God; Spare a 
night for me too. 5h-5

A ’ Satti ', according to Guru Amardas is not she 
alone who burns her in the pyre of her dead husband and thus 

ends her tortures, troubles and pangs of separation.

But ‘satti* is she who cannot survive the sheer shock of
separation from the groom (God). In this image, the 

genius poet gives a new interpretation to an old myth which

was once a
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Deceived toy Maya, one follows the path of sin and 
is separated from the Lord*^ The Lord (Bistoand) remains 

away for many days from the wife(the soul). She is 

losing the hope to see Him again and goes out to find 
him in far off lands as she cannot live without Him.^*®

9*9
She cannot even sleep and passes the whole night in anguish. 

She places her head on the feet of other torides and 

requests them to help her in meeting the Lord. They

advise her to shed her I-amness and to recite the praises

of the Lord. This situation is used toy Guru Nanak in

the following image*

she who enjoyeth not her spouse in Love, regrets 
in the end.
writhes her hands with remorse in the end, 
when the night (of life) is past. 552

God, Him self, unites the soul with Him only if

so <3 But Guru Anardas holds the opinion that if

the ignorant soul does the task assigned to it toy the guru, 

he unites it with the Lord and she enjoys the toliss of 

unioh with Him*
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If thou doest the tasks assigned thee fcy the Guru,
0 Ignorant Bride, he Uniteth thee with thy Lord. *** 

And being Imbued with thy Lord, thou abidest in Bliss.

Guru Arjan advises us through an image to light 

the home with the lamp of Guru's instructions and to lay down 

the bed of Truth and stand before Him for ever with folded 

hands. Only then the bride pleases the Lord and is clasped 

in His embrace.

Kabir makes the most passionate prayer. The human 

soul prefers to be sawn alive than the Lord turning His 
back from her. ^

The bride (soul) is married to her ideal husband 

(Godand she asks her wedding mates to sing the songs

of marriage,'7 Her happiness knew no bounds as she has

her Lord in her very home. These images have an appeal

to our emotions. can experience the bliss of the soul

meeting God in our imagination which can Inspire us to 

create such a relation with God. This is the purpose for 

which all the above images of Guru Arj an and Saint Kabir

are created. Guru Arjan is of the view that even the deserted

555. an? aft are at m w -tot wii
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woman can get her husband with Guru’s Gracei

Deserted I was, and lo, he owneth me now by the
Guru’s Grace, and I Attain unto my all wise God.

Yea, now abide ever in the home(of the self) from 
where I was driven out once. 561

\'4

This Is a very beautiful and appropriate image 

in the context, The deserted lady in Indian society 

is abhorred and is considered immoral. The blame of 

the failure in marriage goes to her. The man* dominated 

society gave the woman the status of a domestic slave 

whose duty is to serve and please the husband. The burden 

of the blame of unhappy marriage always falls on the 

shoulders of the wife. So this image fits here properly 

as the blame always goes to the soul and not the God.

And if in Us mercy he allows the wife to enter again in 

His house, He is appreciated* Even the wife thanks Him 

for it and feels happy over it. ?he reason of it all is 

that the husband is the earner of bread and the owner of 

property and the wife is a domestic slave to cook meals, 

to give birth to his children and to give him physical 

comforts. And the same is preached of the soul. In the 

heat of preaching the spiritual relationship of the soul 

and the God* Our saint poets selected images from the 

immediate experience of the people of their times. But

348
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let us assess how mueh adverse effect it produces on 

society. She awakened consciousness in the woman is 

checked when the man exploits these images and teaches 

ignorant woman by quoting authorities of the Guru and 

other saint poets to accept without protest and resistance 

the subordinate position that was given to her in the 

medieval society.

The girl, on going for the first time to her in-laws, 

feels embarrased. On coming back to her home, her girl 

friends meet her and ask her about her husband. This is 

a very critical position. She, full of affection for him, 

cannot speak even a single sentence. This image is created 

to make the ordinary persons understand the spiritual 

bliss that the man feels on meeting Godi Guru Arjan 

exploits this situation in his images

tfy mates meet me and asks ’’Pray, tell us the distinctive 
sign of your Lord. 562

I am full of affection for Him and I know not what to say.

images dealing with the same situation are also 

created by Guru Nanak and saint Kablr. In Adi Granth, 

as a whole the dominating imagery is from the husband-wife 

relationship. The bliss of the sexual union of the couple 

is compared to the merging of the soul in God. The oneness

562. '"tBito*'.'USUr 3EJ $3 sfrMlI



that the couple experiences and the bliss they feel, are 

presented symbolically for the oneness of the human soul 
with the super-soul (God)i

I’m the lord’s bride; my Spouse is God.
Yea, howsoever He Liketh, so I embellish myself.
Whenever He so liketh, He Mateth with me, 563
And I’m United, bocfcr and soul, with the Lord of Truth.

564
If the soul obeys her lord; sheds her ego and surrenders 

her body and mind* then only she enjoys His Love.

Being satisfied she becomes replete with Bliss. Such 

brides (souls) afterwards take rest under the mango tree.

The experience of taking rest under the tree and the bliss 

the woman gets with sexual satisfaction and the spiritual 

ecstasy which the soul enjoys on meeting and merging in God — 

all these three realities are brought into one image by 

Guru Nanak. The familiarity, intensity and fertility of 

such an image is enhanced because it has its roots in the 

cultural background of us all.

First of all there arises the desire of mating 

in the heart and she spreads out the bridal couch, and 

then she longs for the groom to come. Cn meeting, the
mtm «*«»

563. If 3FW% ifgr sfo oTTf^ll aRflg 3<jt grcft Tfomi
***"* ••***'' ~*>f0 ”w

# few ^ & at $arn m m rterti
nf.1 gr. it 1128.

564. Adi Granth, p. 785* 587* Adi Granth, p. 762
565. Adi Granth, p. 793. 568. Adi Granth, p. 776*
566. Adi Granth, p. 737* 569- Ibid.



the bridal couch gives her the bliss of mating with the
pQgroom and she starts singing the songs of ecstatic pleasure. 

Guru Arjan through the image tries to emphasise the 

unreality of human existence and the immortality of the 

soul* who wants to flee stealthily from her. Failing 

to bear the suffering, the bride (human body) requests the 

husband (soul) not to go to some foreign land (the other 

world) but to live with her for ever*

The Bride maketh to him her prayer with joined palmsi 
"0 Lord, go not to the yonder Land and abide ever with me, 
And do such work here within thy home that may rid me of 

my hunger and thirst. 571

In his reply, the husband says that it is not in 

his will to stay with her because it is the Will of God 

that prevails. This.series of images are selected from 

the emotional world of all the human beings. Its appeal 

is social and at the same time cultural because this 

relationship (of husband and wife) has seme special 

associations of love with them which are the product of 

centuries of the experience of this feeling of love. The 

ancient man knew only the sexual love. With the passing of 

the time and man's getting more and more wise, these 

relations of affection became more delicate and subtle.

So, this subtlety and delicacy of love became a part of our 

cultural heritage.

570. Adi Granth, p. 803.
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Guru Arjan In the following image, gives the reply 
of the husband to his wife through a series of well-knit 

and familiar images*

Sayeth the Groom "I have to submit to my God’s Will,
And ffy Master is Great, and He’s Dependent on no one,
And I’ll abide with thee so long as the lord Wllleth, 

and when He Gaileth back, I’ll march off."
Thou the Groom uttereth the words of Truth to the Bride,
The Bride understandeth not, being of unstable disposition, 
And she asketh for his (eternal) company, again and over 

again, but he laugheth it away.
When such is the lord’s Will, He Gaileth back the Groom,
And he eonsulteth not with the Bride, nor asketh her opinion 
And lo, he marcheth off leaving the Dust widowed behind* 

say, 0 Nanak, was It love or illusion. *>72

What is embellishment? It is the application of sane 

scent, some decoration, the trimming of unwanted hair, 

applying collyrium to the eyes or the wearing of ornaments 
with attractive and fashionable dresses. In Adi Granth, 

the dominant images of expressing the otherwise inexpressible 
relationship of the human soul and the God, are from the 

world of married love. They centre around marriage which is,

||
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in other words, the legalised and socialised human 
relationship between two persons of the opposite sex*
In the medieval times there was no question of equality

dominating as he was the sole owner of the economic 
resources* From the economic domination* the social
political domination flows* She woman was so much 
suppressed that a wife, even knowing that her husband was 
enjoying so many other women, requests her husband to
spare a single night for her* She even goes to the extent of
requesting the other women to help her in meeting the man

whom they had the luck to enjoy. This image is used by
Guru Arjan to show the cravings of the soul to meet God.

She moral code of Mi Granth dots not allow a virgin

for enjoying the union with hims

It hecometh not a virgin to bedeck herself,
For, she can enjoy not without her spouse.

Guru Arjan creates the image of the scented cosy

573» Adi Granth, p* 959*
574. mm rfftw*
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bed. It is condemned because it represents luxurious 

living which leads one to hell;

And I slept on a cosy couch perfumed with the 'Chandan• 
scent, but fell into hell in the end. 475

All the five conspirators intrude into the house

where there is comfort and luxury and the perfumes and 

pleasures. With the fragifrance of the * Chandan-scent1 comes

in the perfidious wrath, The Eternal Bride loves

only the Lord and adorns herself with nothing else and 

nothing less save the Guru’s Word, but the ’Dohagani’, 

deluded by doubt (an abandoned wife) is attached with sons,

, Falsehood,Vice and Riches and thus binds herself to
C77

existence and suffers.J She
578

who embellishes herself without the Lord, is immoral and 
she cannot get a place in the Mansion of the Lord. ^ Cursed

the bonds of her earthly

are all the embellishments,
580

necklaces and bracelets without

the Lord. Guru Nanak says that the fragrant perfumes

applied by a woman are of no use if she is rejected by her

If a woman uses the fragrant perfumes and with saffron 
fills the parting of the hair.

And applies chandan-scent to the body and chews the 
betel-leaf mixed with camphor.

If she is not accepted by her Lord, all her flavours 
are of no avail. 581

575. ’fe ^rr ism fchj w enrem
576. Adi Granth, p* 374. 579* Adi Granth, p.1109.
577. Adi Granth, p.363. 580. Adi Granth, p. 928.
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The bejewelled necklaces and other adornments are 

hated like poison by the saints but they are liked by the 

world, One gets tired of these embellishments because 

they do not help the man in attaining peace.y Obeying 

the Lord and surrendering body and mind is the real

embellishment. Guru Jtaardas advises the bride first

to please the Lord and only then to bedeck herself.'585 But

suggests the wearing of the garland of flowers 

and then on meeting the Lord, to adorn herself by wearing

other ornaments

I’ll deck myself with a garland of flowers, ,-og
Yea, when I meet with my Love, I’ll adorn myself. 3

Guru’s word is the ornament and applying the 
588 589

ehandan of fear, bedecking with the jewel of compassion,

applying the eollyrium of fear to the eyes and bedecking
590 591oneself with love, wearing the clothes of forgiveness,

592 593
one becomes wise and true because it all helps one to attain

the spiritual goal

582. Ml Granth, p.871. 58 ^f*e Adi Gx*3.rrth $ p • 722#
583. Adi. Granth, p.937. 585. Adi Granth,p.788.
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Guru Nanais creating a series of images has the 

final thing to say about embellishment which is the 

weakness of woman and the unfailing weapon of enticement 

for the man. The images fran this sphere are very beautifully 

and successfully exploited by him*

If her mind’s pearl, like an ornament be weaved into 
the string of breath*

And the Bride’s body be decked with the jewels of compassion, 
then she the one enjoyeth her Spouse,

0 Love, I am bewitched by Thy Excellences.
For, Thy Attributes, yea, I find not in another.(pause).
If the Bride weareth her Lord like a garland,

And cleanseth her mouth with the toothbrush of Damodara.
And wear® the bracelet of the Creator in her hand, 

thus verily doth she hold her mind.
If she wears the ring of Madhusudana, and the silks of 

the Transcendent Lord,
And saturates the parting of her hair with patience,
And applies the eollyrium of Lakshmi’s Lord to her eyes,
And lights the lamp of her mind’s temple and maketh the 

couch of her body,
Then the Lord of Wisdom cometh to her Bed, and Enjoyeth 

her Bride.

Hie process of making this image is in the style of

a portrait painter who with the fine touches of his brush,

completes the picture in a way that the onlookers are 
bewitched and they only utter* ’Really a piece of beauty’.
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MYTHOLOGICAL. RELIGIOUS AND MISCELLANEOUS IMAGES

Myths are fables born in the early stages of

history. Their fantastic images (gods, angels, legendary

heroes, dreadful wars and battles between gods and demons,

etc.)were human attempts to generalise for the sake of

understanding and propagating the phenomena of nature and

society in the dialectical relationship with the man.

C. Day Lewis is of the opinion that the poetic myths were

created by the collective consciousness of the people and

the poetic image returns to that collective consciousness

for its sanction. He concludes that the poetic image is
1the myth of the individual. Sussane K. Langer has lightly 

said, "Legend and myth and fairy tale are not in themselves 

literature, they are not art at all, but fantasies; as such,
<s!»

however, they are the natural materials of art." Christopher 

Caudwell, agreeing with Sussane K. Langer, explains it 

more clearly. In his words,"The world of the literary 

art is the world of tribal mythology become sophisticated 

and complex and self conscious because man, in his struggle 

with nature, has drawn away from her, and laid bare

1. C. Day Lewis, The Poetic Image, p.32.

2. Sussane K. Langer, Feeling and Form, p.271 2*.



her mechanism and his own by a mutual reflexive action. 

Mythology with its ritual and art with its performances, 

have similar functions - the adaptation of man's ©notions 

to the necessities of social cooperation. Both embody a 

confused perception of society but an accurate feeling of 

society.

The natural phenomena with its wonderful, magnificent,

beneficial or destructive manifestations created the

feeling of wonder and ecstacy in the minds of the ancients.

And they created phantastic stories around such forces of

nature which became the earliest gods created by the

imagination of the ancient man and were worshipped by then.

For example, the myths about the sun - god. "Bidless myths

are connected with the sun. At first he is the sky's child,

and has the moon for its twin sister. His mother is an

impersonation of darkness and mystery. He travels yearly

from hyperborean regions towards the south, and daily he

traverses the firmament in a chariot. He sleeps in a sea-

nymph's bosom or rises from the dawn's couch. In all this

we see clearly a scarcely figurative description of the

material sun and its motions. A quasi-scientific fancy spins

these fables almost inevitably to fill the vacuum not yet

occupied by astronomy. Such myths are indeed compacted out

of wonder, not Indeed to add wonder to them,” says George
„ __________b

3. Christopher Caudwell, Illusion and Reality, p.2o.

U-. George Santayana, Essays in Literary Criticism, pAlU-.
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In Brlhad - Aranyaka TJpanishad, we find the 

imaginatively concocted fantastic story about the origin 

of the human races "He(the Self, the Purusha) was so large 

as man and wife together. He then made this his self to 

fall in two (‘pat* ) and thence arose husband Cpati') and 

wife (’patni’). Therefore, Yajnavalkya saids "We two are 

thus (each of us) like half a shell." Therefore, the void 

which was there, is filled by the wife. He embraced her 

and men were born. She thought,’ How can he embrace me, 

after having produced me from himself? I shall hide myself. * 

She then became a cow, the other became a bull and embraced 

her, and thence cows were born. The one became a mare, 

the other a stallion; the one a male ass the other a 

female ass...

Mythologys Indian mythology is a rich source of the 

imagery of the Adi Granth. The poet or any other creative 

writer cannot isolate himself from his culture. Moreover, 

poetry is a cultural creation and hence its quality of 

not being translated in any other language without losing 

its poetic lustre and beauty. The saint poets of the 

Adi Granth wanted to make their spiritual experiences 

tangible to the people around them. The masses were 

illiterate and were denied the right of having education 

as it was against the interest of the ruling class and 

the Brahmans and Pandits (the parasitic elite) of the times.

5. Brihad-Aranyaka Upanishad, ilrst Adhyaya,"In the
Beginning','Fourth Brahmana, quoted by John B.Alphonso, 
Karkara, p.7*+-« (An Anthology of Indian Literature).
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Shudras were even denied the right to listen to the shalokas 

of the sacred texts of the Hindus.

These saints of the Adi Granth got in nature,the 

weathers, seasons, water, rain, fire, house-hold materials 

and indoor and outdoor oceupations( especially Agriculture), 

birds, animals and insects, the games and other simple 

entertainments of the general masses, a rich and in-exhaustible 

source of imagery. It is worth noting that the day-to-day life 

of the feudal lords did not provide images to the saint 

poets, but the life of the poor downtrodden people who 

were suffering under the unbearable weight of cruelty 

suppression and exploitation at the hands of the rulers and 

their religious agents - the Brahmanas, is used in imagery 

by them. It shows that these saint poets who rose from 

the ordinary people, pleaded their cause and did not become 

the stooges and agents of the ruling class (the rich money­

lenders and feudal lords).

The ordinary, ignorant and innocent people were 

taught and were preached the myths and fables which served 

their selfish interest of keeping them slaves. To keep 

them in constant fear of God and thus to earn money from 

them by preaching that Maya is the greatest hindrance, 

in man's getting emancipation (The tragedy of that age was 

that the teachers and preachers were amassing wealth which 

they in their preaching denied to the people by asking them 

to remain away from it and not even to touch it.) For



example, Lord Krishna was propagated as a permanent 
lover whose hobby was to entice women, to enjoy them and 

to marry as many as he liked. And there was bom no father 
who would feel dishonoured and check the malicious advances 
of Lord Krishna. Lord Krishna who, himself, had the right 
to kidnap the would-be-wife of a prince, did not allow the 
Kauravas to denude Daropadi (the wife of the five Pandavas) 

who was won by them in gambling. Moreover, Krishna is 
shown as the philosopher preaching the immortality of the 
soul and helping the Pandavas to win the Battle fought at 
Kurukshetra by playing evil tricks against Kauravas. The 
idea behind this "Leela" of the Lord,(the incarnation of the 
God, as they say) was that God of the "Brabmanas was at 

liberty to do anything he likes without caring for justice 

whereas God is the embodiment of the Eternal Justice and 
He puts the noose of the Tama around the neck of the man 
who refuses to submit to His dicates.

One has to study seriously,in this context, the 
struggles and hardships which a small boy (Krishna) had to 

face to become a hero in the Indian mythology. Firstly, 
it was he who gathered round himself the army of the 'Gowalas* 
and fought against the monarchy of the day (Kansu*s kingdom) 

and was victorious. Secondly, he instructed the 'Gowalas* 

to worship the mountain which provided them with fruit 
and their cows with grass. He did not want them to worship



the so-called god, Indra'. Both these were the 

revolutionary steps that this hero of the people took 

in those olden days. It was quite an ordinary and minor 

event that the ♦Gopis’ of the area fell in love with him.

Every healthy and handsome youth who is intelligent enough 
to rally round himself* the army of the downtrodden, 

innocent and cowardly people to attain victory against 

a king, becomes the hero of the people. He, certainly, 

becomes the hero of the hearts of the maidens of his own

area. The fables of flirtation attached with his name are 

sheer non-sense. It was the vicious act of the shrewd 
Pandits and their masters (the kings) to conceal the real 

character of Krishna under the layers of these myths of 

flirtation. These myths are so much repeated in oral and 
written literature that they become the religious, cultural 

and literary tradition and had so much influence on the 
people of the past and are weilding so much influence on 

the present generations that no one can separate them from 
the people. Linked to these stories was the fear that 

Lord Krishna, himself the God incarnated, will not emancipate 

him and shall order the Yama to torture the unbelievers.

Even the saint-poets of the fifteenth and sixteenth centuries 
and their followers had a faith In these stories. No doubt, 

ihafc they tried to clear the mist of new conventions linked 
with these already Invented stories. Namdev admits Lord 

Krishna as the All-pervading Lords
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0 Devaki, mother of Krishana, Blessed art thou* 
In whose hone came the All-pervading Lord, the 

Master of Maya.*.,
He played on the flute and grazed the cows*
0, the Master of Ifemadeva sported ever in Joy.

And Guru Tegh Bahadur creates the image of saving 

the honour of Daropadi*

Daropadi, the princess of Panchala, remembered God’s 
Name in the royal court of Duryodhana,

And Lo, the Compassionate Lord Rid her of her woes, 
and Made Manifest thus His Own Glory. 7

8
Guru Ramdas creates the images of Vidura’s home; 

of child Krishna’s murdering Kansa, Ghandoor and Kesi - the
Q 10demons;7 of Sudama. But the image of Kubija creates 

philosophical obscurity:

Krishna ELest Kubija, in his Pleasure, and took her with 
Him to Heaven. 11

But the mist is cleared by Guru Ramdas in the image 

where he opines that God himself is the Gopis and Himself the 

Lord Krishna which shows the Qnnipresence of God.

6. cT T-TT7T agsn&tll
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But the belief of accepting Krishna as God incarnated
13

is condemned by Guru Nanak. In an image he tells us

about the forcible seduction of Chandravali and the bringing

of the Elysian trees from Heaven for his gopi (Satya Bhama)

and then revelling in Vrindavana. In another image, Guru

Nanak takes the situation of Krishna, the man, overpowering
14

the serpent in the Yamuna river. Guru Nanak appreciates 

Krishna for his preaching the people to worship the mount 

Govardhana and rejecting the worship of Indra as a god.

He seems to be against the idea of presenting Krishna as God- 

incarnated. In an image, he reveals that Krishna was a follow­

er of a guru and Rama had also a gurui

Through the Guru’s Wisdom, Krishna lifted the mount of 
Govardhana s

Through the Guru’s Wisdom, the stones were made to 
swim across (by Sri Rama), 15

In this image we should not go after the literal 

meanings, lifting the mount of Govardhana, symbolically 

means giving this mountain its proper place as it is the 

place from where the food for the animals and the fruit 

for the human beings are made available, Shri Rama’s power 

to help the ordinary persons to swim across the dreadful 

ocean of their existence on earth is the metaphorical 

meaning of'the stones made to swim across*. Guru Ram Dass

13. Adi Granth, p. 470.
14. Adi Granth, p.3?0.
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condemns the incarnation theory and shows that Krishna 

and his brother Balram were the followers of a Guru 

and for the same reason were loved by God.

Rama J Only a limited number of images about Rama are found

in the Adi Granth. The reason is that Rama was a king,

the son of a king and the father of kings* Our saint-poets

came from the lower strata of society and did not have

much interest in the affairs of the kings. How could they

appreciate than when their own cause was the cause of the

people and not that of the relentless kings. Prehlada,

who had to bear the tortures at the hands of a king, was

their hero. Krishna, who fought with a king, Kansa and

conquered his territory, was their beloved friend. Some

images of Rama's struggle against Ravana are available.
17At one place, Namdev accepts Rama as his Lord. ' Guru 

Nanak creates the image of Rama slaying the demons and 

the disclosure of the secret by Bhabhlshana to Rama, is 

createds

365

The Gurmukh is the Bridge built by the Creator-Lord J 
Through him the Lanka (of the body) is robbed off the 

trepidations of the (five) demons.
"The Ramohandra (of the mind) slayeth the Ravna(of ego) 
And through the Guru is known the secret that Shabhishana 

revealed. 18

16. Adi Granth, p. 165*
17. Adi Granth, p. 973*

1WII
»f. 3T,
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In the above image, the robbing of the body by the 
five demons (gree,lust, avarice,anger and false attachment) 

and the murdering of the ego by the mind of a man is
depicted Parsurama, who was the sixth incarnation of
Vishnu was defeated by Ram Chandra, the seventh incarnation,

and hence he wails. Guru Nanak creates the image of
Rama’s wailing when he was in exile and was separated

DA
frcm his wife and brother. The image of constructing the

21
bridge over sea between India and Sri Lanka, about Rama's

22
coning into the world to save his wife fran Havana and the

23
destruction of Havana's ego by Rama are found in the Adi 

Granth.

Brahmat God has created this world of ours, Hirst of all 
there was water and water all around, "Kartapurkh” of the 
Adi Granth created air and the earth. Putting the fire 

and water together in the body of the human beings, he 

created the whole world. But the ancient Hindu mythology 
shows that it was 'SLrjanhar Praj apati' (who later became 
as ’Brahma') adopted the form of a Varah Csoor'*) and took 

the earth out of the water after He, in the form of air, 

flew over it and saw it from above. Then acquiring the

19. Adi Granth, P* 953.
20. IbidL.

21. Adi Granth, P- 1041
22. Adi Granth, P« 875

23 • Adi Granth, P* 224
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form of Kooram ("Kaehhua"), created life.2** But a thorough 

study of the mythology of the Indian people shows that these 

Varah,Kooram, Nursing, Rama and Krishna were the 'Vishnu’sf 
in-carnations* About the birth of Brahma, it is said
that “Vishnu was lying in the water (before the creation of 
the earth) and in his navel there was a lotus and Brahma 

took birth from that lotus*

Brahma was born of the navel of Vishnu from which arose 
lotus, and he uttered the Vedas in a melodious tone.25

Brahma indulged in ego and had to suffer the loss

of vedas. Brahma Is renowned as great even then he did
27

not know the whole secrets of the universe. Guru Nanak

says that it was God,Himself, Mio incarnated Himself as 
Rama and cut off the head of the blind, ten-headed Havana

and incarnated as Krishna, chopped off the head of Kansa

It did not add to His greatness
comparatively the grains of sand

because these actions are 
28 Nanak wanted the

people not to limit their devotion to these Incarnations

of God, but to the God Himself, who is at the root of all
29

and the source of each and everything. God created Brahma.

24-. Hindu Mlthihas Kosh (translation) ,pp. 57-63.

25. grMS $ MjT ^^ *** %■»

W.3T. if. 489.

26. Adi Granth, p. 224.
27. Adi Granth, p.1279*
28. Adi Granth, p. 350.
29. Adi Granth, p. 929.
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^0Brahma, his sons and other gods sing His praises.

Indra* Numerous persons in whomjwas a particle of His Power^ 
became his prophets on earth as many Indr as are at His Court.*

A myriad persons became his Prophet in whom was a 
particle of His Power*

Yea, a myriad Indras stand at the Door of this Lord, 
my God. 31

The Nine incarnations of Vishnu were wielding His Powers. 

Lord Krishna, a hero of the proletarian class of his times, 

was blessed by God. Rama, at his Behest, shattered the ego 

of Ravana and killed him. The ignorant and innocent masses 
start worshipping these heroes as God. But the saint poets 
of the Adi Granth, clear the doubts and instruct the people 

to sacrifice themselves for the Lord who orders these gods 
to help the masses.^

Countless Indras, alongwith a large number of other 
godf,are£eciting His praises standing at His Door.^ Guru 

Ramdas creates an image of Indra trying to seduce Gautama's 

wife, Moon was sitting at the door as a watchman, Rishi 
Gautama returns from the river Ganga in the early hours 

of the morning, his cursing Indra and hence Indra's 
repentence because of the appearing of a thousand female 

organs upon his body!

30. Adi Granth, p. 3^7.
31. Vffe IBH W3TcTI|

* *f.
32. Adi Granth, p. 1285*
33. Adi Granth, p. 3^7.

3T. if. 1235.



Indra came to grief cursed (by tout am a) with a 
thousand marks resembling the female organ 

on his body) 3*f
Shiva:

Kabir's pen is so sharp that one cannot help

praising him for his encyclopaedic knowledge, wisdom and
wit. The following image shows his iconoclastic attack
on the Hindu religious authorities, who leaving behind

the essence,were concerned only with the shell of spirituality
0 Pandit, I saw thy Mahadeva too riding the white 

Nandi bull, cursing the Store-keeper for his 
bad food and killing his son. 35

In an image of waking up and serving at the Foot of 
God, Kabir gives expression to his religious philosophy. 

According to him, Namdeva and Jaideva of Kali age have 

attained the same spiritual position as fhiva had in the 
court of God. As Shiva is awake at God’s Feet, Namdeva and 

Jaideva do not lag behind. They are also awake:

And Shiva,too, is Awake to Serve at God’s Feet, 36 
And in the Kali age are Awake, Namdeva and Jaideva too.
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Guru Arjan creates the image of Shiva, besmearing his 

body with the ashes expressing the idea that God is unfathoma-? 

ble, unlimited and present everywhere.

We find the image of Shiv Puri or Shiv Nagari which 

is the abode of Shiva* !Qiis is the view that ancient 

Indian mythology gives. Dr. Gopal Singh has interpreted 

Shiv Puri as the Self which is incorrect, because the images 

of the saint poets were firmly based upon the mythological, 

religious,social and cultural heritage of the Indian people. 

So, we agree with the interpretation of Qyani Badan Singh 

(translation by Badan Singh and others, under the supervision 

of the Baja of Faridkot), and Professor Sahib Singh. We 

give the image created by Guru Nanak:

I have seated in my Self and have forsaken all 
disputation and desire,

And my horn is the Guru^ Word and its music 
ever ringeth in mind mind. 38

'VI dura Vi dura was the son of a slave-glrll^ Frightened

by the austere look of the sage Vyasa, the queen sent the 

slave girl, disguised as the widowed queen, to share the 

bed of the sage. She was impregnated and gave birth to 

Vi dura. He is known in Indian mythology for his great sense

37. Adi Granth, p. 7*7.
38. ' ^ £31# H% ’>»r,TT% W& II

urtrfelk yt 7^ 11
»f. 3f.

Adi Granth, p. 999,39.



371

of impartiality, wisdom, righteousness and humility for
kQhe was redeemed. Kabir, through an image, shows that 

Lord Krishna preferred to visit his home and refused 

Kaurava's offer to stay with them*

0 King, how is one to go to thy Heme?
When I've seen such immense Devotion'of Vidura that 

he, the poor one, is pleasing to my mind.
Ihou hast been lured away by the illusory possessions 

of elephants and knowest not God!
And so against thy milk, the water of Vidura seemeth 

like Nectar to me. 4>1

The development in imagery is directly linked with 
the cultural influences and the changing forms of images 

are not only the product of the changing consciousness 
of the age, but they also depend on the class character 

of the poet.
V

The Bhakti Movement in India is the movement started 
by the saint poets, who had a religious outlook, but they 

belonged to the lower castes. It is known to every body that, 
in India the religion and the interpretations of the 
religious texts was the monopoly of the Brahmanas who were 
the agents of the ruling classes, tne feudal lords and 
their kings. 2he basic preaching was that the poor were

40. Adi Granth, p. 1192.
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poor and the rich were rich simply for the reason that, in 

the previous births, their deeds were such, as the man reaps 

the crop sown in his previous births. Che cannot challenge 

fate which Is the will of God and the Brahamanas had the 

birth-right to accept gifts from the poor and from the 

rich. The persons of the lower castes had no right to 

attend the religious ceremonies and were denied the right 

to worship God. Kabir attacked this ideology through his 

imagery:

If thou art a Brahman being born of a Brahman mother,
Then why didn’t you choose to be born in somewise 

different than the others?
0 how art thou a Brahman and I a low-caste?
Is it that I have blood in my veins and thou 

hast milk? 42

Guru Bamdas creates the image of Vidura’s house and 

conveys the idea that the persons of low eastes like 

Vi dura can attain a high status in spirituality and become 

the favourites of God:

Contemplating the Lord, men of low east© attained 
a high station:

Yea, ask Thou %dura, the son of a slave girl, 
with whom Krishna chose to allude. 4-3
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Aiainalt Aj amal, a great religious scholar, was famous

far and wide. He married a prostitute and started living

outside the city. Once a sage stayed with him and whSe
departing suggested him to name his son Narayan. The

same he did. He loved his son very much. The common
45 46

belief is shared by Guru Bamdas and Guru Arjan, and it is 
that by uttering the name of his son, he was emancipated. 

But it is illogical, unjust, unfounded,irrational and 
totally wrong. Guru Tegh Bahadur has correctly revealed 

that in the last years of his life, he was changed and 
became a staunch worshipper of Gods

Ajamala became conscious of God at the end of his days 
and attained he to that state (of Bliss) in a moment 
which the yogis seek for a whole life. 4?

This moment was not the first moment. It was 
not the first step on the spiritual journey but it was 
the last step. His worship of God, in his youth, neared 

him to the goal. But at that time, sex betrayed him and 
his ascend stopped. This last step was the deciding 

step that he took in his last days. The uttering of the

44. Adi Granth, p. 995*
45. Adi Granth, p. 981.

46. Adi Granth, p. 999»
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name of his son Narayan was not the last step, hut it

inspired him and helped him in gaining the lost ground

by contemplating the Name and becoming virtuous. This

was the last step to reach the summit. Guru Tegh Bahadur
1*0

and Guru Arjan are of the view that Akamai ms emancipated 

by contemplating God in his last days.

JanameJava: Mere referencesto mythological characters

create images in our minds because with such characters 

are attached certain myths. Thus Images are created in
s ,

our minds. Janamejaya is a great war hero in our mythology.

He was one of the four sons of the king, Parlkshat and

the queen Eravati 50 He did not realise the Guru’s word
51

and had to grieve on losing the right paths

Janamejaya, grieved that he lost the way, ^And only for one error in life, he became a sinner.3*

Ga.1 ara.i s GaJaraJ, a Gandharva, being cursed, became 

an elephant. He was seized by an Octopus. He, thereupon, 

prayed to God and was rescued by God who appeared in the 

form of Vishnu. This is a story found in Bhagwat Purana.

To instruct the human being to dwell on His Name, Guru Nanak

48. Adi Granth, p.1309,
*49. Adi Granth, p. 1192.

50. Vishnu Purana-4/20/1, 4/21/1, and Bhagvat Purana 1/16/2.
51. Adi Granth, p. 225.
52? y% 3T%»fT It



and Guru Tegh Bahadur use this Puranic study in their 
imagery. ^

Gainka: Gainka, the harlot, coaching his devoted parrot
55

and thus herself uttering the Name of the Lord.was 
emancipated!?®

Prehlada: The story of Prehlada's unstained worship of God

Harnakashappa's resistance and ultimate defeat and 

death at the hands of Narsing. (Man-lion) the Avatara 

of Vishnu, is a very popular story in Indian mythology.

It deals with the suppression and exploitation of the 

innocent, and helpless saint at the hands of the king. 

Almost every prominent saint poet of the Adi Granth uses 

seme portion of this story in his images. A critical study 

of the imagery in the Adi Granth reveals that the greatest 

influence of the story is on Guru Anar das. He creates the 

images of Prehlada going to the Pandas (teachers) and 

his insisting on writing nothing else hut Gobind-j Sanda
58

and Mark a, his teachers, reporting the matter to the king, 

his father; mother advising him not to utter the Name of 

Rama, imprisoning him in a room and being attacked by

53. Adi Granth, p. 1193. 57. Adi Granth, p. 1151*

5k. Adi Granth, p. 981. 58. Adi Granth,p. 1133

55. Adi Granth, p. 1192. 59. Adi Granth, p. 115*+

56. Adi Granth, p. 632.
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Harnakashappa with a •Gur;}' 5 his continuing to sing the 

Name of Rama. Guru Nanak creates a series of dynamic 

images when he shows that ultimately, Prehlada was chained 

to an iron pillar, God, Himself, appeared in the form of a 

man-lion (Narsing), saved Prehlada and tore Harnakashappa 
with His Nails. 2 Saint Kabir also creates an image 

of the appearing of God^ Himself* in the form of Narsing:

And lo, the God appeared in a terrible form out of the 
Iron Pillar,

And tore Harnakashyappa, the king, with His Nails. ^

Such images are exploited by the saint poets of 

Adi Granth because every generation always uses the 

literary treamures of the previous generations and thus 

enriches the present.

Iliruva : Bhruva started worshipping God at the tender
66age of five and contemplating the Name met God . Nam dev

through an image shows that Dhruva and Narada were emancipated 

and they are living eternally in Heaven because they 
meditated over the Ifeme. ^

60. Adi Grants, p . 1154.
61. Adi Granth, p . 601.
62. Adi Granth, p . 224.
63; ip
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64. Adi Granth, p. 999 •
65. Adi G|«anth, p.1309.
66. Adi Granth, p.1192.
67. Adi Granth, p. 874.



The emancipation of Ugar Sen; the dishonouring of
69

Kansa, Kasl and Chandoor; the saving of Gautama’s wife,
70

Ahalya; Durga’s instructions to rely on the Name of the
71

Lord for emancipation; Bhaglratha's bringing the Ganga to 
72

life; Drishtabuddhi's desire to destroy Chandarhansa, but 

setting fire to his own house and killing his own son
73

instead; Aja’s (RamChandra's grandsire) agony when he
74

was made to eat the dung he had given in charity; Ten-
ed 75

head/Havana’s being the king of the Lanka of Gold and his
76

wailing when he had to lose his Lanka; the celestial 

musician, Gandharva, a class of deml-gods, singing His
77

praises are seme of the images which the saint poets of the 

Adi Granth exploited in their imagery in order to make 

their spiritual experiences tangible for the ordinary masses 

These images are used very successfully in the proper 

contexts. These are similes, metaphors and sometimes 

mere references which do not flower into poetic images 

as they are sensuous world pictures. It does not mean that 

the basic qualities of poetic image are not in the above 

images. One or two qualities are there in all of them.

Their beauty and success lie in their exploiting the 

mythological sources.

68. Adi Granth, p. 995. 73«Adi Granth, p. 982.
69. Adi Granth, p. 225» 74. Adi Granth, p. 953*
70. Adi Granth, p. 988* 75. Adi Granth, p.1158.
71. Adi Granth, p. 874. 76. Adi Granth,p. 954.
72. Adi Granth, p.1263. 77. Adi Granth, p.1272



The use of imagery concerning demons is found in 
the mythical contexts. But it is also used for the purpose 
of clarifying some contemporary matters of religious, social
and cultural importance. References to the demons • Jarasindh78 79 
Kalj a war, RakatblJ and Kalnent and to ghosts and goblins'
are found in the Adi Granth. The main these of these
images is that the demons are killed by the God and the
saints and the gods are saved. When, after churning the
ocean with the mountain ’Meru’ used as the churning stick
and ’Basak Sag* as the churning string, the fourteen jewels
were found, there arose a quarrel between the gods and the
demons regarding the distribution of these jewels. God
helped the gods in defeating the demons. Satta and Balwand,
the bards of the Sikh community, use this image in their

*Var» *

He made the mountain (of consciousness) the churning* sti ek, 
and (single*mindedness) the Basak Naga, the churning 
string and so churned the ocean (the word).

And thus he obtained the Fourteen Jewels(of wisdom), and 
with their light Illumined the world . 80

The beauty is that this mythological image is used 
in a different context with a different purpose. The

| A (11 ,
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Idea conveyed through it is that the consciousness of the 

man, without duality, meditating over the word finds the 

jewel of eternal wisdom.

The five (lust, wrath, greed, false attachment and
81avarice) are named as garrulous and dreadful demons 1 and

e

the man who becomes wise, following the true guru, smoothers 

these demons underfoot.

The ELysian tree (of heaven) and the 

Kamdhenu (the milch-cow of the gods) are also exploited 

in imagery by the saint poets. Guru Nanak creates the image 

of his own home. In the courtyard the HLysian tree grows

and Truth are its brandies, leaves and fruit ,

Guru Arjan Dev that dwelling on the Lord’s Name

is owning Kamdhenu (the milch cow of Gods)

2he great saintly mythological figures are also used

in the imagery with the purpose of instructing the public

to inculcate in them the godly qualities. Sukhdev, Balmik,

Ambrlk and others are some of the examples. Sukhdev was

a devoted follower of Janak. Under his guidance, he
86contemplated the Lord’s Name and was awakened. It means

81. Adi Grant h, p. 1030
82. Adi Granth, p. 07k7f T

83. Adi Granth, P« 503

*

00 Adi Granth, P* 265
85. Adi Granth, P» 995
86. Adi ^ranth, P- 1193
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that he got light and found out the true path which leads
to the mansion of God. f Balmik, a chandal, enjoyed the

company of the saints and was emancipated. Aobrlk was
emancipated and got "Abhai-pad" (the highest place of 
bliss) as he contemplated the Name.^

Baropadi, the wife of the five Pandavas, was to be 

dishonoured in the presence of the courtiers. The Kauravas 
won her in the game of gambling in which the Pandavas lost

91
the whole kingdom as well. Lord Krishna came to her rescue. 

The egotist Buryodhana lost his honour as he failed in his 
vicious and malicious attempt to denude her.^ Guru Bamdas 

creates the image of saving Baropadi from being dishonoured 
by the Kauravas in the presence of the courtiers. It was 

God Who saved her through Krishna*

As Baropadi *s shame Thou covered, though the demons 
had seized her by her forelocks.93

We find some images, mere sensuous world pictures and

references to the contemporary saints * Namdev, Kablr
Trilochan, Sain. Sadna and Jaidev, 95 Guru Bamdas ereates

the image of Ravidas, loading and taking away the carcasses
......... Ilium Kin   I ,***,,„ II—.II

87. Adi Granth, p.2l8, 90. Adi Granth, p. 1105.
88, Adi Granth, p.1192. 91. Adi Granth, p. 988,
09* Adi ■ Granth, p.999• 92. Adi Granth, p. 225.

93**. 1t# wst ufdu% 11
¥.ar. 9821

91*-. Adi Granth, p. 1106. 95. Adi Granth, p. 995.



It shows that he wason the cart and dealing in hides . 

emancipated by repairing to the Lord’s Refuge.

From the above mentioned images, the image created 

by saint Nam dev flowers into a poetic image which has 

the qualities of fertility and familiarity in it *

The Golden cup, containing the nectar like milk,
I placed before my God.

The lord seeing (my innocence) was amused,
And proclaimed! **© Devotees thou art Enshrined in my heart 
And lo, the God Drank the milk at my hands and then I was 

back to my abode. q7And thus did I see the "Vision of God. 'f

"Babarbani” of Guru Nanak is a rich source of imagery. 

It picturises the social, political, religious and 

cultural scene of his times. These images show that Babar 

invaded India Just like the marriage party of sin ccmes. In 

the battle, fought between these Mughals and the Pathans, 

the Mughal Amy used guns whereas the elephants were used 

by the Pathans. The ordinary soldiers fought with swords*

The Moghals and the Pathans grappled with
each other and the sword changed dn the battle-field.

And while the Moghals fired with their guns, 
the others put thek elephants forward.99

9^ Adi Granth, p. 799.
97** ft%F cfeft uffte ll 8 wft ||

fst 8$ ii F»ft tfy F^fe ill ii ^
~ “ w.ar. xJf 1163-64.

98. Adi Granth, p.722.
99. W3!F_UF1?:t ^ IF W% 11
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Hie use of imagery in expressing the spiritual, the

divine and the abstract, does not heighten but loses

its extra-ordinary, and super-natural lustre. It brings

the celestial affairs to the terrestrial level. Hie

idea and the ideal are concretised and become the'object'

and the *real' respectively. Hie saint poets of the Adi

Granth, being the poets of the masses, intentionally tried

to bring the celestial to the level of the ordinary

people so that the down-todden people might understand

these higher spiritual affairs and thus become equal to

the so-called pandits (the elite) of the age. Hie use of

such images, actually, helps the saint poet because the

purpose behind his poetic creation is to bring to the earth

what belonged to the earth, but was made, mischievously,

complicated and unintelligible by the shrewd Brahmins of

the times . Hie saint poets were of the fixm belief that

God is the only Power behind the creation of the world and

the whole of the universe. Hie thirty-three crores (the

gods of the Hindu mythology) were not the Divine beings.
Even Brahma, %shnu and Shiva are deluded by the three 

100modes. They were created by God, Himself, and the

so-called tenth Incarnation (Hama) acted according to His
101dicates. Guru Nahak conveys that God in His Will

created all the ten incarnations and the gods like Brahma,

100. Mi Granth, p. 852*
101. Adi Granth, p.1279»



Vishnu and Shiva.

383

Guru Ar;jan, through the image, conveys that Maya 
has overwhelmed the spheres of Indra, Shiva and Brahma 
and these worlds are not beyond the control of death.
Kabir clarifies it by creating the image that Maya has 
even pierced through the hearts of Shiva, Brahma and Indra.

Saint Sadana has his own unique style of presenting
the same view from quite a different angle. A carpenter
married the king’s daughter hy assuming the garb of Vishnu
with whom she had vowed to marry* When put to test, he came
out victorious as he prayed to God to cover up his shame.
through this image created by small images, Sadana wants to
show the equality of a carpenter with lord Vishnu. Guru
Nanak stresses the point that these three (Brahma, Vishnu and

106Shiva) are also sick and are soiled and uneleaned like
107the whole world. ' like the ordinary human beings#

Indra, Brahma, Sanaka and Sanandana were emancipated by 
meditating over the Word”*0® and the adversaries were slain.

these mythological and historical figures form not 
only the Individual or private imagery of a certain 
saint poet, these images are a part of the Indian culture 
that comes to us from the immemorial past and flows through

102. Ml Granth, p.1037. 106. Adi Granth, p.1153.
103. Adi Granth, p. 23?• 107. Adi Granth, p.1158.
10^ Adi Granth, p. 872* 108. Adi Granth, p. 1125*
105. Adi Granth, p. 858. 109. Adi Granth, p. 995*



the present to posterity. The mere reference to a myth 

or a mythic or historical personality starts a chain of 

small images in our minds that, coming together, form a 

bigger image - the image1. Such references can never 

cease tosnerge as images because man cannot Isolate himself 

from his cultural heritage. The cultural heritage has 

its roots in the sub-conscious and upto the un-conscious mind 

which is the store-house of premordial images. Henry Nash 

Snith, while discussing the .American author Mark Twain, says 

that these transcendental figures are cultural and not merely 

private and individual images* "They were widely current in 

American literature and thoughtj They (the transcendental 

figures) are cultural, not merely private and individual 
images.^0

Relieion s

It was a tendency among the ancient Indian philosophers 

to personify natural phenomena and to bestow upon them an 

essence of spirituality. The elemental forces of nature 

(air, fire, water, etc.) which they encounter in their 

daily lives were named and deified in hymns. The reason 

of it all was that the actions and manifestations of these 

forces of nature created fear in the mind of the ancient 

man. For example, the phenomenon of fire is called, 'Agni’j

110. Henry Nash Stalth, ’’Can American Studies Develop a 
Method” - a chapter included in the Book, "Studies 
in -^eriean Culture - Dominant Ideas and Inages” 
by Joseph J. Kwiat (ed. )



John B. Alphonso-Karkala elaborates this point further

when he says, "•••the phenomenon of wind is ’vayu’; the

phenomenon of sun is Surya; the phenomenon of the appearance

of the colourful dawn is the coming of the beautiful goddess-

Usha; the phenomenon of clouds breaking into rain is the
111

work of Indira.” It shows that there is an intimate and 

close affinity and relationship between man, nature and 

God. The study of all the ancient literatures of the world, 

reveal that poetry deals with man*a struggle to survive 

against the forces of nature. It also expresses man’s 

wonder on the miraculous happenings that he experiences.

The instinct of curiosity leads him to search the hidden 

regions so as to erect an image of God - an ideal figure - 
which is the artistic production of his poetic sensibility 

penetrating into the soul of everything around him.

“Poetry”, says Shairp, " has three objects, which 

in varying degrees enter into it - Man, Ifeture and God.

The presence of this last pervades all great poetry, whether 

it lifts an eye of reverence directly towards Himself, 

or whether the presence be only indirectly felt, as the 

centre to which all deep thoughts about Man and Mature 
ultimately tend," 112

111. John B,Alphonso-Karkala, An Anthology of Indian literature.
P* 13.

112. Shairp (On Poetic Interpretation of Nature), quoted by
Dr. M.M.Bhattacharjee, The Research Bulletin (Arts) of 
the University of the Punj ab, Engli sh literature Nb.l4-,p. 5.
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Adi Granth is the repository of the essence of 

Indian philosophy of about five centuries - the period 

which is the period of a religious revolution in Indian 

history* The Hindu religion, which had become merely 

a body of some set rites* ceremonies and formalities, 

was lacking soul* Brahmins were busy in the parasitic 

money collecting business which they called the so-called 

priesthood. The people of the lower classes, the 

exploited millions, were kept at a distance from the 

sacred religious books. The fear in the minds of the 

ruling exploiting classes and their faithful religious 

agents, the Brahmans was that if the pro-humanistic 

philosophic thoughts of the ancient religious texts came 

in the easy approach of the down-trodden people, they 

would, themselves interpret the religious texts and 

it will put into danger their thrones and the immorally

grabbed religious authorities. The reason was that Maya 

had enslaved every body and no body cared for his duties 

towards his father, mother or husband/wife - what to talk 

of other human beings, religion and country. Guru Ram das, 

through an image shows that everybody started behaving 

like goblins)

Nanak) the Kali age glveth birth to the goblins,
The woman is their master, and their progeny is

also their like. 113

1rfer lEiaglg II

¥.1. 556.*



Hie Adi Granth contains the humanistic ideology 
of the revolutionary saints who were preaching truth to 
the masses and were in an attempt t o make spirituality 
within the easy reach of the ordinary people* the Mi 
Granth is a joint endeavour of the saint poets who wanted 
to interpret the ancient religious texts according to the

e

changed circumstances. They also created some original 
philosophic thoughts in their verses which were the very 
need of the day* So, these saint poets (the bards of the 
masses and for the masses) wrote with a purpose of erecting 
a pyramidal structure of religion which was in the service of 
the whole humanity.

i fW/<*

$n their various images - appreciating or deprecating 
other religions or religious sects, we can form a body 
of religious thought. About the origin of the world, they 
say that there was dusk like atmosphere all around and from it 
the universe was created by God. God is the Creator. All 
the gods - Brahma, "Vishim, Shiva and others, all the 
ten incarnations - Krishna, Bam a, etc. are Bis creations.
All the evil spirits like ghosts and goblins and also 
the whole world resided by various living species, are 
created by Elm. The whole universe is Bis play and when 
He so wills, Be patches up everything like a juggler.
Maya and its five allies (false attachment, avarice, greed, 
lust and wrath) are the enemies of human beings. The saint



poets Instruct the man to remain away from their snares and 

nets. Involvement in the world and its objects is contrary 

to the spiritual achievements. Gsie is expected to love 

God and contemplate HLs Name. Religious formalism, caste-ism 

and dogmatism is denounced. There is no need of going 

to the pilgrim stations, because God is within the man, who 

is created by ELm; ‘ in HLs own laage.

After ddath one is to submit the accounts of his good 

and evil deeds to Eharamraja. No one can help the man at 

that time. Dae vicious persons are tortured and the saints 

are given honourable places at the court of God.

Human life is a blessing from God and one should 

not waste it away. Even the gods crave to take birth like 

human beings so that they may get one more chance to 

transcend spiritually. The saint poets advise the human 

beings not to usurp the rights of others but share their 

all with the fellow human beings. Higher social, religious 

and political morality is preached through images, which 

are used to pronounce their verdicts on the reality of the 

objective world around them. For example, Kabir paints 

the image of husband-wife relationship in the context of 

morality. If the wife does not grieve and feel sad at the 

death of her husband, Kabir doubts her love towards her

husband. He opines that

cannot get peace here and hereafter

such a woman and her new lover
114

114. Adi Granth, p. 871.



The following discussion will show that everything 

wrong* vicious and unethical in the religious, social, 

political,economic and cultural spheres is denounced and 

alternatives are suggested which will make the religious 

ideology of the saint poets crystal dear for us. The 

critical study of the various images will prove that the 

religion of the Adi Granth has all the characteristics and 

qualities of being a religion like the established religions 

of the world, for examples Christianity, Mohammedanism, 

Hinduism, etc*

The saint poets of the Adi Granth, the harbingers 

of the Religious Revival Movement (Ehakti Movement) in India 

had a revolutionary task to perform. The Hindu religion 

with all its sects, had become a set of dogma, traditions, 

rites and rituals. The Indians had lost contact with the 

essence of religion and were only concerned with its fora. 

Islam was also brought to India by the Muslim invaders and 

it spread with the efforts of Sufi saints especially Sheikh 

Farid, As Islam was the religion of the ruling class, 

the propertied class, it was full of viciousness, injustice 

and untruth. Justice and truth were sold and hypocritical 

mu slim religious leaders were exploiting the poor masses.

The qazis were busy doing forced conversion to Islam.

So, in such critical social conditions, the saint 

poets thought it better to attack both the religions - 

Hinduism and Islam. They voiced their views in their verse



against the hypocrisy, untruth, the worship of Maya and 

idols. According to them, religion has nothing to do 

with the outward appearance, it is the matter of the soul 

and concerns the change of the heart and not the change 

of dress,

Ihey declared that to deprive ofte of one’s due right

is for the Hindu to eat the meat of a cow and for the

muslim to swallow the flesh of a swine.2h@y were

against the so-called worldly wisdom and wanted the people
116to serve the guru by bringing water for him, to grind 

the corn for him, to wave the fan and to rub his feet, while
4

contemplating the Name of the Lord. '

Mere bathing at the pilgrim station is condemned if

one, before and afterwards, remains vicious and dirty

at heart 118 Such a bath is simply annoying the creatures

of water by bathing in it and worshipping the idols there
12Q

by bathing them in the water. Making the mind a temple,
121one should bathe at the pilgrim station of one’s heart. 

Going to the sacred rivers - Ganga, Godavari, Gaumtl or 

going to the ’Kumbha’ festival or visiting and bathing at 

any other pilgrim station - all these are not equal to 

the contemplation of the Jfeme.

115* Adi Granth,
116. Adi Granth,
117. Adi Granth,
118. Adi Granth,

p. 14-1. 119.
p. 501* 120.
p. 991* 121.
p.1151* 122.

Adi Granth, p. 973* 
Adi Granth, p. 904-. 
Adi Granth, p. 795. 
Adi Granth, p. 973*
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also condemns the idea of getting spiritual

emancipation simply by dipping in the holy water or by

torturing the human body. Bharraakirti, a great Buddhist

philosopher says,"Accepting the authority of the Veda and
*

someone as the creator, the desire of getting merit 

through the holy dip, the vanity of casteism and torturing 

the body to redeem the sins these are the five charaeteristies

of stupidity. n

All the saint poets of the Adi Granth believe that 

the worship of God is not the torturing of the human body 

but the disciplining of our lives and thus transcending 

spiritually.

type of coat

, out-haling and holding of 

one*s robes in ochre and wearing a special 

close-cropping one*s hair and keeping a

knotted tufts r roaming about naked, keeping matted hair
,129and practising yoga begging from door to door, getting

the ears torn and becoming a mendicant all these are

of no a Vail* Hiese are not the stepping stones on the

ve dan ram any am Rasyaolt kartrlvadah snane dharmechha
i ativadavalepah. Srntaparamth papahanaya ceti 
dhvastanra.1 nanam panoa lineani i adve.

- liiarraakirti
quoted by Rahul Sankrityayan, Chapters Buddhist Dialectics, 
"Buddhism - Hie Marxist Approach", p.8.

124. Adi Granth, P* 1025*
125* Adi Granth, p. 1043.
126. Adi Granth, P* 1012.
12?. Adi Granth, P* 1013.
128. Adi Granth, p. 1169.
129* Adi Granth, P* 1245.
130. Adi Granth, P» 1245.



transcendental spiritual way. Saint Kabir, using the 
vocabulary of yogis, discusses the pre-requisites for 
a religious man, in his images

392

Bis coat is of wisdom, his needle of meditation,
and his thread is of the contemplation of the Word. 

And of the five elements he maketh the deei*skin to 
sit on; yea, and he walketh on the Guru*s path. 131

, in many of his images, attacked the 
yogis and siddhas. Yoga is neither in the patched coat, nor 
in the yogis* staff, nor in besmearing oneself with ashes, 
nor in wearing big ear-rings, nor close cropping the head,
nor in blowing the horn, nor in the psuedo-trances in the

112grave yards. Saint Kabir attacks the yogis who cooked 
meat in one vessel, poured wine in the other and kept the

133
company of a shameless,vicious and lustful woman - a prostitute 
Guru Hanak, in a very beautiful image talks of an ideal yogi 
who has all the qualities of a good seeker of truths

Thy ear-rings Oontentraent, Humility thy bowl, thy wallet, 
•Intent on God* - the Aghes thou an ear,

And thought of death, the coat thou wear, chastity thy 
way and faith, thy staff.

And, if thou seekest the Ayee*s path, the one in each
and all thou hast to see, 13*+

And conquer the self in thee, the world then would thine be.

ife 33” oft ww & w&r n
W.3I. if. 477.*

132. Adi Granth, p. 730. 133- Adi Granth, p.476.
134| # 'iifis II
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Both the Hindus and Muslims are criticised by Saint 
Kabir when he says that Hindus are worshipping their idols 

in vain and Muslims are bowing their head to the Kaaba 
for nothing. If the Muslim is one eyed* the Hindu is 
blind of both. He denounces the uttering of the Name of 
Allah (God) at the top of the voiee by the Qazi while 

standing on a minaret. He uses his power of wit when he 
humorously says that God is not dumb. In order to 
propagate the idea that God is Gani-present, Kabir creates 

a dramatic image 2

I was going as a pilgrim to the Kaaba, and on the way 
I met with God (unaware).

And He quarrelled with me saying: Who told you I was 
(only) there? 137

Guru Nanak says that a Qazi,telling the beads of a 
rosary and muttering the Name of Allah, sits in judgement 

upon others* He quotes from the sacred Quran, but when his
•08

palm is greased, he forgets all and does injustice. J In fact 

we do not find even a single image condemning Islam as a 
religious ideology. Dae set traditions, formalism and 
ceremonial type of worship are condemned. Guru Nanak, in the

following image, paints the picture of the ideal life of a
. , /

13?. Adi Granth, p. 6*lfa.
136. Adi Granth, p. 875.
137. * JOrT TnfegT ¥*?▼% ||
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138 • Ml Granth,
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saintly Muslim t

Let Mercy be thy mosque, Faith thy prayer mat and 
honest living thy Quran*

Humility thy circumcision; and good conduct thy fast. 
Thus dost thou beccme a (true) Muslim*
If pious works be thy Kaaba, and Truth thy teacher 

and good deeds thy prayer.
And if thy rosary be of His Will, the Lord, yea, will 

keep thy Honour". 139

Brahmans are denounced because they wear the sacred 

thread but wield the knife* On their foreheads are the 

saffron maiks but inwardly they are the butchers of the 

world. They cleanse their mouths, but their minds are

impure, Brahmans also feel arrogant and proud of their

higher caste. Buddhism is the first religion to denounce it: 

"As the great streams", the sacred books of Buddhism put 

in the mouth of the exalted one, "0 disciples, however, many 

they be, the Ganga, Yamuna, Aciravati, Sarabhu, Mahi, when 

they reach the great ocean, lose their old name and their old

descent, and bear the only name, ' ocean*, so also

my disciples, these four Castes, nobles, brahmanas, vaisyas, 

sudras, when they, in accordance with the law and doctrine 

which the order has preached, forsake their home and go 

into homelessness, lose their own name and their old paternity

and bear only one designation,'ascetics’, who follow the 

son of the Sakya house", quotes Debiprasad Chattopadhyaya, 141

1391 1Um vmsj wm ||TTcD-f TT$g5 §3* % MFtfSVTf II
oTOT tffa oTcTH ||
W TO# TOH c$ TO II

140. Adi Granth,pp.471-72.
nr. W, 140-141

141. Debiprasad Chattopadhyaya, Chapter "Some Problems of 
Early Buddhism", Buddhism - The Marxist Approach, 
p.1Q.
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Saint Kabir creates a very successful image of a wooden 

sculpture. When it was carved, the sculptor placed his 

foot on its chest* * Had that god been true, it would
4kphave devoured the sculptor; ~ The alternative is suggested 

by Guru Nanak through an images

If one’s Way be the Dhoti, and the Awakened mind the 
freshly plastered kitchen square, and Deeds the 
saffrorw-mark.

And if one’s Food be of Love; then rare is such a 
devotee of (tod# 14-3

In the above image,again, we find that the saint 

poets were not against the basic philosophy of Hinduism,

but they sharply denounced its practice. Kabir criticises
of who

the Pandits by creating the image^the peopleZfollow blindly 

in the foot-steps of the Pandits and they reach no where.

But the real steep path is treaded upon by Kabir - the path
4 ) i ) i

which is very difficult and hard to scale.

Nam dev also humorously criticises the Gayatri by 

creating the image of some cattle spoiling the field and

the peasant’s beating them with a stick Guru Arjan

creates a very beautiful and artistic image when, with this 

image, he serves the great purpose of pronouncing a verdict 

on the reality of Hindu religion. In the image of making

142. Adi Granth, p.479*

143* W 15m ii
***’ — «*» "•*
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144. Adi Granth, p.1373«

145. Adi Granth, p. 875«
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a rosary, Guru Ar^an wants the Brahman to make God the
146

thread, the Beads, the knot and the top Bead of the rosary. 

In this image the idea of the omnipresence of God is

Blrt and Dust :

The’dust-image’ is used in many ways. The world which is 

the play of Maya, is all dust except the name of God. The 

human body is compared to dust in the imagery of these 

saint poets. One is instructed to be the dust of the feet

of the saint. Dust is also presented, through images, in 

its idiomatic expression, fhe love of the family and friends
ikyand abandoning lord’s Name reduces one to dust, r Vanity

148 149 ,
and egoism, egoism and Maya, the mouth of the slanderer'?''

151
asking for something except the God, the face of the

egocentric who is full of lust and wrath, forsaking the
153 15^

Name of God and getting involved in the world around us - 

is all the play of the dust and nothing profitable comes out 
of it all for the emancipation of the human soul. Guru Nanak 

creates a very Impressive image in which he shows that the 

dust is covering the whole of the world, its activities and 

the human body also rolls in dust when the soul flies from
155 Kabir is wonder-struck why man is straying away

14-6. Adi Granth, p, 102.
14-7. Adi Granth, p.1006.
148. Adi Granth, p. 868,
14$. Adi Granth, p. 570.
150. Adi Granth, p. 818.

151. Adi Granth,p. 962.
152. Adi Granth, p.586.
153. Adi Granth,p.1003. 
15^* Adi Granth,p, 530. 
155» Adi Granth,p. 1240.



from the path and is forsaking the Lord. He compares it

to the devil play of dust. Handev answers to this

question of Saint Kabir,saying that it is all because of 

Maya and the fool (nan) does not understand that riches,

earth and human body • all of them turn to dust Man

does not concentrate over the Name and instead involves

himself in the vain strife and thus, at the time of death,
1 egremorsefully mixes with the dust, ^ turns to dust lying 

in the grave and thus this worm of filth, abide in filth,
4^0

eat filth and is enveloped by filth. Namdev creates

a very successful, meaningful and purposeful image of yoking 

the human body to the cart laden with dust. The slowly 

moving cart moves fast when the mind's bullock is whipped 

with the Word. The loved body goes to the river bank (Guru) 

and the Washerman washes it ©lean of dirt t

At first (the body's)Dust laden cart creaketh slowly along; 
And then the (mind's) Bullock is whipped(with the word) 

and lo, it runneth.
Yea, the loved body goeth to wash its clothes(of sin).
And goeth to the (Guru's) Biverbarik,driving the (mind's) 

Bullock along. 161

156* Adi Granth, p. 792.
157* Adi Granth, p.1252.
158. Adi Granth, p. 933.

Adi Granth, p. 488.
160. Adi Granth, p. 116,
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Applying the dust of the Saint’s feet on the forehead
162burns off the poison of lust and wrath. Guru Bamdas 

in an image shows that even the slanderer does others the 

kindness of washing their dirt off and these worms (the 

slanderers) drink that dirty wash, Forsaking ego and 

desire and by becoming the dust of the saints feet, one 

transcends so high as to see God with one's own eyes in the 
company of the saints.**^ Guru Arjan is of the opinion that 

applying the dust of the saint's feet on the forehead earns 

one the merit of bathing at all the pilgrim stations,as 

it is this dust alone that purges us of our impurities.

Ohe thing is very important about the ideology of all 

the saint poets and that is that none of them was against

the human beings for attaining the ultimate goal - emancipation. 

But they all wage a relentless war against the worn-out 

traditions, religious practices, rituals and rites and 

the out-dated forms of worship, which diverts the attention 

of the human beings from God and create such an atmosphere 

of confusion, illusion and perplexity that the devotee 

strays away from the true path and wanders in the wilderness 

of the wood of various forms of worship. For example,

162. Adi Granth, p.
163. Adi Granth, p. $0?.
164. Adi Granth, p. 391.
165* Adi Granth, p.1212.
166. Adi Granth, p.1263»



the image of a yogi besmearing his body with ashes is very
beautifully created by Guru Nanak. Outwardly, the hypocritical
yogi besmears his body with ashes, but within him are the
demons of wrath and. ego. ^ One should be dust of the feet

168of those who have a living faith in ©ne(God) alone.

Mohammedanism, as an ideology and religious philosophy, 
is not at all criticised. Guru Arjan wants a Muslim to 
remain a muslim, being a true Muslim and not a hypocrite.
He is advised to inculcate in him the quality of being 
humble by becoming the dust for others to tread upon and 
eating only by earning with the right means. Such deeds 
would wash his uncleansed mind in the waters of his heart!

Eat only what is earned with the right means, -gnAnd Wash thy unclean (mind) in the river of the heart. ™

Metals!
In Adi Granth, we find that the saint poets have very 

often exploited the imagery concerning metals. The reason 
being that gold and silver symbolise wealth and riches, 
whereas the image of iron being converted into gold with the 
touch of philosopher's stone as a simile for the ordinary 
man becoming a pure man of gold by coming in contact with

167. Adi Granth, p. 10^3*
168. Adi Granth, p. 1099.

169. tjs ii*•* mm1% ii
W. 3T.* if 1084v
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the guru. Guru Nanak, In an image, shows that the kitchen 

square and the pitchers he of gold and the square be marked 
with a line of silver.^0 This gold and silver is false^ 

and is dust because one does not remember the flame if he

owns than,. r Guru Nanak shows that everything is to 

mix with dust in the end*

The gold and silver, one treasureth, are gg poison and
dust, 17^

One is renowned as rich, but Duality wastes him away.

It is only the Guru who can save one from the evil of 

duality. Saint Ravidas creates the image of the philosopher's 

stone touching iron and converting it into golds

He, meeting with the Guru, the Philosopher's Stone,
is torn not by Duality. 174

He, who knoweth the Lord(thus) and then uttereth His Name.

Guru Arjan creates the image in which he shows that 

one might be owning all the treasures of the world, being 

the money lender of the money-lenders possessing lakhs 

of maunds of gold and silver, having high mansions, swift-
175

footed horses and everything that one desires to own, but 

these material things are of no avail to him after death.

170. Adi Granth, p. 1169.
171. Adi Granth, p. 992.
172. Adi Granth, p. 884-.
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He has to cross the sea of the water of fire with no 

shore in sight and he, remorsefully, cries as he feels 
tortured*178

me man, who considers gold and iron alike and 

does not think of gold as a precious metal is in the image 
of God.177 reason is that after owning gold, silver 

and riches, one becomes egocentric, arrogant and selfish

and thus loses faith in God. He has the power to live 

a luxurious life and becomes lustful andZiattaehed to the

three modes of Maya. Guru Tegh Bahadur instructs us to

consider such gold as dust, if it robs us of the love and 
fear of the Lord.178 The fear of God destroys the 

impurities of the evil and vicious minds just as the metal 

is purged of its impurity through five.' Guru Nanak, 

through an image, clearly says that the possession of all 

the material manifestations of Maya are the real cause of 

forgetting God#

Gold and silver are enjoyable, so are pearls and rubles! 180 
But these,too, are Thy-given; and yet, X love them,not Thee.

Guru Amardas is of the opinion that, with the Guru*s 

grace, the burning desert is turned into a cool refuge and
181

the rusted iron is transmuted into gold.

176. Adi Granth, p. 1287.
177. Mi Granth, p. 1123.
178. Adi Granth, p. 633.
179* Adi Granth, p. OliDTjf 'f jf. •
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and Omni-present

stone

,s says that
102

Himself is the iron, the philosopher’s

nak says that the dust

of the saint’s feet, when it is anointed on one’s

»P
Even the company of the saints Is like a

♦s stone*
184

philosopher’s stone

th which one is changed into gold and achieves supreme

bli ss

1
habit of stealing gold by the goldsmith while

187
forging; the canopies decked with gold at the time of marriage?

^ & 

*W*w

x*

Xor wei v,
&<4

lands, wife, horses, elephants 0 fl

things as 

all the

:o no avail without the Lord’s feme

Nam dev cannot be deceived by giving gold to him, 

as he knows that even the kings, collect trig heaps of gold

had to pass away and Maya could not help them in attaining

192
The human body is pure gold, if the Guru wills and 

there is the essence of God (the swan-soulGuru 

Anar das paints in words the image of such a body of gold 

which is decked with the saddle of gold, sparkling with 

the jewel of the feme which are studded in it*

The golden body is bedecked with the saddle of gold, 
Studded with the Jewel of the Lord’s feme* 194-

lS2. Adi Granth,p. 552. 180. Mi Granth, p. 973*
183* Adi Granth, p. 930* 189* Adi Granth, p. 986.
184. Mi Granth, p. JO5. 190. Adi Granth, p.1166.
18Adi Granth, p. 4»11. 191* Adi Granth, p. 654-*
186. Adi Granth, p* 873* 192. Adi Granth, p. 1221*
187. Adi Granth* p. 477. 193. Adi Granth. p. 1256.
194I $3 cfes tfc; Trfearr fw ii rrtst sto sn* ww II
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But this beautiful body is wasted away by the sense
IQ *of "I-am-ness". 7 7 !Ehe human tragedy is that greed and

dust are destroying the body as flux melts the gold.
Guru Ramdas wants us to overcome our egoistic self* to
contemplate the Ifeme of (fed and with Guru * s grace, our
•body* would became of pure gold (symbolically sanctified
and physically strong remaining without pains and maladies) -

197
and thus one,s soul gets merged in God. Che should beat
up one*s mind and should test it on the touchstone of 

1Q8Name. 7 Kabir, in his images, exploits the objects such 
as the utensils made of bronze and copper.^7 Guru Nanak 

creates a very beautiful image of iron melting in the 
furnace and its recasting. Metaphorically, it means the 
purging of the egocentrics who are to suffer again and again 
the tortures of births and deaths:

As the iron is melted in the furnace, and then recast, ^qo So is the evil-doer cast into the womb again and again.^

The above image reveals that the human birth takes 
place with the purpose of purifying the soul and the human 
life is given to us to do virtuous deeds so that we can 
transcend, splritually, and thus, being emancipated, remain

195. Adi Granth, p. 776.
196. Adi Granth, p. 932.
197. Adi Granth, p. 833.
198. Adi Granth, p. 872.
199« Adi Granth, p.1123*
200. It# lp% f|



eternally In Heaven,

The boat made of Iron (evil deeds of the vicious 

persons) gets sunk in the mid-stream, but it is the 

wooden baric of the Lord in which even the iron (egocentric, 

the lovers of Maya if they seek the refuge of God) swims 
across,^01 Eating steel without teeth; practising the Word 

and thus enjoying the world which is hard for the egocentrics 

overcoming the three modes of Maya and thus eating the steel 

(meaning the impossible can be made possible) are possible 

only if one conaentratediy meditate over the Name. Guru 

Nanak creates a very beautiful image of a Sword of Truth 

sacrificing a man and, as a result of it his getting merged 

in God*

If Truth be the sword and Truth its steel,
Then whatever it cutteth(for oneself) is of infinite Glory, 
Yea, if it be sharpened on the whetstone of the Word,
And kept soft in the Sheath of Virtue*
Then if the Sheikh surrenders his head to the sword,
His blood of greed floweth out,
And lo, his life is fulfilled and he’s yoked to God,
And Mergeth he in God’s Vision at the Lord's Gate. 202

201. Adi Granth, p. 799•
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Path*
In the Adi Granth, path means the way that leads to

the mansions of the Lord, the path through which the Lord
is expected to visit the place of the separated Bride
and the path of Maya that leads one to the wrong and opposite
direction. It is the VEL11 of the God to. show one the path
or to lead one astray from the true path.*®^ jf it is so

written on one’s forehead, one comes back to the right path
POkafter getting lost in the treacherous path of Maya. Sheikh 

Farid creates the image of the treacherous and dreadful 
path through which the human soul has to cross after death?

The(treacherous) path (in the Yand) saddens me,
For 'tis sharper than a dagger? finer thah a hair.
I have to walk on this way alone,
Sayeth Farids " 0 God, be Thou with me that I Cherish 

Thy Path as soon as may be. 205

In Katha TJpanishad, we find the difficult path of the
realization of the'self'. This path is imaged as the sharp
edge of a razor? "Ihe sharp edge of a razor is difficult to

206
pass over} thus the wise say the path (to the Self) is hard".

Forsaking and the sense of toyness’ and 'thyness'
is not a child’s play. It is like walking on the path
that is as sharp as the edge of the sword. Wondrou a
203. Adi Granth, p, 952,
2Ql+, Adi Granth, p,t099.
205. w# y#

Wf 4W* 4N*% §ir% $ >^TH i% T#gr|i
W. if. 794.

206. Katha Upanishad, Third Valli, 1st. Adhyaya, quoted by 
John B, Alphonse-Karkala, An Anthology of Indian 
Literature,p, 58.
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and strange are the ways of the saints who tread on this

path. They have the awakened soul, enlightened mind

and strong will-power. Ravidas creates a successful image
of the path (the worldis t reache rousjbnd steep, The

bullocks yoked to the cart of the human body are weak and
209the soul requests God to save his capital stock. 7 But

when one becanes conscious that one is on the true path and
all other paths lead to the devil, he gracefully walks with
calculated steps on it and Instructs others to walk

ly
leisurely and carefree'on this path singing the praises of

2iothe Lord. There is no doubt that in the wondrous woods
(of the world), the paths are dangerous because of tumult

and confusion, but one, 
about on the paths.

enraptured with extreme joy, roams 
Only the Gurmukh knows the right

212 213 
path and it is guru alone who shows the path to the strayers.

An image with an emotional appeal, of the helpless and 

passionate Bride praying the saints to tell her the path 

is created by Guru Ramdass
How is my Beauteous Lord to be met, o dears, 214
Show me the way, ye Saints of the Lord, and I follow ye on

208. Adi Granth, p. 918.
209. Adi Granth, p. 3^5*
210. Adi Granth, p* 9®3»
211. Adi Granth, p. 520,
212* Adi Granth, p. 602.
213. Adi Granth, p. 864-.
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love of illusion and
215

; lust,wrath,pride
and love of the self; forsaking the Lord’s lame - all

lead one astray on the 
217

wrong path and one falls into the
hell. The path that leads to the dreadful and terrifying 

hell is very narrow and dangerous. Guru Nanak creates 
an image of this path and the dangerous heUs

Here he commands as he wills, hut in the Xond 
he passeth through a narrow strait,

And naked he is driven to hell and struck with
218 
is he

Guru Ramdas creates a very beautiful and’heart-touching’
successful image in which the groom (God) is expected to

come and the young beautiful bride (soul) is waiting for

him impatiently standing ever on the way side. She

is standing on the roof of the house with tears in her eyes
220looking at the path through which He is expected to cone. 

Kablr’s image of this situation is one of the best images 
found in the whole of the Adi Granthi

The Bride gazes at the pathway, sighing and with 
tearful eyes.

Her heart is satiated not, yea, with firm steps (she 
standeth) longing for the sight of her Lord.

0 black crow, fly up and convey my distress to my love.
That I meet Him instantly, yea, my Bdbved and Lord. 221

215* Adi Granth, p.
216. Adi Granth, p.
217» Adi Granth, p.
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Colours

Bed Is the colour of the Lord and getting dyed in

it, one is attuned to Him, He is not conscious of the

objective world around him and is lost in contemplating 

the Lord and thus is absorbed in "Samadhi** - complete

concentration upon the Word. D. H. Sharma gives a 

psychological interpretation of this stage of mind in which

man is lost in the « larger vision of Dr, Jung

contemplated the possibility of the unconscious being the 

ultimate fact of life rather than a mere phenomenon of 

•suppressed desires*. 3he highest reach and consummation 

of consciousness is, according to him, a relapse into, or 

a complete immersion in, the original unconscious Principle 

a fact corroborated by the experience of Indian yogis who 

discovered the fulfilment of life*s reaches in 'Samadhi*

which is only another name for apparent non-existence or 

the unconscious.

If one is lost in the meditation of the Lord and
224

s oneself, one is attuned to the Lord, a
fish in her love with water. Bowing whole-heartedly

at the feet, and uttering the NameV'one is coloured in the 

colour of the Lord and thus is purified of one's viciousness!

222. Adi Granth, p. 807.
223. D« 3ft S&icLXl&SiL i Panjab University Research Bulletin,p.5
224*0 Adi Granth, p. 1059.
22 Adi Granth, p. 1117*
22&« Adi Granth, p. 1150.
227. Adi Granth, p. 1017.
ppAGm£mSJ • Adi Granth, p. 523.



Such a man is free from worries and feels as if he is

awake after a long slumbering of many births. Guru

Amardas creates the image of such a person who is feeling 

the bliss of merging in God#

Nanaks one is Imbued with (coloured 
and Bevelleth in His Joy. when 

230
the Lord's Love, 

is Attuned to the

Being dyed in the colour of the

of God, one's fears and doubts are dispelled

Love of the Lotus feet, 
231 The

colour of the love and fear of the Lord makes one get

lost in They contemplate the Name in the company

of the saints and are brought back to the True Home by the
*

In the Society of the Saints, Nanak is Blest with Bliss. 
And he is brought bade to his Home through the perfect 

Guru.'s Door. 233

2he word of the Guru is the embellishment and the 
bride (soul) enjoys the spouse?^ Guru Araardas creates the 

image of a Bride who is dyed spontaneously in the colour of 

the Lord and is thus merged in Him 1

229. Adi Granth, p. 1148.
230. Bvm -tfk 13# %%

*r. ar. if. 771.

231* * Mi Granth, p. 96U-,
232. Adi Granth, p.1066.
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Wondrous is our Lord, He Filleth(dye-eth) us in his 
Love - all too spontaneously!

Tea, the Bride is Imbued with the Lord's Love if she 
Mergeth in His very being. 235

Guru Arjan uses the 'colour image' metaphorically, 
for single-mindedness and thus to gather the immense riches

Thy Devotees, 0 Lord, Gont©splate Thee single-mindedly 
in Thy Love.

Yea,I've ingathered the Lord's Biehes of which there's 
no end. 236

Hie colour of the Lord cannot be washed away and
it never fades. Guru Nanak says that the colour of such
a Bride does not fade away who has the fear and love of the

Lord in her mind. the very home is dyed in Bliss,
the minds feel crippled and hence unable to move about. Ramanand 

in the image shows that the human mind when attuned to the 
Lord, attains peace and bliss!

D,where am I to go, when Bliss is in my very Home?
Lo,my outgoings have ceased, and my mind(as if) hath been

oPtffr 3* tP § nffo TPPfefl
W 31. it 756.
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237. Adi Granth, p. 6M+.
238. Adi Granth, p.1280.



They, who, meeting with the Guru, sing the Lord's
Praise, are dyed deep in Red, the colour of Hiss.240

Guru Arjan says that meeting with the Guru and

uttering the Name of the Lord under guru's guidance, one

is dyed in the red - the colour of the Lord. Only the
242

fortunate persons get this privilege of being dyed in the 

everlasting red colour and are saved from the false 
colours which fade away so soon?^

A critical study of this section of imagery shows 

that Guru Araardas is very much Inclined towards the use 

of the colour-images and it shows that his perception was 

very much sensitive so far as its comparison to the other 

poets of the Adi Granth, is concerned. He creates the 

image that "Suha" the false red colour of robes (the colour 

of safflower) does not help us in reaching the Mansions 

of the Lord. He advises us to cast off the red robes and 

to love the Lord by being dyed in His colour. Thus obeying 

the instructions of the Guru, one's body and mind are dyed 

red, which is the colour of the Lord. In the following 

image, Guru Nanak reveals that "Suha" the colour of Maya

240.? ft 3ft ft tyVS m 3% <F% grrlbiTII

nr. if. if.

241. Adi Granth, p. 807*
242. Adi Granth, p. 808.
243. Adi Granth, p.1089*
244. Adi Granth, p. 787.



is nothing but an illusion2

The red robes (of Maya) are like the night’s dream, 
like a garland without a string. 245

And a woman who is dressed in these red robes is
wasted away by evil deedl^ Guru Amardas shows that she

24-7
cannot meet the groom (God) and this false illusion of 

"Saha" robes also vanishes like the shade of a tree248#

She ’’CShaohoola” colour (the red oolour of Lala- flower 

shade)i The imagery of Guru Bamdas reveals that he is 

very much fascinated by this colour. He creates the image 

of getting the fast red colour from the Guru:

Yea, such is the fast colour, like Lalla’s, that the 
body receiveth from the Guru.249

There is no doubt that every body craves to be dyed

in it, but only those who turn Godwards, are dyed in the
250

red of the Lalla-flower and they enjoy, in mind and body, 
the bliss of meeting the Lord. 25"

Guru Nanak creates an image of a bride who has dyed 

his mattress in the red of Lalla flower (Metaphorically, 

it means that she is emotionally attached in the passionate 
love of the groom (God),*

245. ttett gr%
mm mm

W. 3T; if. 786.
24-6, Adi Granth, p. 786.
247. Ibid.
248. Adi Granth, p. 786.
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25°. Adi Granth, p.732. 
25<l Adi Granth, p.488
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Bound thy ears are the curls(of hair),And round thy
neck the garlands of pearls. 252

And decked is thy red mattress with the red Lalla-flower.

IIKasumbha "Colour of 3a;

is false and it lasts for a few days

The colour of Safflower
253 Farid advises us

not to touch it as it will burn the hand. Guru Arjan, says 

that this illusory colour of the Safflower deceives us and 

we have to repent afterwards;

Sayeth Nanak t HI *ve forsaken my Dear Friend, my God, 
being lured by the false colour of Safflower, 255

256
Biese remorseful feelings overpower us and we realise

257
that Maya is an illusion like the colour of Safflower and the

fi cfD id JO
love of the egocentrics is transient. Guru Arjan wants us 
not to be misled by these false appearances,2^

Blacki The black colour is especially used for the

egocentrics and selfish persons who are living the animal
?6Gexistence and their ‘innerself* is black. Guru Nanak,

through a beautiful image advises us to colour our innerselves
261in the fast colotar of madder.

The forehead of a slanderer is blackened here and

The persons who have turned their backs

MWII
85? mm

df,
, Adi Granth, p, 7^1, 25**> Adi Granth, p, 794,
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on God, are imaged by Guru Ram das as having blackened faces 

like the thievesj

Tea, blackened are their faces like thieves, 
who have turned their backs on God and 
like not the Glory of the Guru. 263

Guru Nanak, the genius poet, uses the green colour 

for the purpose of giving the description of the natural 

scene and also showing the happiness of the human beings, 

whereas the white colour is exploited in imagery to show 

the saintly qualities, especially innocence and devotion.

He instructs us to obey the Guru and to meditate over God 

as it is the only way to colour oneself red like madder, 

meaning that one becomes virtuous and God-conscious.

Mi sic 1

After the study of the Imagery in the Adi Granth, 

one feels wonder-struck on finding how vast, intimate and 

mature experience the saint poets had of the objective reality 

around than. They came from the lower strata of society 

and hence had the bitter but fruitful experience of life 

in their struggle for existence. This action of imagery covers 

the general images about music, dancing and vocal and 

instrumental music. These saint poets composed their verse

263.* t ■fra srar oft fta $ it%ii
W. V. if. 881.

264. Adi Granth, p. 729.



in various 'Rag a s’ which show how specialised and perfect they 

were in the knowledge of Indian music. They also exploited 

the popular tunes which the bards of their times used while 

reciting their ballads before the ordinary publie.

Guru Arjan creates a very successful "Image” which 

merges from a collection of short images. It depicts very 

artistically, a situation in which the bridegroom enters the 

house of the bride at the time of the marriage and an 

atmosphere of happiness is created*

In my mind is bliss and in my inner self rings the
music of Gladness because my beloeved Lord has entered 
my house and has thus quenched all my Thirst.

My friends are singing the marriage-songs and all my 
kinsmen and friends are in bloom. 265

Instrumental Musics The saint poets used in their

images, almost all the musical instruments popular in India
266 267 268

at that time. Veena.drum, Tclngri' ( a stringed instrument), 
269 270 271 272 273

rebeck, flute, yogi * s horn, organ,timbrel and cymbals are

used by them in imagery. The musical instrument of feathers

is used by Hamdev in an image which shiws that Goblnd seated

on a *Garura* was playing upon that instrument*

265? fti rff 1#

*f% un%urr ■$iw hi w^tii
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*.4 3T. tf. 247.

266. Mi Granth, ;p. 351. 270. Adi Granth, p. 62
267. Adi Granth, ;p.1272. 271. Mi Granth, p. 145
268. Adi Granth, ;p. 709. 272. Adi Granth, p. 350
269. Adi Granth, ;p* 934. 273. Mi Granth, p. 477
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But lo, here someth Govind Seated on a Garura,
And playing upon an instrument of feathers. 274-

In Katha Upanishad, Second Adhyaya, Sixth Valll, we 

find the image of the blowing of a flute with the purpose 

of revealing the higher spiritual affairs J "As one draws the 

wind from the reed, the wind is there in the flute(reed), 

but it is the blowing of the wind that makes a sound, and 

a controlled blowing makes the music (Dr.Radha Krishna's 
t ranslati on).2^

Kabir talks about the symphony of the Word and Guru 

Arjan, in an impressive image, uses many musical instruments 

as orchestra. In the dance and singing, which the

compassionate Lord is to watch, the hands of the devotee
areare the cymbals, his eyes/the tamburlne, his forehead is

the rebeck and his ears produce the sweet music of the 

flute. His tongue sings the Word and around his ankles are

the ankle bells. It shows that Guru Arjan was highly 

interested in music and was well-versed in it. It is also

proved by his compilation of the Adi Granth by arranging the 

verses of the various saint poets according to various ragas.

274. ITfcfe? TO TOf?5T|| grsif ¥*%**!»
ar. if. 1166.

275 * John B. Alphonso-Karkala, An Anthology of Indian literature, 
27*. Adi Granth, p.884-. p. 63.
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The ringing of the Dhstruck Melody of the Word is a
277

symbol of God’s abode and His Music and it rings in the 

cave of the body as depicted in an image by Guru Amardas *

Sayeth Nanak : HThe lord Pla 
of the body

in the cave 
the MusicCof life).

It raises the questions what type of sound-image this

Uhstruek Melody produces? What are the musical instruments
that produce this sound? Mien does the Unstruck Melody ring?

From his own individual experience, Kabir says that Mien he -suck

sucked in and locked the breath inside the Tenth Door, which

is coloured wholly in the colour of God, the Unstruck
270Melody of the Word rang there and then. 7

About the musical instruments which produce the 

Uhstruek Melody, we find different opinions of different 

saint poets. For example, Kabir is of the opinion that
qQa

it is produced through "KAngri”, a stringed instrument.
Namdev says that this subtle and soft music is produced

281through the flute. Guru Arjan gives this opinion that
the Uhstruek melody is the music of the drum. Guru Nanak

283
reveals that the Ghstruck melody is the music of ?oid(Sunnya). 

The eritical study of the images show that the Uhstruek 
melody is the symphony of the five sounds. At one place

277* Adi Granth, p. 974,
278. ara* xftT% WfU ot

»r. ar. if. 922.

279* Adi Granth, p. 972 . 282. Adi Granth, p. 1272.
2f0. Adi Granth, p. 92. 283. Adi Granth, p. 944.
281. Adi Granth, p. 988.
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Guru Ifenak forms the image of the five strains of music
284-

ringing within one unstruck and at another place we find 

that God-made Divine-Music is the symphony of the five
pg rcCsounds which ring sweetly within one.

Saint Kabir, very beautifully, creates the mystry play 

in which the elephant is the rebeck player, the bull plays 

the timbrel, the crow beats the cymbals, the donkey dances

and the he-buffalow stages the play Guru Nanak clearing

the shadows and dusk, makes the picture of spirituality

clear by advising the man to make intellect the organ, love 

of the lord the tamburlne, truth and contentment - the two

cymbals, constantly gazing-at-Him the ankle bells, and thus 

stilling duality, the subtle music (Unstruck melody) is
\

If intellect be thy organ, and Love thy tambourine,—— 
Truth and Contentment - let these be thy two cymbals. 
And to see him ever -iet-thls be thy ankle-bells.
To still duality - let this be thy subtle music. 287

\V

Adi Granth, p

285. Adi Granth, p.1040.

286. Adi Granth, p. 4-77,
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Vocal Mu si Qi Guru Nanak creates a mental image, when

he says that the worldly wise persons call him a ghost

and the man who is out of step ( meaning that he

Is not attuned with the world which is in reality the play 

of Maya. This image seems so small and ignorable on the 

first reading, hut it becomes absorbing when we start 

meditating over it, The critical study of this image proves 

that it has the quality of fertility to the extent that this 

image expands and flowers upto the limits of our knowledge. 

Hie vocal music of the Bard (Ehadl) who is ever singing the

praises of the lord and humbly admitting that he is HI3

bard who ever hears and utters His Words., is the music that 

helps one in getting emancipated. These two images of 

n]DhadisH have a provincial appeal as the Ehadls (bards who 

sing with two small drums and a stringed instriaaent,called, 

1Sarangif) are quite popular among the peasantry of Panjab 

and Haryana. It Increases the value of the poetic creation 

as poetry with all its imagery is a cultural creation, 

l&e use of imagery concerning the popular professions, 

instruments and occupations causes social images, which are 

the joint property of a group of people living at one

Dancing 1
The study of this section reveals that maximum number 

of images in instrumental and vocal music concerns God and

288. Adi Granth, p. 991.
289. Adi Granth, p. 962.
290. Adi Granth, p. 950*
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HLS worship. In the dancing-images, the saint poets give 

us many images regarding dancing and not dancing to the tune 
of Maya. Maya is dancing its devil-dance and instigates 
every one to he vicious. She entices the whole world and 
also the sun and the moon - the heavenly bodies. The tinkling

pQ 1of its ankle-bells rankles vice within the human beings. 7

Lo, Maya danceth its devil-dance and yoketh everyone 
to Vice? yea, the enticeth away even the sun and 
the moon;

And when she tinkle her ankle-bells, Evil rankles within 
usj yea, its myriad gestures bewitch and beguile 
every one but God.

This successful image is so suggestive, so brief and 

so meaningful that it fascinates, thrills and creates 
emotional sensations in us. Guru Manak creates a beautiful 
image of the thumping of the drum of the Word. With it the 
other musical instruments of the orchestra like cymbals etc. 

attunes them to it and the human mind dances to the tune of 
the Kali age and the music produced by its ankle-bells is 

attuned to the thumping of the drum of this world;

The desires of the heart clamour like the cymbals and ankle- 
bells, with them Thumps the drum of the world* 2g2The mind(Narada) dances to the tune of this Kali-age. 4:1
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Commenting sharply on the religious men of his days,
Guru Nanak says that the Gurus and the followers were dancing 

and playing the musical instrument for the sake of bread.
The dust falls in their matted hair, It is dancing to the
tune of bread alone and not as a way of meditating God in 

order to attain a higher state of spirituality. About these 
hypocrites who are wearing garbs of saints and dancing before

gods, Guru Arjan creates the image that 
religious code only to earn their bread,

they observe some 
294

Guru Nanak, through a beautiful image of dancing, persuades 
the human mind to dance whole heartedly and devotedly before 
the Guru.^* When one is out to dance, why is one veiling 

one's face. Here again Guru Nanak instructs man to know 
himself, break the pitcher of false attachment with the world
and to dance to the tune of the Word. 7 From the world of

husband-wife relationship, such a newly wedded wife, who loses 

herself in her Lord is an ideal beauty having the most fascinat­
ing,beautiful and attractive eyes. She is dancing to the tune 

of God - her groom and her silvery ankle-bells tinkle and 
produce a soft and harmonious music.

Heaven and Hell imagery t

Guru Nanak, an unparallelled poet of Panjabi literature, 
sums up the whole philosophy of human life in this simple but 

Intense image in which he shows that only the good deeds of

Adi Granth, p.1003. 
Adi Granth, p. $Q6. 
Adi Granth, p.1112.
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a person are helpful In life-after-death. The creation of the 
horrible hell and the dreadful way leading to it, serves the 
purpose of making the people conscious about the fruit of 
goodness and the punishment of viciousnesst

Beauteous is the form (of life), but one leaveth it 
in the world.

And(then) one is rewarded for one's own deeds, good or bad.
Here he commands as he wills, but in the Tond he 

passes through a narrow street.
And naked he is driven to the hell, and struck with 

terror is he.
Tea, committing sin, one eometh to grief.

This dynamic image is very successful and familiar. It 
impresses upon us that the death and the way through which 
the soul is to pass through are both very dangerous and 
dreadful. The image of the dreadful hell in which the sinful 
soul Is thrown and the process of coming and going is very 
beautifully painted by Guru Arjan. According to him, even

Thou perfo rarest pilgrimage, yagnas, oblations to fire 
Bit in ego, thy sins multiply.
And thou art subject to heaven and hell and art cast 

into the womb again and again.
Heither the abode of Shiva, nor 

is eternal and moveless.
nor Indira

e

And without service of the Lord, one attalneth not Peace. 
Tea, the worshippers of Maya but eometh and goeth. 298
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The saint-poets believe that after death the soul gp es 
to the court of God. One is punished if greedy and does not 
love the Name. Egocentrics are hungry and wander about
in all directions without the Name and suffer tortures at 
the hands of Yam a. They are to bear the pains of births and 
deaths time and again, These vicious persons, as imaged 
by Guru Amardas, are like a deserted lady who does not attain 
to the castle of the Lord and wails*The double-minded 
bride is dirty and vicious and hence cannot get a place at the 
Court of God.^®^ Guru Ram das creates the image of such a 

person being punished in the other world!

And, lo, they’re punished at the Yama's door, and 
also at the Lord's Court. 303

liars and wicked persons are forcibly thrown out of the
Lord's court 304 But under Guru's advice if one utters
the Name of God, he is saved. He again gets a place at the
Lord's Court The persons who are attuned to the Name of the
Lord, are honoured at the Eternal Court of God. Guru Nanak
creates a vivid image of entering the court of the Lord-

299* Adi Granth, p. 1155*
300. Adi Granth, p. 607*
301. Adi Granth, p. 559*
302. Adi Granth, p. 639*

303. €% rm ml <r% sparer wFrfen
Uf. 3T. if. 996.

304. Adi Granth, p. 427* 307* Adi Granth, p. 1252.
305. Adi Granth, p. 493* 308, Adi Granth, p. 945*
306. Adi Granth, p. 1023* 3^9* Adi Granth, p. 1024.
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Guru Nanak, through a series of images, shows that 

Ihar am raja's duty is to keep the accounts of all the persons. 

The vicious persons, the sinners and egocentrics are imprisoned 

by him (Eharamraja). Their faces are blackened and they are 

forcibly sent to Helli

Nanak s Creating the world of life, and Inplanting 
the Name within it, God made it the Dharma*s Seat.

Before it only Truth is judged true* and sinners are 
picked and marked out as such.

The false ones find no refugei their faces are blackened. 
Yea, they are marched off to hell. 31°

Dr.Trilochan Singh in his Essay t Theological Concepts 

of Sikhism, defines hell. According to him, "Hell is the 

corrective experience through lower lives in which the 

hardened core of the ego of wicked people suffers in a 

continuous cycle of births and deaths in lower lives".

Bag lfe.ru (Adi Gyanth)• He follows the literal meanings and does 

not try to reach the essence. In the following images, Guru 

Nanak uses 'hell' metaphorically J

(1) The worshipper of Maya passeth through the hell
of eighty four lakh species. 312

(ii) In the (body's) cage, in which liveth the (mind's)Ghost,
one suffereth immense sorrow;

And enveloped by Darkness, one is wasted away in hell.-3 -3

*. 3V if. 463.
311. Trilochan Singh (Dr. ), "Theological Concepts <kf Sikhism"

included in the book - Sikhism, Punjabi University,Patiala,

312. gfgitfu jm3
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Dr. Triloehan Singh fails to understand the concept 

of hell as depicted in the Adi Granth. She belief of the 

saint poets is that hell is a separate and invisible place. 

Guru Bam das in Var of fadhans clears it through the image!
j

He weareth evil, eateth evil; yea, feedeth he himself 
upon evil.

He earneth Pain here and, dying, he falleth into hell. 

At another place, hell is used symbolically for the

HeU is also used as a simile in the following image

by Guru Aryans

without the Lord is like 
, my mind is Pierced

suffering the pangs of hell; 
by His Lotus-Feet.316

use of hell as a simile proves that it has a separate 

existence. Nam dev also accepts hell as a separate place from 

our world, which is proved in his image of depicting the 

pursuit of Maya and accumulation of wealth leading one to the

hell Kabir, while proving that pride hath a fall, creates

the image of the ditch of Hells

He who prldeth on his self walketh on thorns, and 
those prick and no one can draw them out.

And the man crieth out of Pain here, and then falleth 
into the pit of hell.318

Adi Granth, p. 1207.
■8
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It is a common belief of the saint poets that heaven 

also exists. It is not in the world. Guru Arj an makes this 

idea clear by creating an image*

Blessed Blessed is the creature who singeth the lord's 
Praise.

And purging his mind of the sins of a myriad births 
lands in Heaven. 3'19

A continuous contemplation of the Lord* the uttering 
321 322 

of the Nsmaej the company of the saints; becoming the follower
323

of a true Guru* one gets an honourable place in heaven. Saint 

Kabir, by creating an image, conveys that if a man is malicious 

at heart and bathes at a pilgrim station, he has no chance of 

going to the heaven,

The bliss one gets in heaven is used as a simile by Guru 

Arjan, for the happiness one gets in the company of saints*

0 God's Saints, Dwell thou on the Lord.
The ELiss thou reeel vest from a moment's companionship 

of the Saints, is like the Joy of a myriad heavens. 325

On the critical study of the above images, we find that

the saint poets believed in the existence of hell and heaven.

These two places are invisible and one cannot reach there.

After death, one goes there. The sinners are tortured in hell

and the saints are given a warm welcome in heaven.
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Die Advanced Learner’s Dictionary of Current Ihglish 

defines Machine as s "Machine - appliance or mechanical device 

with parts working together to apply power, often steam or

electric power * but also human power. * this mechanical

device can be a rocket or an ordinary pincers. How beautifully 

and appropriately the image of pincers is used by Guru Arjan 

in the context of depicting the pangs of separation:

Die pangs of Separation smite me like pincers, and 
are hard to bear.

Tea, if my Loved Lord meeteth with me, then there's 
true peace for me. 327

328 329
Weighing machine and Ratha (chariot * a beautifully decorat­

ed and a specially designed cart used for travelling by the 

rural people) are very beautifully exploited in images by 

Guru Hanak. Die image of this Ratha (chariot) and its driver 

is used for the human body and its controlling power in all 

ages. Guru Ifenak uses this image to explain the nature of the 

different four ages:

In the age of ISatya" Agac contentment is the chariot 
and religion its driver.

In the "Treta” Age, continence is the chariot and 
power drives it on.

In the "Duapar” Age, austerity is the chariot and 
charity its driving force.

In the "Kali” Age, the chariot is of Fire 
and *tis driven along by falsehood.330

326. Die Advanced Learner* s Dictionary of Current Itoglish,p. 5&9.

327. 1ft K Wens 3r*¥ini5JJJ >vt.* *•**

# ft iWlfe TOamrwmr _- * - nr; a; 520.
328. Adi Granth, p. 469. 329.Adi Granth, p.4-70.
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2lils image of chariot is found in the ancient Sanskrit

literature. For example* in Katha Upanishad, the image of 

driving the chariot is used to communicate the spiritual 

meanings of purifying the soul by disciplining the human body. 

"Know the Self to be sitting in the chariot* the body to be 
the chariot, th^intellect (buddhl) the chariot!er, and the 

mind the reins,” says Katha Upanishad. John B.Alphonso - 

Karkala* explains this that the sense they (the authors of

Katha Upanishad) call the and
horses/ the objects of the senses9

their roads* When he (the Highest Self) is in union with 

the body, the s enses, and the mind, then wise people call 

him the Snjoyer,

Even in Greek literature this image of chariot is used.

It shows that in all the ancient civilizations, chariot(Ratha) 

was a popular means of travel and hence found its place 

in imagery in the ancient literatures. The use of this image 

of chariot is found in the writings of even Plato. John B. 

Alphonso-Karkala uses it in comparison to the image found in 

Katha Upanishad. In his words, ”Intelligence is considered 

as a ruling power of the s elf called ♦Buddhi * in the Upanishad 

and ’nous1 by Plato.” Reference to Hato, Phaedo (24-8),

Riaedrus(246f) and Republic (IV. 4-33) are also found in the 

same
, Katha Upanishad, Third Valli, 3*3, quoted by John B. 

Alphonso-Karkala, An Anthology of Indian literature,
P

John B. Alphonso-Karkala, An 
literature, p. 5&. (f.n.).

Anthology of Indian
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the Saint-poets of the Adi Granth had so sharpened 

poetic sensibility and had such a keen sense of observation 
and judgement that even the minutest possible articles could 

not escape being used as images by them. Guru Nanak uses the 

image of the injustice done by the magistrates in the la**-courts 
by accepting bribes. Even the witness would give a false 

statement if his palm was greased.
the scene of the forcible tax-gathering by the servants of the

rulers. In 'Babar-Band *, he images the collecting of offerings 
by force.

Guru Arjan creates the image of an Indian festival - Holl - 
for the purpose of instructing the human beings to serve the 
saints with willingness and pleasure,^3^ Jlamdev creates the 

image of weaving a blanket for Lord Krishna. Guru Arjan creates 
an original image of the hawk snatching away the flesh:

Thou takest from here and placest it there, 
as doth the hawk teareth away flesh with a 
swoop and then flieth into the Yond. 338

339
The image of betel-chewing is used by Guru Arjan, showing 

that it was included in luxuries of his times. We find images 
created with the use of idioms and proverbs. Even the use of 

an appropriate verb creates an image.The example of an 
image created by Guru Bamdas through the use of an idiom is also 
found in the Adi Granth.

333. Adi &Panth, p. 1032. 33^, ^di Granth, p. 722.
334-. Adi Granth, p. IO32. 336. Adi Granth, p.1l80,

337. Adi Granth, p. 988.
338. I# # $ xr%6 to* to #ar yigaftii

/ ~ ¥. 3F. if. 1216.

339. Adi Granth, p. 400. 34-1.Adi Granth, p. 849.
340. Adi Granth, p. 8?0.



IMAGERY OF THE ADI* GRANTB



IMPACT OF THE IMAGERY OF THE ADI- GRAMS OH
PANJABI POETRY

Literature is the product of the starvation (social, 

political, economical,cultural and psychological) of a

particular people in a particular age. All the good
1

classics of literature shape aesthetically, the realities 

of life in various art-forms with the aim of transforming 

such a reality. The beauty of the art of a writer lies 

in suggestion and not in propagating his ideas directly.

For the purpose, the faculty of imagination is exploited.

"The function of the Imagination is particularly important 

in creative art. Here it serves not only as a means of 

generalisation, but as a force that calls to life aesthetically 

significant images, expressing the artist’s knowledge of 

reality. The ideal, as the image of what should be, and 

the wish, as the image of what is desired, are both products 

of the Imagination."

All art and literature satisfies man’s hunger for 

a perfect world. Every artist depicts,through Images, his 

ideal world. Dr. Freud is of the viewfehat the poets like 

all other creative artists, are not angels. They are like 

other human beings having unsatisfied desires and longings. 

According to him, they turn away from the thorny and harsh 

realities of life and transfer all their libido on to the

1. Rosenthal and othersCed.), Dictionary of Philosophy,p.207.



creation of their wishes in the life of phantasy. Thus, 

they try to impose sane ideal on the realities of life.

If this creative process is based on the realities of life 

and by chiselling and selecting creates new imaginative forms 

in literature, it becomes the finest specimen of literary 

art, because realism in literature is not limited to the 

photographic pictures through words. In the words of Howard 

Fast, realism is that literary synthesis which through

selection and creation heightens for the reader his
2understanding of reality.

literature is a social product. It (literature) ‘occurs 

only in a social context, as part of a culture, in a milieu.

We find that the best possible results can be achieved if 

leaving aside vague generality, abstract ideas and complicated 

concepts, we create artistic images in our literary product.
kA. Lunacharsky says, "...literature is the art of images".

"Its typical instrument of communication is not the concept 

but the image? says 1. L.Maseall.5

The process of ccamnunicati on through the poetic 

image is of saying something more than the accurate reflection 

of actual reality. In this magic mirror of Imagination, life 

perceives not so much of its face as some truth about its 

face. In literature truth is not absolute. The poetic truth

2. Howard Fast, literature and Reality, p. 20.

3. Rene Wellek and Austin Vferren, Theory of literature,p. 101. 
if, A. Lunacharsky, On. Art and literature, p. 19.

5* E. L.Masoall, Words and Images, p. 109.
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in literature is the ideal truth of the imaginative, cultural
and aesthetic level of a particular poet because, "....the
artistic image is a subjective image of the objective world.”
The personality of the poet is Involved in it as the image,
presented in literature, ceases to be artistic when it fails
to pronounce a verdict on reality. So, we reach the
conclusion that the poet is not an automaton. He is a
responsible intellectual worker who has, on his shoulders,
the responsibility of a guide for his fellow human beings.
He creates images in poetry with the intention of presenting
before his fellow beings, some models, some patterns, and
some concrete pictures of his abstract thoughts* These
images ’become proofs of original genius only as far as they are
modified by a predominant passion, or by associated thoughts or

7images awakened by that passion.*' In the present age the 
poet*... seems to propose to himself as his main object, 
and as that which is the most characteristic of his art, 
new and striking images,1^

As the economic, social, political and cultural 
conditions of a society change with the passing of time, 
the poet has to deal with the changed circumstances as the 
whole structure of the society is in a continuous process 
of chsnge. With this change Changes the human relations and 
thus a search starts for new and fascinating images. She

6. Mikhail Ovsyannikov, The Artistic Image, included in 
♦Problems of Modem Aesthetics’, p.219*

7. Coleridge, quoted by C.Bay Lewis, The Poetic Image, p. 19*
8. Ibid., p. 17*



old images, in the hands of new poets,change in accordance 

with the changed historical conditions and situations. "If 

the image is a method of disclosing the pattern beneath 

phenomena, it seems reasonable to argue that, when a social 

pattern is changing, when the beliefs or structure of a 

society are in the process of disintegration, the poets should 

instinctively go farther and more boldly afield in a search 

for images which may reveal new patterns, sane disintegration 

at work: beneath the surface, or may merely compensate them for 

the incoherence of the outside world by a more insistent 

emphasis on order in the world of their imagination, says 
C. Day Lewis.^

The study of ancient Indian literature shows that it is 

not only the social, economic, political and cultural 

changes that bring a change or transformation in imagery,
i

but the class*character of a particular poet plays a major 

role in it. For example, examine the use of the image of 

ocean by Yyasa and Kalidasa and compare it to the images of 

ocean created by the later Sanskrit poets who came from the 

proleteriat class or frcm the revolutionary middle class elite. 

We can include the poets like YIdhoka, Sabhanka and Lakshmldhara

Yyasa introduces us with the image of ocean having all 

its grandeur - noisy, great and full of dreadful whirlpools

9. C.Day Lewis, The Poetic Image, pp.*>0~!?1«



and mighty waves packed up with whales, sharks, serpents and

hundred of thousand of other acquatic animals. This lord

of multitudes of rivers (the ocean) is full of shining gems and

jewels that are freely utilized by Varuna, the lord of the

watery-regions, flowing of rivers in the oceans is like the
10ladies hastening to get than united with the lovers. In

the hands of the greatest lyrical genius of Sanskrit literature

Kalidasa, more poetic qualities were infused in this image

of the ocean. Following Vyasa, he considers the ocean as the

resting place of Yishnu. Being afraid of Indra, the mountains^,

with their pride humbled by god Indra by hurling thunder bolts,

sought protection under the ocean like the terror-stricken

kings. Kalidasa adds to Vyasa*s image when he images Lord

Yishnu, assuming the shape of a mighty boar and trying to pull

the earth out of the crystal clear waters of the ocean which

is depicted as the veil of the lady Earth. It suggests

further the image of wedding between the bride Earth and the

bridegroom Yishnu. Mother addition is lire the image of the

sea-shore looking like the black mark encircling the wheel
11of the moving vehicle.

But the later Sanskrit poets changed this image of

the ocean showing that mountains sought shelter from ocean

when they were chased away by Indra. Vibhoka paints the

ocean as vicious and relentless as it scorched the mountains
12in the heat of the submarine fire that was blazing in it.

10. Vyasa, Mahabharata, Adiparva, 21st.Chap.verses6-10.

11. Kalidasa, Raghuvamsam, Canto 13, Yerses 2-15*
12. Vibhoka, Sadukti-Karaamrta, p.M?**



Sabhanka treats the image of ocean from a different angle. 

According to him, the ocean, with all its wealth and 

grandeur, is rejected by the thirsty as its salty waters 
cannot satisfy his thirst.^ Laksmidhara, who might himself 

have suffered failures in life, creates quite a different 

image of the ocean. 2hls image, according to the critical

literary normals of rare beauty and is one of the best 

images created in Sanskrit literature. *The submarine fire 

is the external manifestation of sorrow caused by the failure 

of the Inhabitants of the sea in all spheres of life. Ihe 

goddess of fortune, residing in the sea, is fickle; the gems

that we get from the waters, are, pointed and crooked; the moon

extracted from it,1s darkened by stains on the face; the food
4|i

that lord Shiva is forced to consume is of poison.

This critical study shows how the images of ‘9yasa 

and Kalidasa were transformed by the later poets who viewed 

the ocean from a different angle.

In the field of Panjabi literature, we find that 

some images of the guru poets and other saint poets are taken 

from our literary heritage. But the majority of their images 

are drawn from nature and from their own immediate day-to-day 
experiences of life. About Gteru Hanak*s imagery, the well- 

known Bussian critic, I. Serebryakov says, "Nanak’s imagery

f P e

14. Lakshmidhara, Sadukti-Karnamrta, p.,461.



derives from daily life and from the scenery of his 

native land. His poetry abounds in pictures linked with the 

occupations of the pleasants, the artisan, the merchant, and 

images suggested by the luxuriant vegetable and animal world 

of the Punjab. Yet imagery linked with Hinduism also occurs. 

Almost all the saint poets of the Adi Granth were born in 

ordinary families of workers and peasants. Their angle of 

vision, as seen through their imagery, is of their own class. 

The purpose of creating poems is to serve their class 

interests. In those days, the Brahmans had lost their touch 

with the true essence of religion and showed their concern 

with the form and the ceremonial rites of religion. The 

Muslim rulers were also against Hinduism and wanted Islam 

to be the religion of Indian people. In such a historical 

situation, these revolutionary saint poets created new images 

taken from this changed social atmosphere and modified the 

old images of the Sanskrit and Prakrltik literatures into new 

and striking images. The economic condition under these 

changed circumstances gave them an opportunity to create new 

images and thus to create new patterns and new models from 

the chaotic reality of the day.

With the changes in the economic relations and the 

political upheaval during the last seven centuries, we 

the modems* find some Interesting transformation in imagery.

I. Serebryakov, Punjabi Literature - A Brief Out line,p. 30.



The development in imagery is directly linked with the 
cultural influences and its spreading in a particular society. 
So we find that the changing forms of Images are the production 
of the changing consciousness and attitudes of the particular 
age. Every poet is a conscious and responsible citizen of 
the country. He belongs to a class and this relation creates 
class interests which are the root cause of his poetic 
sympathies. 0. Bay Lewis is of the view that the nature of 
the poetic sympathy of the poet is revealed in images. So, 
we find a development, a Change and a transformation in the 
imagery of all literatures. One thing more, the poetic 
sympathy of the poet is created on the strong foundation of 
his moral judgements. Morality is the salt which seasons 
the poetic creations, and the ethical judgement is so deeply 
woven into the whole texture of poetry that very often we 
tend to ignore it because it is artistically concealed in 
the poem.

The impact of the imagery of Mi Granth on later 
Panjabi poetry is so vast, varied and scattered that, 
in this chapter, we can simply touch this subject and can 
hint at certain aspects of it only.

It is interesting to note that Jalan Jat (1643-1701X.,,.. 
following Kabir, repeats the image in which he says that 
God is perfect in all affairs. To seme, he provides with 
costly silken robes and to others the ordinary blankets to
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cover their bodies is not given. Saint Kabir creates this 

image in the following lines*

Some art blest with silk and others with 
*’niwar'* bedsteads,

While others do not have even a patched coat, nor even 
a thatched roof. 17

me reason of similarity between these images is
that neither the ©lass* character of the poet is changed nor 

the attitude of the saint poet, Jalan Jat, towards God has 

undergone any transformation.

Guru Gobind Singh (1666-1708), the tenth Guru of the 

Sikhs uses exactly the same images of the Mi Granth in his 

•Ghandi M far1. In Mi Granth, we find that during the 

process of the creation of our Universe, all the great gods 

were created by Godi

Our Creator-lord Himself ereateth ally the Brahma,
18

Vishnus and Shiva a - too are contained in Urn, the One Alone.

Guru Gobind Singh in his image shows that with the 

creation of Brahma,Vishnu and Shiva, the play of nature 

was completed by God.

It was He, Himself, who In the form of Krishna murdered Kansas

r %^TuTu
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lea, if He, as Krishna, chopped off Kansa* s head. 0, how does it make Him any the greaterCfor that)? 20

Because of the philosophical clarity, Guru Gobind Singh

inculcated vividness in his imagery. In his image he shows
clearly that Krishna got strength from God and killed Kansa

21
by holding him from the locks of hair. The sufi*saints who 
were famous poets of Punjabi literature, were also influenced 
by the imagery of the Adi Granth. The reasons were that the 

poetry of Sheikh Farid, the greatest Sufi poet of Panjabi 
literature, was in Adi Granth for them to follow it. and 

the philosophical background of Sikhism which recommends 
attacks on idol worship and condemns the worn out methods of 

meditation and the out-dated religious rites, ceremonies and 
practices of Hinduism* Sheikh Farid*s poetry put a very deep 

impact on the imagery of Sufi poets. For example, the following 
couplet is exploited by Milch Shah (1680*1752)*

Why wanderest thou through the woods, 0 Farid, 
crushing the thorns under thy feet?

Thy lord Abideth within thee? why search Elm 
in the wood? 22
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Bulleh Shah in his * leer-Ranj ah', creates the image 

of Heer searching Ranjha in the fields and the grooves of 
trees, whereas Ranjha is always with heri> ^

leer and Ranjha are united*
Ignorant leer searcheth him in the Woods. 
But Ranjha, her lover, is always with h®r

Ms transformation of image by Bullehshah is for 
the better* Sheikh Farid’s use of this image creates some 
obscurity in it, whereas Bill eh Shah, by using the famous 

love-tale of Heer-Ranjha makes the image vividly clear. Re 
creates the qualities of evocativeness and fertility in the 

image*

Basham Shah( 1735* 1843) in a couplet shows that the 

lover is the most unwise person who knowingly suffers. All

others read the Vedas and the Quran. Bit he meditates over
24the name of his beloved one. This image is used under the 

impact of the following image of Guru Aryans

Of no avail to Brahma was the study of the Vedas* 
for, he found not the true worth of the Lord.

The seekers and the Siddhas wandered about wailing,
for, they too were enticed away by Maya........ *
The Peace of Poise and Bliss are in the Joy of the 

Same and so the Saints sing the Lord's Praise.
And are Hest-wlth the Hiss-giving vision of their Lord, 

and they Dwell on Him, body and soul. 25
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presentation of a picture which arouses our sympathy 

whereas the image of Guru Amardas pronounces a verdict on 

the reality, which is behind this image*

In another image, Adi Granth paints the picture of 

a patient lying on bed. The doctor comes and starts feeling 

the pulse. But he fails to understand what is the cause of
Jgghis suffering.rs. But Hasham Shah takes the image to the other 

side and shows that day and night the soul suffers because 

of a strange type of a continuous pain. The only doctor 

is ’Ranjha' (metaphorically God) and it is He alone who can 
cure the disease of *Heer* (the soul).^

In his Kissa Kavya •Heer* Iftiqbal in a heated dialogue

between Heer and Hanjha, through an image reveals that the

nature of woman folk resembles that of the snakes that bite

even If we give them milk to drink* He creates this image

under the influence of the following image of Adi Granth s

The mind of the egocentric is swayed not(by the word),for 
his mind is hard and impiouss 

It is like the serpent being fed on the milk, who loseth 
not his sting thereby. 30

In her reply Heer, taking the example of Rabia, a 

muslim saint girl, uses the images that even the prophets

28. Adi Granth, p.1279.
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married in their lives and the whole of this world 
is because of woman.^ Biis image is based upon the image 

of Guru Nanaki

If one woman dies, we seek another! through the woman 
are the bonds of the world.0 Why call woman evil who giveth birth to kings. ^

Guru Hanak, a poet of the masses, keeps his image 
to the level of the people and their experience of life.
The critical study of these two images reveals that Muqbal, 

taking a social love-those, moves towards the spiritual by 
taking reference from the mu slim religious myths and Guru Nanak 
a prophet poet, takes images from the material world of human 

relationship and through them preaches the higher spiritual 

doctrine.

Ghulam Farid creates the image that the soul is 
always performing 'Haj ’ (religious pilgrimage of Muslims) 

because Kaaba (a sacred place of the Muslims) is in the 
direction in which the lover resides?^ This image is created 

under the impact of the following image of Saint Kabiri
1 was going as a pilgrim to the Kaaba and on the way

I met my God(unaware), and He Quarrelled with me 
saying s “Who told you I was (only) there. 34.

31.
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The study of Kabir's image shows the Gnnlpresence 

of God and the mere visit to a pilgrim- station is of no 

avail. Gulam Farid finds God in the lover and thus limits 

God to the person of a lover. This change in the two images 

is because of the difference in the philosophy of the saint 

poet Kabir and the Sufi saint Gulam Farid. According to the 

philosophy of the Sufis, the right way to approach God 

by creating celestial relations is possible only through 

the terrestrial relations. It does not mean that the saint 

poets of the Adi Granth totally Ignored this relationship. 

For example all the poets of the Adi Granth exploit the 

social relationship in order to explain their spiritual

Shah Hussain creates the image of a soul who is 

praying to God to accept her. She does not want Him

to take into consideration her merits or demerits. In 

utter humbleness, she admits that she is replete with 
vice and prays God to take mercy on her.35 This image 

seems to be created under the influence of the following 

image of Guru Aryans

0 Thou compassionate Lord of the poor, be merciful 
to me and think not of my merits, demerits;

How can one wash the dust, 0 Master? Such, yea, 
is also the state of my (evil) mind. 36
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impact of the following iaag® of Mi Granth :

afces a God in a man
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He trembles with fear in His Presence. The servants

(Ghltra & Gupta) will open the book of the accounts of his

deeds be fore God. The good and evil deeds will;then) be
weighed. Everybody will remain tongue tied before God.^°

This image is created under the direct influence of an

image by Guru Sanak in which he paints the picture of the
• ■

sinner being produced in the court of God. At the time

of judgement, the sinners are picked and marked out.
<

Guru Nanak extends this image when he shows that the faces

of the vicious persons will be blackened and they will be
UGdishonoured and sent to the hell. Die only change in the 

above images is that the man is shown presented before God 

in person by Mahram Shah, whereas Guru Kanak shows that the 

human soul, after death, is to go before God. The reason 

of this change is that with the progress of science in 

Society and the development of a scientific temprament and 

rational outlook, the modern man fails to entertain the 

idea of some ethereal being (soul) being produced before God. 

In the imagination of the poet is the image of a worldly 

king hearing the eases in the open court and declaring his 

judgement there and then. The sinner, fearfully, starts

39. W Star $¥▼!! $3* 7T#3 tl
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trembling. The same image is used by Bhai Maghar Singh (the 

well-known author of "Gurmat Nasihat Bllas

Fazal Shah inwSohnl Hahiwal” creates the image of a 

cobra who bites even when no one disturbs it. It is used 
for the hair of the damsel, whereas this image, in Adi Granth, 

is used for the egocentrics and the worshippers of Maya who 

even when we feed than on milk, will never fail to bite uss

And reading out the set words, one trusteth a 
snake and feedeth it upon milk;

(It avails not), as the stone beeometh dry soon after 
it is washed, so is the self-minded man.42

The transformation of the image is as the popular 
literary trend in the times of Fazal Shah, was towards human . 

love - between two persons and not the spiritual love of the 

soul and God.

Bhagwan SLngh, being influenced by the image of 
Guru Amardas, creates the image of a wine-intoxicated 
elephant in his Kiss Kavya ,,HeerM. It is used as a simile

s

for Bal Hath, a Yogi, to whan Ranjha goes to request him 

to make him his disciple- Bhagwan Singh, through this image, 
gives expression to the mood of ecstasy in which Bainath is 
lost. In Adi Granth we find this image of a wine intoxicated 

elephant for the human mind who is lost in the mad pursuits 
4-1. Bhai Maghar Singh, Gurmat Nasihat Bilks, p.66.
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Kissa'% uses the image of an elephant ’whose body is 
rubbed by throwing water on it in order to remove the dirt,

frit

The elephant throws dirt on his body again* Guru Ram das, 
under whose influence Ehai Sher Singh creates the above 
image, creates the image of a foolish elephant who, himself, 
throws mud over his body after taking bath in the water 

of sane,livers
He who worketh in ego, knoweth not the way, 45
As doth the elephant bathe himself in dust after a bath.

!Ihe comparative study of these two images reveals 
that Bam das creates the image of the elephant who, himself, 

bathes in water whereas Bhai Sher Singh creates the image 
of the owner throwing water over the body of the elephant 

in order to clean his body* The reason is that Bhai Sher 
Singh wrote in mid**-twentieth Century.. TheeLephants are 

kept by human beings to serve them in Circus shows and to 

bring wood from the forests. Whereas the saint poets of the 

medieval period did not have any such experience as the 
elephants were not enslaved in large numbers by the human

4-3. Adi Granth, p. 1$?*



beings and these wild elephants were wandering freely in the 

forests.

Kalidas follows the image of Mi Granth when he 
says that no body loves the dead body of the man and 
does not even touch it. They consider it a ghost and

tries to go away from it. ' The reason is that all the 

images do not change according to the changed circumstances. 

Biey have a universal appeal and remain ever fresh. The 
above image of the dead body and the relationship of the 
living persons to it is such an image. Bhai Ma^har Singh,

a representative poet of *Ki s sa Kavya’ groups of such poets
who explain the couplets of the Adi Granth, creates an image

which is the imitation of Farid’s image. He also gives
the image of the dead body which looks fearful and the

49loving ones, go away thinking it to be a ghost. 7 The whole 

of the book ’Gunaat Hasihat Ellas* covering 111 pages, simpli­

fies and explains the images of the Adi Granth. presents
these images in the modern idiom. For example, he uses 
the image of the policeman for Yama./0 He is influenced

51
by Saint Kablr in this book, where he adds seme images
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of bats, ass, sheep, tree, frogs, donkey, swine, rats and
MBiJooM (an animal that generally lives in graveyards).

52(a) 52(b)
Laia Baulat Ram, in his Klssa Kavya,"Roop- Basantn 

imitates the following images of saint Kabirs

(i) If one may attain yoga by roaming about naked, 52 
Then the deer in the wood would all be emancipated,

(ii) 0, friend, if one were to be saved by celibacy (alone), 
Then why dtdnH the eunuchs attain the highest

state of Bliss? 53

in one of his best poems, ' Chet-Vasaikh' 
paints a picture of the coming of the Ghaitra month. ^ This 

image is based on an image by Guru Ifenak in his famous 
poetic creation, "Bara Maha Tukhari".

Both of than convey the same experience of bearing 
*

the pangs of separation in this season of love making. But 
the expression of both the poets is different. The reason is 
that the social situation is changed. Guru Kanakas experience

V-*
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is of the pristine beauty of nature « the beautiful
landscape of "Bar0 Area of Punjab in which woods are in

bloom and the black bees are humming around the flowers

of plants and trees growing of their own in the fields
beside the banks of the rivers and rivulets of the Punjab.

Kbel visits the groves of mango trees and sings the touching
tunes which awakens the agonies of separatedness from the

*-

groom. But Bhai Vir Singh*s experience of the spring season 

is of the man-made garden. He values the blowing of the 

sweet-scented air, whereas it is quite an ordinary thing for 
Guru Nanak who does not imprison him in the four walls of 

the house like Bhai Vir Singh. For Guru Nanak the groom is 
imaged as absent and the bride wants him to come home and 

love her. Whereas the Bridegroom of Bhai Vir Singh is 
with the bride. He is ready to go to the battle field and 

this news is heard by the bride. So, she cannot enjoy the 
company of the groom and remains unsatisfied on hearing the 
news of his departure. This transformation of the image of 

Guru Nanak is because of the change in the social situation, 
political conditions of the country and the class character 

of both these poets - Guru Nanak was the poet of the 
proletariat class and Bhai Vir Singh was an intellectual 
poet who was favouring the British Snpire in India.

Dhani Ram Ghatrik in his poem "Mazhab" (Religion) 

criticises as it is too old and worn out and the modern 
man is freeing himself from the shaekles of the religious 
consciousness by inculcating in himself,a rational and
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scientific outlook. In a series of images, fee conveys tfeat 
tfee fortress of Religion is falling as, feere and there, we 
find holes in its old and falling wells. Tfee religious 
people are trying to keep it standing fey repairing and fey 
plastering it with mud. They are trying to keep it alive 
on the false support of money. In a beautiful image, he 
shows that the religion is like a tree that is standing on
the riven-bank*7 This image is based on the following 
image of Sheikh Farids

in peace at the river bank,Jr
The first image of the falling fortress is created 

fey Dhanl Ram Chatrik under the influence of Guru Ram das. ^ 

But Chatrik uses this image for religion itself which has 
become hypocritical and is the den of exploitation. The Mi 
Granth considers religion as the only support of the world, 
whereas, for Chatrik, it is the greatest enemy of the human 
beings because of its feeing standing on the support of maya 
which was considered an enemy fey the saint poets of the
Mi Granth.

Pritam Singh/7 Safeer imitates the image of Mi Granth 
when in an image he wants the human mind to know Itself

60
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The only difference in these images is nothing hut the 

jugglery of words* In "Katak JCoonjan" (swallows) he uses 

a mythological image of Ravana - the ancient king of Sri Lanka 

who enjoyed the beauty of Stta* the wife of Hama * an 

incarnation of God. As a consequence of it , he had to lose 

his empire and to die a dishonouring death.

We shall discuss this image critically by putting 

aside another image by a modern poet, Mohan Jeet. He 

tries to give new meanings to the contents of the image 

taken from the mythological sources. In the image he
•illments that Ravana was a true man

whereas Rama was not even a good husband as he depended 

on the help of others.

Adi Granth is the influence under which these images

are created. For example, we can quote the image of Rama*s
63

saving Sit a from the dutches of Ravana and slaying him 

on the battle field. The myth is that Ravana asked Sita’s 

permission to love her. Gn being denied he did not even 

touch her.,
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Pritam Singh Safeer transforms the image of Adi 
Granth when he refuses to admit that Sita's honour was 
saved from Havana. She was seduced by Ravana and as a 
consequence of this vicious act, came the dark end of 
Ravana. Mohan Jit gives an altogether different image.
He praises lavana for having self control and a strong 
will which are the higher qualities of a man. In the same 
image he appreciates Sita for committing suicide and not 
living with Rama as his wife as he depended upon the help 
of others in his fight against Ravana. B3is modern poet 
gives different meanings to this myth as he views it from 
a different angle. Safeer wants to show that nothing is 
permanent in this world. He takes the image of Havana's 
end, Havana seduced Sita, had to fight against Rama and 
to be defeated in the battle and thus lost his ”Golden Lanka”.

The imagery of Adi Granth put a deep impact on Bawa 
Balwant, a progressive poet. He creates the image of 
floating a stone in water under the influence of the 
following imagei

65The Gurmukh maketh the stones swim across the Sea.

The purpose of Bawa Balwant, behind this image is very 
different. He wants to convey that the promises kept, 
floats the boats of hope. In another image based on an image



of Guru Nanak which has influenced Professor Mohan Singh 

also, Bawa Balwant wants to convey that the reading of hooks 

can never give us the consciousness which we get from the 
active struggle in life. This struggle awakens the man?'7 

The image of Guru Nanak is as follows*

Cart loads of knowledge if we have; yea, if our whole 
caravan carries nothing hut the loads of hooks;

Tea, the loaded boats of them too; and fill up with them 
the hollows and caverns.

Read as one may month upon month and year after year,
- Tea, read as one may life after life; breath upon breath;

The One Thing alone is of account, the rest is all the

The reason of the change in the two images of Guru 

Nanak and Bawa Balwant, is that Guru Nanak is giving tongue 

to the religious consciousness of the medieval times whereas 

Bawa Balwant images the political consciousness of the

modern man-
69

Professor Mohan Singh turns the Images of Namdev and

Guru Arjan upside down when he writes that the veil of 
Baropadi ran short of covering her body?^ He gives a 

materialistic and rational interpretation to the spiritual 

jugglery of Lord Krishna. Adi Granth admits the truth of the
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myth of saving the honour of Daropadi by Lord Krishna.

Janrita Pritam, in her budding and blossoming period, 

was highly influenced by the imagery of the saint poets, 

fhe reason was that she was immature at that time and was 

under the literary dominance of her father. Ihe purpose 

behind the use of the imagery was quite different. It was 

the expression of her love for the Punjabi language, whereas 

the images in the Adi Granth (of the love of the peacock and 
the clouds and the ehakor and the Moon)'^ are used for 

the expression of the love of the soul and the super-soul, 

God. Guru Arjan Dev’s image has Influenced Jmrita Pritam 

so deep that she could not find other words for ’Khamb 

DIkandre* of Guru Arjan. Guru Arjan’s image is :

456

If the wings be on sale, I’d buy them paying the price 
equal to my own,

And lo, I’d equip myself with them and fly out 
and afar to find my God. 74

Again we find on the critical study of the above 

images that the purpose of Amrita Pritam is different. In 
her image^' she Is addressing to her lover who is living in

72. Adi Granth, p.
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In a foreign land. She requests him to live with her or 

to buy her wings so that she can easily go to him.

Dr. HarbhaJan Singh in his poem "Harnakhash Nahin Mare
76

uses the image of Narsing killing Harnakhash. In his 

image he shows that every day has its own god and its own 

place of religious worship. On every tomorrow, Prehlada 

takes birth and breaks the place of worship and the 

ideology of yesterday. He gives a beautiful idea that 

Harnakhash cannot be murdered as every Prehlad of the dawn 

becomes the Harnakhash of the dusk, This process goes on 

unendingly. Through this image he wants to convey that 

every religion, every philosophy and every style of life 

was progressive in its own times. The new age with its 

changed economic structure devalues the religious, social, 

political and cultural values of the past. On the sound 

economic foundations of its own time, it erects a super­

structure of new values. In Adi Granth we find that this

set of values does not change. In its imagery, Prehlad

is always a saint,whereas Harnakhash is always a vicious

The saint poets of the Adi Granth, while imaging

this myth, give us a set of fixed characters of Prehlad,
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in which the brideThe images of the Adi Grant]!®

(soul) is shown standing at the door of the Lord and waiting

for the moment when she is given time and is called in, are

used by Sultan Bahu in his image in which the soul, as

a beloved, is erying and calling out at the door of the 
80

lord. Dr*Harbhaj an Singh, a poet of higher-aesthetic and

poetic sensibility, images the bride dad in red, in all

her pristine purity and beauty and a burning heart, is

standing at the door. She is helpless because of the excess

of love and desire to meet her lover. She cannot wait
81even for a moment.’ (h the critical study we find that 

Harbhajan Singh’s image is not concerned with the spiritual 

affairs of the separated soul. It concerns a beautiful 

damsel who is separated from her lover. The delicacy of 

thought and the aesthetic beauty of the stanza creates 

obscurity whereas the image of Guru Nanai;, inMBaramaha 

Tmkhari” is crystal clear and evocative. The quality of 

fertility is shared by both these images.

78. Adi Granth, p. 1111.
79. Adi Granth, p. 959*
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Santokh Singh Shir and Hamam Singh Naaz are influenced 

by Guru Ifeinak alone and especially from his poetic creation -
'Babar m Whereas Santokh Dhir in his book
'Patjhare Purane', is influenced by Guru Nanak's image of 
a lion attacking a h©4rd of cows* Harnam Singh Naaz is 
impressed by Guru Nanak's refusal to attend the feast 
arranged by Malik Shago * a rich landlord' and money-lender, 

His acceptance of Bhai Ialo's ( an honest worker ) request 

to dine with him, inspires Hamam Singh Naaz to compose 
the poem ’3k Her Babar Band*,

Sant Singh Sekhon, the well-known Marxist critic and 
dramatist, exploits the imagery of Guru Nanak *s Babar Bani 

in his poem, "Bos”. He transforms its images according to 
the Marxist point of view. Sekhon creates the image of the 
hypocrite Pandit s © ffering wine to the Pathans,under the

8kInfluence of Guru Nanak. In this image, Guru Jfenak reveals 
that in those turbulent times, it was the Muslim cod© that 

had been deciding all issues and the Qazi occupied the place 
of lord Krishna.

The image of a ,Simbal, tree is exploited by Sukhpal 
Yir Singh Hasrat. He uses this image for a different 
purpose. “In the Street of the Beloved, the Slmbai tree 

grows. The lover knows that nothing is to come out of it, 
but he goes there. ** This transformation is mad© by Hasrat
82. Santokh Singh Efoir, Pat Jhare Purane,Ludhiana., Lahore Book 

Shop.
83. Harnam Singh Naaz, 3k Hbr Babarbani,included in “Kalman 

D© Rlshte", Nangal, Panj abi Ilkharl Prakashan.
84. Adi Granth, p» 9G3*
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for the purpose of justifying man’s mad pursuit of woman,

which is satisfying the need of sexual indulgence for the
man. In this image, he seems to be impressed by the

following stanza of John Keatss
What mad pursuits, a*What struggle to escape. ?

Jasbir Singh Ahluwalia exploits many images of the
saint poets of the Adi Granth at pages 19 >24,44,47-48,49, 57»

,61-62, 80-81 and 90 of his book, ’Kagaz Da Ravan'. The

image of the five brothers marrying Daropadl alone and
Daropadi's becoming the source of their enjoyment, is
exploited by Jasbir Singh, symbolize ally, for the five demons
(lust,wrath, greed, avarice and false attachment) who are

seducing the human body. Hinting at the helplessness of
lord Krishna to save her honour and Daropadi's getting

naked at the court of Kaurvas, Ahluwalia says that for this
dishonouring of Daropadi, both the Pandvas and Kaurvas were

to blame, Ihe mythological image of king Janmeja in the
Adi Granth, is successfully presented as an image for the

leader of the ruling class in the modern context and through
87the modem idiom. r

Following Sadna, Shiv Kumar Batalvi creates an image 
of the sacred water of the Ganga liver. He says that this

86. Adi Granth, pp.225 and 954.
87. Jasbir Singh Ahluwalia, Kagaz Da Ravan, p.47.



holy water cannot satisfy the hunger of ,Chatrik,. this 

image of Shiv Kumar Batalvi is appreciable because of its 

symbolical value and the qualities of brevity, intensity 

and fertility. The image of Saint Sadna which influences 

Shiv Kusar Batalvi is given belows

The Ghatrik wails but for one Svanti drop from on high.

The younger generation of poets is very much inclined 

to exploit the imagery of the Adi Granth. The beauty of 

the imagery in the modem poetry, is that they are not 

imitators like the poets of the *Klssa Kavya* Period in 

Punjabi literature. Awakened by the modern literary and 

political consciousness and also armed with the latest 

developments in the literary theory of the world literature, 

they are busy doing new experiments in the field of imagery. 
The psychological insights in the depths of human mind is 

noticed in their images. These poets try to penetrate 

in the deep caverns of the human mind and the objective 

reality. For example, Satti Kumar uses the image of a 

fish out of water. He gives his own Interpretation of 

the meanings of this image. He conveys that the fish, fallen 

on the sandy banks, is not suffering because of her being 

separated from water, but for the fear of being fried in the

88
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Whereas In the Mi Granth, we find this image 
meaning that the fish wants to go to the water again, 
which symbolically means the separated soul trying to merge 
in God again.

The Naxalite School of poetry in Punjabi literature 
is the poetry of reaction against the existing political 
system - Capitalism. They want to revolutionise the 
Indian society without any loss of time. For this purpose, 
the poets of this school exploits the imagery of the saint
poets of the Adi Granth. They hold in great esteem the

%

sacrifices of the Sikh Gurus and their disciples. For example, 
Pash, a representative poet of this movement, in his imagl? 

is influenced by the following image of Guru Ifenak:

The mind is the (wild) elephant in the body*s woods.

90.
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in the Adi Granth, the human mind (the elephant ) is 

imaged trampling the undergrowths in the wood of the human 

body. This image is transformed by Pash for a different 

purpose. The happenings in the modem society, like wine 

intoxicated elephants, are crushing the consciousness of the 

man.

The reason behind this transformation is that the 

modem man is Involved in the struggle for existence in 

the world and this sharp struggle has changed the nucleus of 

his intention from his inner struggle of purifying his 

self by meditating over the subtle relationship of the human 

soul and God, into a continuous struggle against the adverse 

eireumstances existing in the modern society. The creative 

personality, historical individuality and the aesthetic 

sensibility of the poet are touched by the injustice around 

him and by the exploitation of the man by man in the 

existing social and political system. The reaction of the

poet gives birth to the revolutionary poetry of this school.
92

For example, in his poem, "Lanka De Ihqalablan Hun**, Pash 

propounds the idea that the kings and the rulers in all 

lands and at all times are exploiters. In the image he 

shows that Rama and Havana are alike for the ordinary people. 

The distinction between them disappears at the time when 

the exploited masses become conscious of it. Whereas in the 

Adi Granth, Rema is the representative of godly forces and
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The comparative study reveals that the modern poet 
is more critical and analytical about his relations with the 
objective world around him, whereas the saint poets gave 
more importance to the inner struggle of their being.
The change and the transfoiaation in imagery is because of 
the changed circumstances, C, Day lewis says, “Every image 
recreates not merely an object, but an object in the context 
of an experience**.^14' For example, On Paifeash Sharrna, a 

famous poet of the Naxalite School of poetry, takes the myth 
of Krishna Sudama Friendship and transforms it. Die modern 
Sudama is not satisfied with the gifts given to him,alone,by 
Krishna, &adama feels that he is one among the poor people95
of the whole state. He strongly condemns Krishna for offering 
gifts to him alone when all others were dying the death of 
starvation in the State. He strongly cri&fcises Krishna 
for his luxurious living. This image of On Parkash Sharma 
is created in reaction to the following image of Spint Kabir 
in which he creates a romantic picture of lord Krishna playing 
on the flute in the woods by the side of the river Yamuna 
and Radha is fascinated bv him s

9b, C. Day Lewis, The Beetle Image, p.29*
95. w idte #i-w mm *



'Where there is thick growth of the Tul si* plant,
there is the wood in whieh Lord singeth with joy.

Seeing his sight the Shepherdess is enraptured.. .96

This image again is transformed by Jagjit in his 

poem ,Kala*Til, in which he shows that Kri shna, him self, is 

fascinated by the beauty. This image is created 

metaphorically for the mole on the cheeks-of a beautiful 

young girl* This transfoimation of the image of Kabir 

by On Parkash Sharma and Jag jit shows that the modem 

poet does not follow blindly, but tries to see the reality 

of the past and the present, with his own eyes and thus 

pronounces his own verdict on the reality.

vrm «js
f*T HT fcjt pf# ft St Z 3 TO 3II

*r;: ar. ili

97. Jagjit, Sangharsh, (Peom - ’KalaTil')



M wr f* T IT Q T ^ W Q Vi#- \/ %*# JL& w ^ *1* V# JM %3t
....................................................hi«nm



Indian philosophy of about five centuries * the period 
which is the period of a religious revolution in Indian 
history. The Hindu religion* which had become merely 
a body of some set rites, ceremonies and formalities, 
was lacking soul. Brahmins were busy in the parasitic 
money collecting business which they called the so-called 
priesthood* She people of the lower classes, the 
exploited millions, were kept at a distance from the 
sacred religious books* She fear in the minds of the 
ruling exploiting classes and their faithful religious 
agents, the Brahmans was that if the pro-humanistic

would, themselves interpret the religious texts and 
it will put into danger their thrones and the immorally 
grabbed religious authorities* She Mi Granth contains 
the humanistic ideology of the revolutionary saints who 
were preaching truth for the masses and were in an attempt to 
make spirituality within the easy reach of the ordinary 
people* She Adi Granth is a joint endeavour of the saint poet 
who wanted to interpret the ancient religious texts 
according to the changed circumstances. Shey also created



some original philosophic thoughts in their verses which 
were the very need of the day. So the saint poets of the 
Adi Granth, the harbingers of the Religious Revival 
Movement (Bhakti Movement) in India, had a revolutionary

A critical study of the imagery in the Adi Granth 
reveals quite clearly that these saint poets were not 
against the Ideology of the Vedas. They were against the 
formal religious practices of their times. The religious 
practices and conventions were so stagnant as to emit an 
evil smell as the Hindu religion was reduced to a set of 
rituals and rites and the essence of it was forgotten and 
ignored. Guru Bandas wanted the Hindus to examine the 
Vedas and Pur anas to know that every age has its own Dharama 
Hie Vedas accept and propagate the glory of the Marne of God 
commend the song of loving adoration. Guru Arlan fails to 
understand the reason why a man is not enshrined eves 
after hearing the four Vedas and the eighteen Puranas.
Guru Hanak is of the ©pinion that being wise through the 
teachings of the guru, the man ©ah understand the Vedas 
and with the light of their knowledge, can understand the 
truth of the world.

the religion of the saint poets is very simple.
In their various images * appreciating or deprioatlng 
other religions or religious sects, we can foim a body 
of religious thought. About the origin of the world,



they say that all around there was dusk like atmosphere and 
from it * the universe was created by God, God is the 
Creator. 411 the gods - Brahma, Vishnu, Shiva and others, 

all the ten incarnations - Krishna, lama, etc. are His 

creations. 411 the evil spirits like ghosts and gohlins 

and also the whole world resided hy various living species, 
are created hy a®. The whole universe is His play and 

when He so wills, He patches up everything like a Juggler. 
Maya and its five allies (false attachment, avarice, greed, 

lust and wrath) are the enemies of human heings. The saint 

poets instruct the man to remain away from their snares and 
nets. Involvement in the world and its objects is contrary 

to the spiritual achievements. One is expected to love 

God and contemplate His Name. Beligious formalism, caste-ism 
and dogmatism is denounced. There is no need of going to 
the pilgrim stations, because God is within the man, who is 

created by Mm in Ms own Stage,

After death, one is to submit the accounts of his 

good and evil deeds to Hiaramraja. No one can help the man 

at that time* The vicious persons are tortured and the saint 

are give® honourable places at the court of God.

Human life is a blessing from God and one should not 
waste it away. Even the gods crave to take birth like

human beings so that they may get one more chance to
)

transcend spiritually. The saint poets advise the human



all with the fellow human beings. Higher social, 
religions and political morality is preached through 
Images, which are used to pronounce their verdicts on 
the reality of the objective world around them, for

poetic sensibility and had such a keen sense of observation 
and Judgment that even the minutest possible articles 
could not escape being used as images by them, the existing 
social, political, economical, religious and cultural 
situations are exploited by them. Jh order to pronounce 
a verdict on the reality of the day and to teach the 
innocent and ignorant human beings, the historical and 
mythological sources are also used in imagery. Guru Nanak 
uses the image of the injustice done by the magistrates 
in the law-courts by accepting bribes. SVen the witness 
would give a false statement if his palm was greased. He 
also pictures the seme of the forcible tax-gathering 
by the servants of the rulers. 3h 'Babar-Bani*t he images 
the collecting of offerings hy force. Guru irjan creates 
the image of an Indian festival - Holi - for the purpose 
of instructing the human beings to serve the saints with 
willingness and pleasure. The creation (through imagery) 
of the horrible hell and the dreadful way leading to it,



conscious about

the fruit of goodness and the punishment of viciousness.

breath; dyeing one's robes In ochre and wearing a special 

type of coat; dose-cropping one's hair and keeping a 

knotted tuft; roaming about naked, keeping matted hair

JUlg
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dl art and literature is the fruit of man's 

aesthetically exploring the whole universe in order to 

satisfy the man's hunger » emotional, spiritual, economic, 
social, political - and to feed one's curiosity by aspiring 

to know the unknown and to achieve the desired ideal by 

creating fantastic worlds of perceptible figures. Human 

labour, in all its forms, is the basis of the artistic 

creation and it shapes man's aesthetic sentiments. Ihe 

subject-matter of all art is man's aesthetics! relations to



objective world around Mm and its development is 
conditioned by the development in the socio-economic

world, reveals that poetry deals with man’s struggle to 
survive against the forces of nature. It also expresses 
man's wonder on the miraculous happenings that he 
experiences, The instinct of curiosity leads him to 
search the Mddtn regions so as to erect an image of God - 
an ideal figure - which is the artistic production of Ms 
poetic sensibility penetrating into the soul of everything 
around him.

the images, makes the tidal waves in the psyche flow and thus

the roaring torrential How of water of the mountainous 
region of our minds. Thus the poet systematises the 
chaotic world of emotions by presenting them through 
images and the images grow from the ordered state of his 
feelings and memories. Mvm a tiny image, in itself, is a



Its very nature poetry is sensory and concrete. Poetry, 
while satisfying man’s aesthetic hunger, shapes man’s 
spiritual, emotional, cultural, ethical and intellectual 
world. Intellectual activity is involved vhen we are to 
find the relationship between two distant, realities 
depicted in poetry through the use of two or more images 
in the same poem. When properly woven in the texture of 
poetry, the congruous imagery serves as a second line of 
action running parallel to the real and thus multiplies 
the desired impact upon the readers. Its appeal becomes 
the more effective as it influences the reader through the 
sensuously perceptible faculties.

Imagery is not only the soul but the whole of a 
poem. It is Imagery alone that enables the poet to discuss
and express the intangible celestial matters through the

«

concrete terrestrial objective reality around him. The 
abstract spiritual Ideas and subtle thoughts are saved 
from becoming obscure and misty only through the use of 
poetic imagery. The saint poets of the Ml Granth by

unlimited wealth to literature. In Mi Granth, we find 
the selection of Images conditioned by the necessity created 
by its didactic purpose. This sacred text reveals the 
struggle and ant agon! ms between God and Maya, material! as 
and idealism, thetas and atheism and virtue and vice.



3h order to study the imagery in the Mi Granth,

our purpose
reason is that the saint poets did not want to manufacture 
lifeless wooden figures* 3h#y had a purpose of preaching 
truth and teaching a way of life to the down*trodden* So,

reach the conclusion that a poetic image is the aesthetically

artistic expression) in rhythmical and heightened language, 
of fee sense perceptihle word-picture concerning a perfect 
fragment of an experience charged with emotions or passions, 
concerning some lofty idea advocating some aspect of the 
poetic truth in order to pronounce, however, tiny, a veiled
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