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Note on Editorial Principles and Transliteration

The sources of the texts in this collection are listed in Appendix 1. Wherever
possible, texts were edited by collating manuscripts from the seventeenth century
with each other or with modern editions. The ancient manuscripts represent the
then current phonemic rules, but also current scribal conventions. Some of the
published texts were copied from standard printed editions. These tend to standard-
ize orthography according to sanskritized Hindi. This however contravenes the
phonemic rules of that earlier period. More particulatly, it does not heed the then
prevalent syllabic structure which disfavours conjunct consonants, as, for example,
in sidha, which may represent siddba, ‘pertect’, and siddbi, ‘perfection’. The phonetic
realization of this and similar words would depend on the Sanskrit or vernacular
language key a speaker might choose.

Manuscripts of the period under review or a little later are related to speech rather
like musical scores to musical performance. Not all that appears in performance is
reflected by the script. This is particularly true when it comes to metre, which may
look faulty on the written page but must have been correctly executed by the speaker
or adapted to the the rhythmic cycle of music by the singer. Rajasthan’s regional
languages typically feature suprasegmental nasals that are non-phonemic but dis-
tributed automatically according to vowel position. Historically old 4 before a nasal
consonant is always nasalized as, for example, in [rd:m3], ‘Ram’, or [ja:n-|, verbal
root jan-, ‘to know’. This phonetic feature spills over, on the one hand leading to
spontaneous nasalization as, for example, in nahim changing freely with nambi , or,
on the other hand, causing the omission of morphologically distinctive nasals, such
as in jambi, ‘you (will/may) go’, versus jambim, ‘they (will/may) go’. The forms may
change freely in writing, and it may not be easy to determine which form is actually
meant. Certain unnasalized forms have become accepted, that is, lexically recorded
variants of more common nasalized ones, such as samidra, varying with samindara,
samandara, and the sanskritic samudra. There is no reason to tamper with such
variety with a view to standardization. Scribal usage of the period allowed also for
both M and ¥ to represent the dental sibilant so that sudra and shudram, ‘Shudra’,
and susa and shusa, ‘happiness’, may stand side by side. In only two cases, the spelling
of printed editions has been replaced by that of the earlier period. One is the
anundsik, which does not occur in early Sant manuscripts. In these and accordingly
also in this book it is represented by the anusvar. The other is kba, representing in
manuscripts both kha and sa. This usage has been retained.



xvi Note on Editorial Principles and Transliteration

As this volume addresses a wider readership, editorial decisions regarding variant
readings have normally not been discussed. In so far, the texts published from
manuscripts do not form critical editions.

As for transcription, the system followed for Hindi and related languages is in
principle the one used by R.S. McGregor, Hindi-English Dictionary, Oxford and
Delhi: Oxford University Press, 1993.

Diacritics in the names of modern authors writing in Indian languages have been
retained only in bibliographical references. Names of places and dynasties appear
without diacritics unless they occur with these in quotations or in Indian language
material.

In quotations from early modern works, in which the inherent syllable-final -z is
still functional, this has been retained.

Terms established in both the Sanskrit and vernacular tradition have often,
though not consistently, been transliterated like Sanskrit.



Preface

This volume presents seven Sant authors living in Rajasthan in the period from the
first half of the sixteenth to the eighties of the seventeenth century. The Sant litera-
ture of this period consists overwhelmingly of metrical compositions. Its language
is a regional literary idiom representing a variant of western Hindi. Linguistically and
poetically it continues medieval traditions of the region. Sant poetry shares features
with other literary traditions in the same region, notably with the poetry of the
Carans, the bards attached to the Rajput clans, of whom they were panegyrists,
genealogists and educators. The heroic stance of this poetry appears more often
than not in Sant compositions.!

The seven poets united in this volume are Hardas, Dadu, Bakhanam, Rajab,
Santdas, Sundardas, and Bajid. With the exception of Hardas from the first half of
the sixteenth and Bajid from the first half of the seventeenth century, all authors
were members of the Dadupanth, which started evolving around 1580. Hardas
precedes the rise of the Dadapanth, but his oeuvre is pivotal to this sect as well as
to the Nirafjjani sect, which is intertwined with the Dadupanth. Bakhanam, Rajab,
Santdas, and Sundardas were Dada’s direct disciples. Although Bajid is claimed by
the Daduapanth and has also been copiously represented in Dadapanthi anthologies
since 1628, nonetheless, he seems to have been more of a free spirit, non-partisan
towards any particular sect.

All the seven authors were active in Rajasthan, all of them are historically
traceable, and all of them figured in a network comprising sadhus and lay patrons.
By their generic and cultural roots in Rajasthan they are distinguished from a
number of other Sant authors, who originated in other regions but whose fame
spread over North India, where their poetry first appeared in written form in
manuscripts compiled in Panjab or Rajasthan. Prominent among these are Kabir
and Raidas of Banaras, and Namdev of Maharashtra.

The seven poets have been selected for the quality of their compositions and the
contemporaneous or near-contemporaneous appreciation of both their personal-
ities and literary production. This is revealed by reference to them in the works of
their colleagues and by the fact that their compositions had become anthologized
as eatly as 1628. To some authors this criterion does not, or only partially, apply,
because the works of these partly or entirely postdate those early anthologies.? The
vast majority of the compositions in this volume have not been translated before,
and the original text of one of these is also being published for the first time.3



xviii Preface

The authors have partly drawn on and revised published and unpublished
material of their own.

For texts 9—28, see Monika Thiel-Horstmann, tr., Dadu: Lieder, Beitrige zur
Stidasienforschung, Stidasien-Institut, Universitit Heidelberg, vol. 138, Stuttgart:
Franz Steiner Verlag, 1991.

For text 60, see Monika Thiel-Horstmann, ‘On the Dual Identity of Nagas,” in
Devotion Divine/Dévotion Divine: Studies in Honour of Charlotte Vaudeville, ed. Diana
L. Eck and Francoise Mallison, Groningen and Paris: Egbert Forsten and Ecole
Francaise d’Extréme-Orient, 1991, pp. 256—71.

For texts 61 and 66—9, see Dalpat Rajpurohit, ‘Bhakti versus riti? The Sants’
Perspective’ in Bulletin of the School of Oriental and African Studies, vol. 84, issue T,
2021, pp. 95—113.

For texts 76—7, see Monika Horstmann, ‘Sant and Sufi in Sundardas’s Poetry’, in
Religious Interaction in Mughal India, ed. Vasudha Dalmia and Munis D. Faruqi,
New Delhi: Oxford University Press, 2014, pp. 233—063.

For text 81, see Monika Horstmann, ‘Als Reisefithrer unbrauchbar,” Heidelberg
Universititsbiliothek, 2009. http://ctossasia-tepository.ub.uni-heidelberg.de/331/

Notes

1 Seep. 41-2.
2 Appendix 1 shows the presence of the authors in the anthologies of Gopaldas and Rajab.
3 Sundardas’s Gazal, see text no. 79.



Part I



XY [
»,
% o Hi 72
152 Isar
DDeIh| ) S =
] 5
L 7 Rohtak |3
\ ! JERSUER Lol 3
INDIA \.Lunkaransar arhl” —_—____-_--' “~.~~’..
Kalu®=-.. 9 .- Delhi \
A ~ ’
R LY Seag 4
P (Y LV ’
'O \‘ hn... 'I
G \ ~~9
Y, Wt \ ;2 Curu
~~4é/) ’ A} "
~ Vg \ ’
o % % S E Kk J
ey /,o \ /7' A 5 o Jhunjhunu
Bikaner® Hanumangarh @ A »
\ \ P Fatehpur Y eBhangarh
\ \ :"
\‘ ?\% \‘ 'I Q\’b
X N Y o Kirdoli & A
\ i 7 o Sikar o o
(Y Q‘ i, .0 N
e ; \ Amarsar &
< Didvana’ «Q
A\ __.—'UDldvanaLake Gh @ X
3 amzn SN atva P N
g Soee= Khatu, . &,&\ ,g & Q&Q
< Jisamer __ .- --==®Nagaur @b ~~§z> < .V‘ -
R SN Mamdotl. ‘Q’\ ‘o pange= e 2
7L ‘\‘ 'Ka|yanpurP San7bhagk-—' Jalpur.o\@\ N P> et %\(\‘\Il\gra$
% @ e (Qrmm——— e
7 ohaaRy A \/ldyadh P’ Bhairana P> J-=®~ Dausa %ﬁ\” Bayana®
/ N _.®ldva iNarainag... .-
W Merta'g+” %2
% R Karall o Salemabad
A % P~ .f .~ ®Kishangarh
uskar ‘AJmer

Sants of Rajasthan in their habitat

Sant settlement
Place (irrespective of size)

Regional capital
(posterior to the seventeenth century)

Routes
—— River

4

© South Asia Institute, University of Heidelberg 2022, Cartography: N. Harm

The transliteration of place hames corresponds to their spelling in the

seventeenth century, but does not feature diacritics.

Note: The internal and external boundaries of India as shown in this
map are neiter correct nor authentic.

0 25 50 75 100 A
L 1 1 1 ] N
[km] |



Chapter 1
Introduction to the Sants of Rajasthan

Around the fourteenth century, vernacular poetry of devotion to a formless, interior
god became popular in North India. This devotion is bhakti, a term expressive of
the direct relationship between god and man, a relationship of emotion (bhiva) and
unconditional love (prema and similar terms). In this, bhakti becomes the end of
religion, an eternal relationship of union, to the extent that it is even considered
superior to liberation (mukti), for liberation would bring to an end any form of
relationship between a subject and its object. This devotion to the formless god
articulated in North Indian vernaculars spread over a vast expanse of land, from
Maharashtra in the south, to Sindh, Panjab and Haryana in the north, and from
Gujarat and Rajasthan in the west to the plains of the Ganges in the east. The
adherents of this type of devotion spoke of themselves as Sants, the ‘truly being’,
that is, ontologically valid and thereby distinct from the fleeting world (for which
Samsar of prapafic are Common terms).

In the Rajasthan of the sixteenth century, the sectarian organisation of Sant
bhakti was well underway. Rajasthan is now the name of a state constituted in 1950.
The term itself—Rajasthan or Raethan—appears at the latest in the seventeenth
century, when it meant the capital of the Guhilot principality, the precursor of
Mewar. From the early eighteenth century it meant more explicitly a land of numer-
ous Rajput principalities with interior cultural and linguistic distinctions.! In the
sixteenth century Rajasthan corresponded to the division of Ajmer in the Mughal
Empire.2 In the sixteenth and seventeenth century, the strongholds of the Sants lay
in three subdivisions of this huge division, namely, Marwar, Nagaur, and Ajmer.
Within the subdivision of Ajmer, the region of Shekhavati came to form a hub of
Sant activities. At that time, Shekhavati was under the rule of the Kyamkhanis,
Rajputs of Chauhan descent who had converted to Islam in the period of Emperor
Firuz Shah Tughlaq. Shekhavati is named after Rao Sekha, the ancestor of the
Sekhavat clans. The Kyamkhanis ruled from Fatehpur, where the most important
intellectual Sant centre of the period established itself at the beginning of the sev-
enteenth century and among whose patrons they figured prominently.

Rajasthani culture shares features with other parts of North India and beyond,
but its rather typical configurations suggest the idea of Rajasthan as a distinct
region.3 The region was however culturally contiguous in all directions. Particulatly
with Gujarat it formed a densely woven continuum. The texts collected in this



4 Introduction to the Sants of Rajasthan

volume illustrate that the various strands of Rajasthani literature may represent dif-
ferent text sorts underlying different modes of transmission. Rather than forming
fragments scattered over a region, these are intertwined, mutually responsive, and
cross-fertilizing. Sant literature sprang from the soil of a shared regional literary
culture, however much it exhibits its particular religious notions and a vocabulary
of its own.

Sant gurus attracted followers from amongst whom emerged groups of sadhus.
Renunciation was not uniform but took a variety of forms. We find a broad range,
from celibate sadhus to householder devotees, who were sadhus by attitude rather
than social status. Celibate sadhus, who rallied around a guru, however, were the
major force shaping Santism by their teaching and literary production. For this they
depended on the patronage of their lay following, and so the lay following provided
the material basis for Santism to take shape. Around the turn of the seventeenth
century, the two most important emerging Sant sects were the Dadupanthis and the
Nirafjanis. The Dadapanth is the sect of Dada, who started becoming known as a
religious teacher in the last quarter of the sixteenth century. The Nirafijanis can be
related to Sant Hardas of the eatlier part of the sixteenth century, but their sectarian
profile emerged only around the turn of the seventeenth century and in interaction
with the Dadupanth. Santism figures also in the Ramanandi sect with its centre in
Galta in the principality of Amber (also: Amer, now part of Jaipur). This sect pro-
vided an umbrella for both the aniconic Sant and the idol-worshipping bhakti. While
Sant literature denounces idol worship, the reality of religious life in a shared habitat
was less rigid. An example of this is the Nimbarka sect, with its Rajasthani head-
quarters in Salemabad near Kishangarh and, thereby, within the orbit of Sant activ-
ities. This sect cultivated a bhakti of interior devotion to the name of God, side by
side with its particular idol-worshipping cult of Krishna and Radha.

The lifestyle of Sant sadhus was accommodated to the mobility typical of Raja-
sthan and neighbouring regions. The country is criss-crossed by trade routes, its
economic and cultural arteries. These connected the ports on the shores of the
Arabian Sea with the North Indian political heartland around Delhi and Agra. The
routes took Indian traders far into the Safavid Empire, Central Asia and farther
afield.4 In Rajasthan important trade routes ran from west to east through the salt
producing centres of Lunkaransar, Didvana and Sambhar, routes that converge with
places of origin or settlements of sadhus, which reveals their link with trading com-
munities. The trade routes are lined by urban settlements and forts.5 Long-distance
trade in grain and bulk goods lay in the hands of the Bafjaras. Ceaselessly plying the
routes, these gave rise to a special genre of compositions common in Sant poetry,
the Bafijara songs (text no. 10). In the company of the caravans came troupes of
mimes, jugglers, musicians, story-tellers, and—robbers.¢ Couriers carrying diplo-
matic messages covered long distances in great speed, partly on roads serving as
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more direct communication channels than trade routes.” Scholars were not deterred
by the hardships of long-distance travel when seeking patrons and acquainting
themselves with the latest intellectual trends. Governance itself took place on the
move. Rulers and nobility travelled, if only to be seen, display and confirm their rank
by their signs, flags, standards, caparisoned elephants and horses, and their retinue.
The royal tent was a mobile palace. And so also did sadhus traverse the land. The
rhythm of life was determined by the seasons. In the months of the rainy season,
mobility slowed down. The country was, however, also prone to drought and fam-
ine, measured by the years of its duration and given names indicating the death toll
it took.8 Therefore, life was patently vulnerable and water was the most critical fac-
tor in social organisation.? Building stepwells and tanks was a meritorious act, which
was remembered in inscriptions praising their patrons and the artisans who had
constructed them.'© Nomadism and transhumance of herdsmen or of entire villages
and their livestock was adapted to the vagaries of the climate. Families bonded also
to build and sustain water bodies. Bride-giving and bride-taking villages was ordered
in such a way that families related by marriage could fall back on their kinsmen in
times of drought. War, too, was seasonal because the rainy season intercepted mo-
bility. The military labour market drew men from Rajasthan to distant regions.'!
Time and again the mercenary serving some lord abroad is mentioned in Sant liter-
ature, both as a social reality and a religious metaphor. The popular literary genre of
songs relating to the seasons or the months and representing the lament of the
lovelorn wife watching the road for the return of her husband reflects a cultural
reality, though the romantic imagination manifest in these compositions hardly
corresponds to the dire social reality.'> Survival on dangerous routes depended on
trustworthy stable relays. Accordingly, information about the inhabited space, its
geography, economy, and the socio-cultural norms that had to be reckoned with
was essential. The culture was moored in the regional topography, and the
knowledge of this was circulated by way of mouth, including story-telling and
preaching. In the flow of all this, sadhus circulated as well.

Sant sadhus were semi-domesticated. They had ashrams in which their spiritual
lineage was localized. Apart from the rainy season, however, they were peripatetic.
They roved along a circuit, the halts on which were determined by the availability
of local lay patronage. The circuits and the networks connecting sadhu lineages
amongst each other and with their patrons were by and large inscribed in the pattern
of the trade routes. During their sojourns, lay people fed the sadhus, gave them
shelter, and made donations in money, kind, and land. Thanks to lay largess, sadhus
could build permanent monastic settlements. These became the strongholds of their
sects of which numerous have endured into this century. They represented sites for
the circulation of goods. The sadhus were supposed to have no personal property
beyond that by which their barest needs would be fulfilled, namely, a spare set of
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clothing and, for lettered sadhus, a portable volume of sacred texts. The head of a
local settlement might be reputed for not accepting any donations which, however,
corresponded to reality in a very limited sense only. Donations of commodities or
money were accepted to be eventually circulated to the needy or spent on religious
feasts and festivals. The sadhus were expected to attend in recompense to their pa-
trons’ spiritual well-being. Religious festivals, communal feasts, congregational wor-
ship with singing, preaching by monks, and religious teaching featured in the
continuous exchange between sadhus and their lay followers. Highpoints of this
were the months of the rainy season, when gurus with their disciples could hope to
be invited to reside with lay patrons whose houses would thereby become the site
of the religious dispensation and for the patron family the cause of considerable
enhancement of prestige. The complementarity governing all dealings between
sadhus and laity is succinctly expressed in a popular distich, assigned to Dadu:'3

Dadu, if you give food to the body, you get in return the peace of your mind,

If you feed a sadhu, you realize that your soul is identical with Ram.

i 1ié 4 ity
11l. 1: Congregational meal at $f Sukhram Babaji ki Poh. © Raj Prabha Singh 2019.

The peripatetic life-style of ascetics has been a common feature of Indian religions,
and likewise the feeding of visitors by religious institutions. In Rajasthan, Jain monks
and nuns are the most prominent homeless religious wanderers, though in the late
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medieval and eatly modern period some of their branches settled down and their
leaders, the bhattiarakas, became powerful figures.'4 As a rule, however, the Jain
ascetics spend the rainy season staying in halls built, entertained and frequented by
lay Jains during the ascetics’ seasonal sojourn. Sant rhetoric polemisizes against the
Jains, though the model of these is reflected in Sant monastic organization itself.
This, however, converges also partly with that of the Sufis, who had impacted India
since the eleventh or twelfth century. At the centre of their groups figured a saintly
authority who was the spiritual guide of his followers and inspired congregational
worship. The needs of followers were attended to in hospices (jama atkhana,
khangah).'> During the Tughlaq period of the North Indian sultanate, roughly the
fourteenth century, Sufi khingahs had achieved considerable promotion thanks to
sultanate patronage so that these institutions came to serve as prestigious models
for religious groups outside the Sufi orders. Conversely, the kbangahs owed much
to a similar arrangement providing for Hindus and known as the sadavrat. In this
process of constant give and take, the institution termed in Persian langar, a resting
place providing shelter for Muslim mendicants and a refectory, was adopted both
by the Sikhs of Panjab and the Sants of Rajasthan. Though the term langar is also
familiar to them, yet, with the Sants communal feeding is usually called pazikts,
‘feeding of guests seated in lines’.16

Sant Principles

Sant bhakti forms part of the broad spectrum of Vaishnava bhakti.'7 In this branch
of monotheistic religion, a form of Vishnu figures as the god with whom the
devotee, the bhakta, entertains a direct emotional relationship. The god of
Vaishnava bhakti appears in a good number of sects joined with his female consort,
and is usually worshipped in iconic cults. Sant bhakti differs from this in rejecting
the idea of a corporeal god and, therefore, iconic worship. Instead, it conceives of
God as free of difference, that is, formless and all-pervasive, residing in the interior
of and identical with the human self. The undifferentiated Self is identical with the
self of all beings. Consequently, Sants take for granted the religiously underpinned
hierarchy of castes and rules for the stations of life as purely social norms, but deny
the religious aetiology of these. The Vaishnava principle of non-violence and,
consequently, vegetarianism are also pillars of Sant religion.

Sant bhakti partakes of the yogic tradition. It couples Vaishnava yoga with the
tantric-yogic tradition. As for written sources, Vaishnava yoga is the topic of a com-
prehensive discourse put in the mouth of the mythical sage Kapila in the third book
of the Sanskrit Bhagavatapurina (7th century?).'$ In this discourse yoga in the form
of breath discipline and meditation, on the one hand, and bhakti, on the other, are
related as means and end. Breath discipline leads to concentration of the mind on
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Krishna, whose features and attributes the devotee is taught to visualize within him-
self. The god thereby becomes interiorized. From this ensues the bliss of identity of
the devotee and the god. This is the highest form of love. In a terse form this bhakti-
yoga is expressed by Hardas in text no. 7, v. 6 with the rhetoric question, ‘How can
the yogi live without love?” The teaching of Kapila forms, as it were, the template
of topics in Sant poetry. One of these is the pervasive memento mori topic, treated,
for example, by Sundardas (text no. 80), and often moulded in the popular form of
the four watches of the day or night, or the four ages of the world found in the
Bafjara songs.' By reference to the Sanskrit Bhigavatapurina, or similar writings,
it is not insinuated that the Sants digested these directly. In the region of Gujarat-
Rajasthan flourished the tradition of narrators of religious stories who expounded
these in spoken and sung recitals for religious instruction and entertainment. This
type of performance was called harikatha, ‘story about Hari’, and its narrator was
known as kathikar, ‘storyteller’, or vyds, who was a brahmanic specialist of the
Bhdgavata tradition. These narrators drew from a popular tradition, but they also
digested the written Bhdgavata tradition, be it in vernacular versions of the Bhdga-
vatapurdna itself or topically related texts. In the seventeenth century, numerous
renderings of books of the Bhdgavatapurina were notably made by the Sants
themselves.20

The tantric-yogic tradition identifies the body with the cosmos. The body is lim-
ited and finite, while the cosmos is unlimited and infinite. Ontologically identical,
they were divided during the process of creation. Division is transient, union is
eternal. The aim of tantric practice is to rewind all diversity into its primeval undivid-
ed state. The tantric view therefore spans opposites that have to be merged, such as
female and male, sun and moon, and so forth. Foremost among the dyads is that of
the female creative power, personified as Shakti, and the male principle of pure
being, personified as Shiva. Shakti is Shiva and vice versa, for their difference is
transient. They manifested difference only to bring forth the diverse world. Ac-
cording to tantric imagination, the body—an esoteric body, not the anatomical
body—is the repository of the female creative power. This needs to be reunited with
Shiva, residing at or above the crest of the head. Shakti has to be aroused to the
eternal heights of that place. Ascending, she passes a number of nodal points, called
cakra. Each of these is presided over by a certain number of elements constituting
the world, such as letters of the alphabet, deities, colours, winds (types of breath),
and so forth. The ascending power takes all of these along to its goal. Here all phe-
nomena lapse back into the formless infinite. The illustration below dates from the
colonial period and captures a system that had by then gained popularity, though
numerous other variants exist besides.
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IIL. 2: The yogic body as the macrocosmos. © British Library MS Add. 24099, f. 118.

The Sants favour a yoga combining breath discipline and meditation. By breath
discipline, the creative energy is driven upwards. The breath ventilates a great
number of conduits, zddi. Three of these are the most important ones, 113, Pingala,
and Susumna. These meet at a point between the eyebrows. The Susumna is the
conduit in which the creative power makes its ascent, assisted by the continuous
ventilation in the Ila and Pingala. The Susumna is therefore also identified with the
woman hurrying to her beloved lord. In Sant poetry her image oscillates between
the woman separated from her divine lover in the context of bridal mysticism and
tantric Shakti.
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When the yogi has attained his goal, liberation in union with Shakti-Shiva, he has
reached the state of samddhi, in which he keeps breathing, though his bodily func-
tions are extremely reduced. This is the state of absorption in pure consciousness
without differentiation. Inhaling and exhaling are identified with the syllables so bam,
‘T am that’. If one starts reciting from the second syllable, this becomes hamsa, ‘gan-
der’, signifying the self. Absorbed in samadhz, the practicioner is believed to fade
into deathless eternity. This belief also gave rise to the custom of burying yogis in
that state of deepest meditation.?! The term samadhi derives from a verbal root sam-
a-dba-, ‘to put together’, that is, in an orderly fashion. This refers to collecting the
various items located at the cakras and taking them along in the process of ascent
to union, in which their distinction is annihilated. This idea also accounts for the
coupling of yoga with samkhya, basically an enumerative system of ordering the
elements of creation and their derivatives.2>

In tantric yoga, the process of liberation is a ritual to which the yogi dedicates
himself and which he achieves by himself, though he requires the help of the guru.
This kind of ritual is oftentimes identified with the horse sacrifice, the as good as
obsolete Hindu royal ritual which bestows on the king paramount power. The tan-
tric yogi is a king, too, but his kingdom is eternal. He is someone liberated while still
alive. The Sants reinterpreted this according to the principle of bhakti, according to
which liberation lies solely in the hands of the gracious interior god. This god is free
of all difference and therefore without quality, identical with man’s own self, but in
an act of practical differentiation required by intersubjective communication
(bhakti) he is also addressed face to face.

Finally, the Sant veneration of the divine name is related to tantra. In tantra the
sound, sabda, is the self-expression of the ultimate One. In its true form, this is
unqualified and therefore beyond phonation. As creation unfolds, the undifferenti-
ated sound first assumes the potential of phonation and eventually phonetic quality.
Sabda thereby becomes name, that is, the countless designations of the gross
phenomena. The name of God is accordingly the phonetic manifestation of the
ultimate One. The practice of the recitation of the Name reflects the philosophy
underlying it. The murmured recitation of the Name (j4p) turns into inaudible reci-
tation (ajap jap) and eventually fades into the One. In the process, the devotee
experiences the sound in ways matching his progress. Sant poetry describes it often
as the grumbling or roaring of the unstruck, purely interior sound, inaudible in
physical terms. The experience of fearlessness, a synonym of eternal peace, is found
identified with the reverberation of the inner sound at the stage of union with God
(text 79, vv. 6,9 and the second but last unnumbered verse).

Alone or in the congregation of fellow-devotees, the Sant conducts worship to
the formless interior god. This god is addressed by his name, more often than not
Ram or Hari, but also by other divine names current in Vaishnavism. Only the
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recitation of his name comes close to capturing the divine essence. Worship of the
innate god consists in praising his name, in glorifying his works in the interior and
the exterior world, and in meditating. If a devotee is blessed with the self-revelation
of the interior god, he is eligible to union with him. This state is called sabaj, ‘spon-
taneous, effortless, innate’, the spontaneous leap into the innate pristine union.

A number of topics of the inherited traditions features in Sant compositions.
Human beings tragically mistake the transient false world as real. Instead of realizing
the eternal One, they are caught in the maze of duality. Lost in this, they remain
subject to the perpetual circle of birth and death. In order to obtain bhakti and
recognize the truth, human beings have to acquire understanding. This understand-
ing is transformative, enabling them to reject the false notions of duality. Accurate
understanding is obscured by the willfulness of the mind (ma#n). The mind is the
power of conceptualizing, volition and concupiscence. Similar to other phenomena
and powers determining human behaviour, it is double-faced. The deluded mind is
the cause of ruin, whereas the disciplined mind, harnessed to the quest for bhakti,
clears the way for proper insight. Proper insight paired with bhakti is the precondi-
tion for the exit from the cycle of existence into eternal peace. Beguiled by apparent
differences, the mind breeds what is commonly listed as six arch-evils, namely, de-
sire, anger, delusion, infatuation, hubris and egotism (kam, krodh, maya, mob, mad,
matsar). False perception results in the fear of death, while transformative knowl-
edge grants fearlessness. Consequently, the bhakta has to reappraise in the light of
the one and only truth all that he perceives and exerts an influence on him. The
pattern of dyads of opposites, the same thing potentially pernicious and salutary,
runs through Sant poetry. Although they conjure up the horror of the perpetual
cycle of existence, Sants focus rather exclusively on human life as it is here and now.
They speak in a mood suggesting great urgency, for only human beings are intelli-
gent enough to unravel the truth. In the chain of ages upon ages of repeated birth
and death, however, only extremely rarely may one get the chance to be born as a
human being. Now or never must one try to obtain bhakti and transforming knowl-
edge. The fear that the seeker may fail to avail himself of the single opportunity of
being saved in his lifetime and instead succumb to the temptations of the world
hovers over the Sants. This fear is also productive, for like bhakti it cannot be
suspended even for a moment (text nos. 26, 31, 53). This notion was elaborated in
bhakti literature at an early date.?3 Fear is a boon, for it turns man away from the
world. In comparison with this supreme fear all other fear diminishes; the bhakta
may, for example, be admonished to always live in the fearful state of a goat whose
shed is flanked by two lions (text no. 26). In Sant literature, this is reinforced by the
Muslim foundational notion of the fear of God, especially as it is emphasized by the
Sufis. Here, fear is counterbalanced by hope, and in Sufism with its ascetic elements,
it may even outbalance hope.2+
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The personification of delusion is the woman, but she is at the same time conno-
tated with the single-mindedly searching soul. She appears in fact in three roles, in
all of which she is the complement of the male. This replicates the state of perpetual
dependence stipulated by social norms from which she can only break free when
she becomes a sati. The Sants, accordingly, portray her as the temptress who
overpowers man, as the forsaken woman who longs for her eternal beloved, or as
the sati liberating not only her husband, but also her parental and her in-laws’
families. As for the temptress, she bewitches man by diverting him from his search
for the highest good. She robs him of his most precious possession, his semen,
which is, according to the tantric foundations of Santism, destined to be trans-
formed into bindu, the infinitesimal drop of the elixir of immortality. As giver of
life she keeps the wheel of birth and death circling. Man in his delusion does not
realize that the object of his desire is a disgusting leather bag of filth. This image
reproduces common prejudices coupled with the self-protective misogyny of
sadhus, who in their writings belaboured this also in a particular genre named
‘Dialogue between a householder and a sadhu’.?5 Secondly and by contrast, woman
enjoys a positive connotation when symbolizing the soul yearning for the self-
revelation of the interior god (text nos. 38, 39). The devotee is the virahini, the
woman suffering whilst separated from her husband or beloved. This depicts the
seeker’s perpetual quest, taking him to the brink of death. Death can only be averted
by the virahipi’s union with her beloved. If this fails to take place, the virabini is to
be blamed for having capitulated in her struggle. Thirdly and finally, a woman’s
apotheosis takes place when she becomes a sati.?¢ In the regional culture satis are
venerated as equal to deified warrior heroes. How deeply rooted this veneration is,
is illustrated by the following verses from a seventeenth-century poem which glorify
the collective sati of four queens:27

Smeared with red powder, beautifully dressed,

Collyrium applied around their wagtail-eyes, adorned with strings of peatls,

The four queens had at that moment turned into young goddesses,

Their arms were decorated with tassled cords, heavy bracelets adorned their wrists,

Their waists were slim, they had deer-eyes, the tinkling of their anklets sounded like
the cooing of cuckoos,

They had pan in their mouths,?® their bodies were perfumed and embellished with
all the sixteen kinds of ornaments.29

While hand and kettle drums were beaten, they distributed as enormous gifts to the
destitute

The studded golden jewellery they wore on their hands.

They worshipped Gauri and Sankar and numerous deities besides.

In this fashion, the four set out taking along the royal concubines.
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King Udaysimh (the successor of the king, whose body lay on the pyre) made all due
arrangements at that place,

And gave order to his ministers, who acted according to the dharma of their lord,

Tent screens were erected all around so that the place was propetly protected,

The crowd gazing at the ardour of the satis was cordoned off outside,

While the satis blessed the king: ‘Reign as firmly as the polar star,

Endowed with a long life, as the greatest king at the summit of the earth!’

There and then they bade farewell and ascended the pyre while reciting the name of
Ram,

Meditating on their husband, they were liberated from infatuation with the world.

When all could see that they were on fire and blazing flames bathed their bodies,

All shouted “Victory! Victory!” to the women united with their husband.

The satis, saviours of both their families, ascended the heavenly chariots and drove
to the City of the Gods

To see amidst themselves the king standing at the door of heaven where they were
united with him.

Sant authors share this veneration, but their praise is conditional, for they revaluate
the sati rite in light of their faith. According to them, the actual female self-
immolation is motivated by the worldly desire to garner personal and family prestige.
Sants deny that a woman committing sati can save herself or others. According to
their rhetoric, only the interior sati rite in the form of abdication of the world and
total dedication to the innate god is valid. This revaluated sati represents the highest
form of heroism, regardless of the devotee’s sex. The faltering sati breaking her vow
is a trope also for a male seeker’s fickleness in bhakti.

Steadiness of mind coupled with bhakti leads to transforming knowledge. The
seeker is unable to reach this state by himself. Without a proper guru he is bound
to fail. His guru teaches him discrimination between the eternally valid and the
transient, the distinction between true and false. Because of the ontological principle
of undifferentiated unity, the human guru differs from the self, that is, the interior
guru, only by his corporeality. The notion of guru thus comprises the one identical
self in three aspects, namely, the human guru, the interior guru, and God. All the
three aspects are inherent in the ‘true gurw’, sat-guru. As the supreme position of the
guru is notoriously exploited by fake gurus, it is incumbent on every devotee to test
a candidate for guruship carefully.

The guru is depicted by his following as bearing the features of sanctity, of which
there exist veritable aide-mémoire lists. His sanctity is underscored by the miracles
he is supposed to perform. He is thus subjected to a hagiographical gaze, which sifts
the guru’s actions for the divinity revealed in these. The hagiographical perspective
need not just be a construction in distant hindsight, but prevails also among disciples
who were actual eye-witnesses of a guru’s deeds.3° It conditions the perception of
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him as the true guru. The miracles a guru is perceived to perform connect him with
previous saints known for the same or similar miracles. This follows the logic that
a saint later in time represents the incarnation of the primeval as much as a
previously living saint and that both give similar proof of this. As for Dada, the
miracles he performed resemble those performed by Kabir, thereby testifying that
the same divine being is at work at both times. There prevails a certain tension in
the perception of miracles. The Sants criticize shows of magical tricks performed
by self-appointed holy men. They share, however, the more general view that mira-
cles form genuine testimonies of saintliness and that these are supremely apt to illicit
material favour. Jan Kavi, the seventeenth-century panegyrist of the dynasty of the
Kyamkhanis of Fatehpur, Hindus converted to Islam, has the Delhi Sultan say to
the nobleman whom he advises to convert:3!

Among Hindus there are no marvels; how, then, will they obtain favour?

While the somewhat stereotypical hagiographical perspective on the guru is power-
tul, nonetheless, certain individual characteristics of him are occasionally mentioned
affectionately. In the case of Dada, for example, this is his love for a particular
sweetmeat. This is not quite random, for feeding constitutes a strong emotional
bond, and so singling out a food habit reminds one of this. The guru’s death, too,
seems to be an event at which the personal emotion of bereavement may be voiced.
Two laments in this volume illustrate this, although literary conventions may also
be at play in these (texts nos. 42, 45-40).32

Besides the guru, the community of devotees supports the individual devotee.
Bhakti is therefore at once intimate and embedded in congregational practice. The
community of devotees is called the satsarig, ‘the gathering of the good” or ‘—
righteous’, a term that refers both to community as a principle as well as an actual
devotional congregation.

The Santism of Rajasthan cannot be correctly assessed in isolation from Islam,
and particularly Sufism, well-established in the region. Dada was of Muslim parent-
age, and he paid reverence to Kabir, the Muslim weaver of Banaras, commonly
figuring as the paragon of Santism, although the oeuvre attributed to him consists
in part of poetry recreated or created altogether in Rajasthan. The Daduapanthi
constituency consisted of both Hindus and Muslims, a constellation that prevailed
until the beginning of the eighteenth century when Muslims became sidelined in the
sect due to Hindu political intervention.33 Into the twenty-first century, however,
Muslims keep featuring as partisans of the Dadupanth.
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IIL. 3: A Muslim mace-bearer (third, white-capped person from the left) at the great annual
festival of Naraina in the year 2007. © Y. Deutler.

Four of the seven Rajasthani authors represented in this collection were of Muslim
parentage. To characterize them by their ancestral religion does not provide a clue
to their actual lifestyles, their ethnic roots in the subcontinent or outside, the cultural
baggage with which their ancestors had come to the subcontinent, or of the modali-
ties of their acculturation. Both Santism and Islam, & fortiors Sufism, represent faiths
based on a negative theology, in which the absence of God triggers the devotee’s
perpetual quest for him and pushes the devotee up the steep mystical path, a feature
shared with the yogic tradition, which will be addressed presently. A number of Sufi
poets were acknowledged by Sants as belonging to their ilk and consequently
transmitted in Sant manuscripts.34 Sant authors either adapted Sufi poetry and
circulated it with their signature, or are found engaging in a sophisticated manner
with Sufi principles (text nos. 76, 77). None of the authors minimized the difference
between Hindu and Muslim, but still they declared it irrelevant in the light of a faith
which transcended all distinctions by being anchored in the undifferentiated One.
The views of Sants and Sufis are so entangled that an attempt to disentangle them
for mutual ‘influences’ would result in destroying the fabric of the shared regional
culture.35> While one can point to instances of an author’s particular emphasis on a
Muslim notion or motif, it is next to impossible to determine if this was household
lore or particularly popular with Muslims. As for the practice of Sant vegetarianism,
which one takes for a specific Vaishnava principle, it is especially noteworthy in the
context of the Sants’ Muslim constituency. In being stalwart adherents of non-
violence, they differ in no way from their co-religionists of Hindu parentage. We
know but little about the background of Dadupanthis of Muslim origin, but this
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suggests that they were vegetarians not by individual choice, as it might have been
prompted by joining a Sant following, but because they had been brought up in
Muslim families who had been exposed to Sufi vegetarianism or owed their dietary
rules to previous contact with Vaishnava vegetarianism.3¢ The author Rajab pro-
vides an aetiology of vegetarianism by inciting a hagiographical tradition which
locates its origin in the life of the Prophet (text no. 51). While Muslims featured
significantly in the Dadapanth, this is not reported for the early Nirafijani sect.

Popular Religion in the Mirror of Sant Poetry

The Sants condemn cults, behaviours and attitudes contravening their belief. They
summarily dismiss all other creeds as lacking proper understanding of the only truth.
For them, bhakti and transforming knowledge support each other and they alone
can lead the seeker through the perils of transient life. Sants revel in parading the
follies of folk cults, suspicion, magic, hollow erudition and hypocrisy, and in doing
so elaborate on inherited clichés. The rehearsing of clichés and speaking about visi-
ble facts blend with each other. The Sants do not advance finely chiseled arguments,
but denounce all established religions, which they lump together as ‘the six views’,
using a term actually signifying six types of philosophical views. In their parlance,
these form the totality of religions, with an emphasis on those with which they share
the habitat.37 The following is limited to Sant criticism of the religious other only in
so far as it is found articulated in the texts here published. In text 32, Bakhanam
provides a virtual catalogue of popular cults which goes some way in serving as a
guideline through the customs castigated by the Sants. It is norteworthy that these
were and are practised by Hindus and Muslims alike and are interpreted by these in
multiple ways.38

First and foremost, the Sants see themselves as having disempowered the
Goddess and her adherents.39 According to a Vaishnava narrative, the Goddess
realizes her impotence and seeks initiation from a Vaishnava saint.4° This is far from
reality, for the cult of the Goddess is ubiquitous. She is represented in countless
shrines under many names, deathly fierce if enraged and motherly caring if propitiat-
ed by offerings. She is worshipped by virtually all, from villagers to kings, that is,
Rajputs, who worship her in some of her many forms as their clan deity. She is the
giver of royal power and protector of dynasties. She figures also in the cult of the
powerful Carans, bards attached to Rajput clans, and accorded a rank not only at a
par with Brahmans but also in a way superior to these, for Carans are ascribed
protective power. The wives of Carans are believed to be living forms of the
Goddess.#!
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I1l. 4: The Goddess in the form of the Mother of Aéépuré, Nadol, Pali District. She has just
received a donation of 1100 Rs. in supplication for the protection of an infant. © D.
Rajpurohit 2022

The Goddess demands bloody sacrifices and alcohol. The priests sacrifice these to
her, and afterwards consume what is thought to have been graciously accepted by
her. Some of the variants of Goddess worship are named by Bakhanam. One is
Bijhasani, one of the ‘mothers’, harmful to her enemies and caring for her worship-
pers, but always irrascible. Not only is she decried as bogus, but also her adherents
are demeaned as bartering for petty worldly gain. One of the festivals at which meat
and liquor are offered to the Goddess is the cult of Sankar-Rani, celebrated by
women late in winter, on the fourth day of the waning half of the lunar month of
Magh (January/February). Another festival is that of the smallpox goddess, celebrat-
ed on the eighth day of the dark half of the month Caitra (April/May), at the end of
the Hindu religious year, which is auspiciously renewed on the new-moon day a
week later. She protects or kills, particularly children, gives or withholds procreation
and is therefore worshipped by women. Their wishes granted, they tie votive straps
of cloth to trees near shrines of the goddess, a familiar sight in rural Rajasthan.
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Ill. 5: Bhairav shrine at Badli near Jodhput. © D. Rajpurohit 2021. The shrine is the locale of

possession tituals. Link: https://doi.org/10.11588/heidicon/1716654
The fierce male tantric deity Bhairav is the guardian of villages and shrines of the
Goddess, and the protector from affliction by evil spirits as well as attacks from
malevolent female deities. He is also thought to inhabit cremation grounds, where
the dog that accompanies him feasts on corpses.4> According to Bakhanam, Bhairav
worshippers are arch-hypocrites: They are embarrassed by the god’s demand of
bloody sacrifices, and so fob him off with a goat’s ear.

In Bakhanam’s song, a Bhairav shrine is also the site of possession, of which the
medium is the bhopi.43 The spirit invoked in a rite of possession speaks through her
with a gruesome voice. Cults of possession are, on the one hand, instruments of
social control and can easily disturb the social existence of a member of the
community, while, on the other hand, they may ease personal affliction. According
to the Sant poet, possession is a trick and the bhopz, an imposter.
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IIL. 6: The present bhopa of Badli. © D. Raj

purohit 2021.

Bakhanam concludes his list of superstitions with the cults of Goga, Gusamimyji,
and rituals featuring portable shrines.44 Goga and Gusamimijt represent liminal reli-
gion straddling Islam and Hinduism so that their shrines and the myths surrounding
those figures relate to both Muslims and Hindus. Goga is a wartior hero represented
as mounted on a horse. The Chauhan Rajputs, who have both Muslim and Hindu
credentials, consider him to be their ancestor. Goga is also connected with snake
worship. Muslims venerate him as a pir, and for the Sikhs he is a saint. Exorcist
healers of snake-bite (girud), miracle-workers and jugglers (jadigar) are similarly
paraded by Bakhanam, but figure also as tropes for the guru or the amazing interior
god.45




20 Introduction to the Sants of Rajasthan

FEFTITE;
FFFTFET

IIL. 7: The shrine of Gogaji at Bairat. Upper left: general view; upper right: votive offerings tied
to a tree; below: sanctuary of snakes. © M. Horstmann 2000.

As for Gusamimji, he unites in himself features of a Muslim pir and a Nathyogi.
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IIL. 8: Gusamimyji, represented in the Hall of Heroes in the gardens of Mandor, the ancient
capital of the kingdom of Marwar (Jodhpur). © D. Rajpurohit 2022.

Portable shrines (kzvar), usually featuring Ram, Sita and Laksman of the Ramayana,
are the trademark of professional story-tellers, Bhats. They carry these, slung on
poles, on their shoulders.4¢ The Bhat’s recital forms a ritual. Kivar is also a pole
carried on the shoulder. At the ends of this pots filled with water are suspended. In
the month of Sravan in the rainy season, male pilgrims carry these to Shiva shrines.
For Bakhanam, promiscuous worship of those many cults for worldly benefits is
like prostitution. Bakhanam’s detailed diatribe is not unusual in Sant poetry, which
reflects, albeit in stereotype, a great number of still vital cultural features of the
region.
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Il 9: A kdvar, 30 cm high, T00 cm broad when fully unfolded, c. second half of the twentieth
century, bought in Jodhpur. © W.M. Callewaert.

Another main target of Sant criticism is Vaishnava idol worship. Rajab, for example,
derides the practitioners of exterior worship as heretics and fools. Thereby, he
attacks pivotal values of Vaishnavism and folk religion alike. Sant poetry mentions
the custom of wearing a figurine of one’s favourite deity made of stone, silver or
even gold in a casket or other amulet container tied to the neck, to the forehead, or
to the arm, and the worship of the szlagrams, ammonites collected from rivers that
symbolize god Vishnu.47 In Vaishnava shrines szlagrams are copiously on display,
say, at the feet of the main deity of a shrine. Unlike immovable icons, they can also
be carried in procession and are considered the full equivalent of the main icon.

The preachers of idol-worshipping Vaishnavism were typically the performers
of the aforementioned harikatha. Sants deride these not only for preaching false
religion, but also for the innuendoes with which they pepper their recitals and
thereby corrupt the youth:48

For a moment a Vaishnava vy4s will go into singing the praise of Govinda,
But his mind is set on the wanton (kalola) tales of Krishna.
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11L. 10: Salagrims at the feet of the main icons of the Raghunath temple, Lohargal, Sikar
District. © M. Horstmann

A song of Bhakhanam in this collection represents a jibe against these story-tellers
(text no. 41).

The religious garb, synonymous with the habit-bearers themselves, is dismissed
as sham, and so are the supernatural powers (szddhbi) the yogis claim. The display of
these may impress the credulous, but they are insubstantial.

The Sants assess all alleged values against the supreme value, namely, commu-
nion with the interior god. Accordingly, they deny that a person’s station in life
determines his access to salvation and his eligibility for the means towards achieving
this. Caste hierarchy, pride in one’s social standing, the gender difference—all of
these matter in the transient world, but this is anyway beyond remedy, totally
insubstantial in the light of the only truth. The Sants’s mission is not social, but
rather aims at overcoming the world through bhakti. Santism is, therefore, in
principle not reformist in a social sense, though it may and has oftentimes been
coupled with social reform and political goals. For gaining socio-political momen-
tum, a group needs to bond together in pursuit of their demands, a trait largely
missing in the period under review.
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Il 11: A Dadapanthi sadhu from the Raika (camel-breeder) caste in front of the Dadivani in
the shrine of Kumpravas, Nagaur District. © D. Rajpurohit 2021.

That Sant sadhus so vehemently malign the transient world only emphasizes that
their lay followers are and will remain denizens of the world, and that only this
enables the sadhus to opt out of the world. But for the dyad of sadhu and lay
devotee, no Sant sect would have existed. Sant authors take this false world for
granted, however zealous their attacks against it may be. For all its rhetoric, their
call for leaving the world is but a summons to the devotees to revalidate the world
in the light of bhakti. Thereby they confirm the dyad, with the sadhus inhabiting the
counter-world and the lay followers firmly established in the world and privileged
to serve the sadhus and fellow-devotees. Service (sevd), indeed, is the equivalent of
bhakti, and servant (sevaka), the equivalent of the lay devotee (bhakta).
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Sant Worship

The interior god of the Sants reveals himself in the word of the guru, the phonic
representation of the interior unstruck sound (andhata nida), itself nothing but the
cosmic sound (szbda) of the Supreme Self. Listening to the exterior and the intetior
word and being enraptured by it are expressed by the same word, surati (listening;
rapture). The name of God is remembered and articulated in murmered prayer,
which eventually fades into the unity of devotee and God. Sant sects developed
different forms of communal worship. With all Sants aphorisms and lyrics like those
represented in this volume feature in congregational worship, most extensively in
night-long watches (jagaran). With the Sikhs and the Dadupanthis the scripture
(vani), containing the words of the gurus to whom the sects trace their origin as well
as other compositions, is the object of private and congregational veneration. In
every temple and in many houses of devout householders, the drati, the twilight
ritual with its accompanying hymns, is chanted. Preachers deliver homilies in the
presence of the scripture. They hold it in front of them and thereby display the flow
of authority from the cosmic sound of the Supreme Self descended into the speech
of the guru and now instantiated by preaching. Similarly, the Nirafijanis venerate the
vani.* Though Nirafijani vanis share in a stock of texts, the contents of these was
not formally canonized. Compared with Sikh and Dadapanthi religious practice, that
of the Nirafijanis is less uniform because the sect remained more segmentary than
the other two ones. The Nirafijanis have in common, however, that the scripture in
the version in which it was transmitted in a particular lineage of gurus and disciples
is kept at the shrines commemorating the death of a guru (samddhi). The arati is
celebrated in the presence of this, but the courtly ritual surrounding the scripture
among Sikhs and Dadupanthis is missing. Moreover, the practice of Vaishnava
saguna worship is not categorically rejected, although theologically the essentially
non-qualified character of the Supreme Self is affirmed. Generally speaking, the
Nirafjani literati engaged copiously with the Vaishnava bhakti tradition which is, for
example, put in evidence by the programme they had launched since the seventeenth
century of translating or adapting key Vaishnava texts from their Sanskrit originals
into the vernacular literary language.

By its surrounding cult, the scripture virtually represents a verbal icon. Like this,
it can also be taken out of its shrine for a procession, whereby it marks the landscape
as a sacred space.
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IIL. 12: The Dadivani taken out in procession from the Dadadvara of Naraina at the great
annual festival of 2007. © Y. Deutler.

In reality, the principles of Sant worship appear in numerous amalgamations with
local usages. In Dadudvaras, in households in the niche where the vani is kept, in
temporary shrines as they are erected at the halt of religious processions or at
religious fairs, one finds the image of Dadu next to the vani.
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Il 13: The picture of Dadu in the centre of an altar erected by a local Dadapanthi monastic
group in their camp at the sect’s main annual festival at Naraina in 2007. Beneath lies the wrapped
and decorated vini while a monk recites from a printed edition of this. © Y. Deutler.
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Ill. 14: Veneration of the samddhi of Jaitram, the eighteenth-century abbot of Naraina and
reformer of the Dadupanth, on the occasion of the sect’s annual festival in 2007. He is
remembered by his footprints (paduks). He shares the commemorative slab with another sadhu.
© Y. Deutler.
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The present state of affairs is that one finds the cult of the scripture coexisting with
that of the deceased gurus, represented by the slabs with bas-reliefs of their foot-
prints under a canopy, but also life-size statues of these. Characteristically, the
deceased gurus have their commemorative sites under or by trees.

In ascetic yogic lineages, one will find emblems typical of these—tridents, the
ascetic fire (dbuni), a pair of tongs—side by side with the scripture. In brief, while
Sant rhetoric draws strict boundaries against other cults, these boundaries are
permeable.

Sant Manuscripts

In Rajasthan Sant literature started appearing in manuscripts from the end of the
sixteenth century. Among the Sikhs of Panjab, the non-Sikh Sants, called by them
the bhagats, appear since the early 1570s.5° In Rajasthan the earliest Sant sectarian
manuscript culture lay mainly in the hands of the Dadupanth and the Nirafijani
sect.5! The oldest now available codex is a Dadupanthi one of 1615, but its material
was copied from earlier manuscripts.52 Both the Sikhs and the Dadupanthis,
followed suit by the Nirafjanis, transmitted works of the torch-bearers of Sant
bhakti from regions other than Panjab or Rajasthan. The poetry of these travelled
to the northwestern regions and was expended on because of the great fame of their
authors. Consequently, much anonymous poetry was also assigned to them. The
autochthonous Rajasthani Sants looked up to them and adapted their compositions
and supplemented these according to their own literary tradition. Besides numerous
others, these authors were also given a life by hagiographers from Rajasthan. In this
way they were inculturated there. Quite typically, Sant manuscripts take the form of
codices uniting numerous texts and following a particular sequence of authors.
Daduapanthi manuscripts give pride of place to Dadu’s works and range those of
Kabir, Namdev, Raidas, and Hardas next to these. Besides, such manuscripts
comprise a great number of other Sant authors as well as other literature of the
broad Vaishnava spectrum akin to Sant principles. These codices also transmit the
Hindi works of the Nath Siddhas, yogis who distanced themselves from the tantric-
magic elements in hathayoga. They were apparently not organised as a distinct sect
but were fused with the Sant constituencies.

Sant manuscripts are usually not illustrated. There is, however, a pattern of
named citrabandha poetry, items of which are found in the works of Sundardas.53

Fortuitously, a number of early codices have colophons that allow for the
reconstruction of the spiritual genealogy and the networks of scribes of which more
will be said in Chapter 2. The scribes were sadhus, who compiled manuscripts for
themselves, for private study and, more practically, as manuals for their devotional
and homiletic practices. As the sects gained in influence, lay people of means also
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started commissioning manuscripts of Sant compositions. To fulfil such wider
demand, professional scribes were hired as well. This development is, however,
posterior to the time spanned by this volume.

Sant literature was and has remained both oral and written. In the past, composi-
tion was largely inspired by and relied heavily on formulaic and prosodically regulat-
ed building blocks typical of oral poetry. The very act of composition could easily
take place in performance. Sadhus had grown up in that oral culture, and their
training was formally reinforced as they competed with each other in memorizing
and creating new poetry. Extending well into the twentieth century, a feature of this
training was, for example, a composition game at which a person would recite the
first line of a rhyming couplet and another was be asked to complete it. Another
typical feature of Sant literature is represented by the innumerable exempla (drstant).
Much like the Jains, the Sants compiled collections of these in great number.54
Rhetoric finesse in homiletics includes also the ability to come up with an
appropriate exemplum.

Literary Form

Sant literature is most commonly in verse. Prose is typically reserved for commen-
taries. Sant compositions share prosodical patterns with other North Indian
vernacular poetry of the period. Oral composition and transmission went hand in
hand with the use of mnemonic devices. These are reflected in a host of formulaic
patterns, quite often following enumerative principles running through a composi-
tion. These could take the form of an ascending or descending numerical sequence,
or follow the seasons or months of the year, or the letters of the alphabet, or other
principles.

A composition usually bears the signature of its real or alleged author, his
‘imprint’ or ‘seal’ (chap). Anonymous compositions could be assigned to popular
authors, and new compositions were made continuously, inspired by famous
authors and given the names of these as signatures.5> One and the same composition
is also found to be assigned to various authors. An anonymous composition could
be appropriated by individual authors by merely prefixing their name. Replacement
need not affect the metre, but the addition of a signature to a verse is often revealed
by the respective line being hypermetrical. A good number of those hypermetrical
verses are, for example, found among Bajid’s ar:/s.5¢ Scholarship has examined the
attribution of compositions to various authors, scribal variants, changes in the
sequence of stanzas in a song, or the omission of stanzas. Many of these features
have to be understood in connection with the practice of singers, who differed
amongst themselves in personal preference or by musical traditions.57
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Literary Patterns

The three main sorts of texts of Sant literature are (1) independent verses, (2) songs,
and (3) didactic treatises. For metres, see pp. 54—9.

(1) Independent Verses

The most common independent verse was the dobd or diha, with its numerous
variants the most common metre of the sakbis, ‘testimonies’ of truth, although more
rarely also verses composed in other metres could funcion as sakhis.s® Terse and
explicit, these made long stories short and also provided triggers for homiletic elabo-
ration. Bakhanam, for example, was praised for the arrow-like pointedness of his
sakhis.59 Singers typically introduce their recital of songs by one or serveral distichs
setting the theme of the performance. Another popular type of short independent
verses is the aril (arilla®). The last quarter of the 77/ forms a coda that may subvert
the content of the preceding three verse quarters. Bajid’s arils, some of which appear
in this collection, were highly regarded so that numerous anonymous verses of this
type were attributed to him. Great sophistication was deployed in the composition
of kavits (kavitta®") and savaiyds, in Sant and other poetry of the period. Rajab, for
example, is praised for his kavits, and Sundardas, for his savazyas, which earned him
the title ‘crown of the poets’.6>

(2) Songs

Songs are composed in a variety of metres, but in a song, rather than its prosodic
qualities the poet-singet’s musical performance in a particular musical mode (r4g) is
important. The metre was subordinated to the cyclic rhythmical structure of the r4g.
Metre may cede to the beat (t4/) of the musical mode. The mood of this was sought
to be recreated again and again by successive performers. In manuscripts and also
in print, songs of an author are arranged by »ig chapters. This is reflected in Part 2
of this book, where the 74g of each song is recorded. Songs are typically sung in solo
performance, and less often in a chorus. The type of song called 4rati, however, is
performed in a chorus to conclude a bhajan session or the morning and evening
service, respectively.®3
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IIL. 15: Devotees preparing for the evening 4rati at Naraina in the year 2007, © Y. Deutler. The
linked video recording is of the evening drazi at the Dadapanthi monastery ST Sukhram Babajt
ki Poh, Village Akeli B, P. O. Kucera, Nagaur District. It follows the established liturgy in starting
with text 27, Dadu’s first arati song, followed by further dratis by the same author. This patt is
concluded by prostrations and shouting hail to Dada. Then follow octaves of Sundardas, the
first of this being text 78, of which four stanzas ate recorded (beginning at 00:04:04). © D.
Rajpurohit 2021. Link: https://doi.org/10.11588/heidicon/1716652

Although in performance musical aesthetics dominate, metre is still important as a
mnemonic necessity. Songs were composed with a particular metre in the mind of
the composer, for he had in his memory metrically organized formulaic building
blocks. In homilies, portions of songs may be recited in the rhythm of the metre.

A song consists of a first stanza serving as a refrain (fek, sthayi) and a sequence
of further stanzas (antara). The first line of the refrain may be shorter than the rest
of the verse lines. This reflects that the song starts with a syncope somewhere in the
middle of the rhythmic cycle (dvarta).

(3) Didactic Treatises

Didactic compositions are largely composed of building blocks consisting of inde-
pendent verses. Didactic texts carried familiar messages, whose validity hardly
required confirmation. They appealed to an audience by skilled usage of prosodic
and stylistic devices rather than their forseeable moral teaching. Treatises were
generally composed in common narrative metres (I5 or 16 syllables to the verse
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line).%4 The use of quite a variety of metres in one and the same text sets in with
poets trained in the poetology taught in Sanskrit and Brajbhasa by rhetoricians of
their day. Metrical variety was henceforth declared by such learned poets as
enhancing the power of the religious message. In the manuscripts of didactic texts,
the metres were usually identified. This usage has been retained in Part 2.

Stylistic Devices

Sant literature exhibits typical stylistic devices. These are mainly (I) ambiguous ex-
pressions and tropes, (2) structuring of compositions according to serial principles,
for example, enumeration, and (3) an imagery inspired by the regional culture.

(1) Ambiguous Expressions

Ambiguous expressions, enigmas, riddles, paradoxes, and the like have formed
poetic devices since the earliest strata of Indian ritualistic parlance. Such expressions
were sometimes called brabman, which refers as well to the sacrificial formula
putting into effect a ritual operation as to the supreme reality. They thereby point
to that which the human mind cannot grasp.%® Ever since that ancient stage the
propensity for this kind of expression has been profusely at work in gnomic
literature, which was also used for teaching, including the teaching of sadhus.®7 The
knowledge thus acquired would set apart the initiated specialists from ordinary
people so that the cultivation of that system of knowledge would also draw a bound-
ary between virtuosi and commoners. The Nath Siddhas and the Sants inherited
those devices from the same tradition that also informed Buddhist tantric poetry.
In making ample use of such devices, the Sants use a specialized ambiguous
language, but this language is not, or no longer, secret. Their poetic versatility in this
is demonstrated by paradoxical verses composed in a serial fashion.% That the Sant
knowledge system was not hermetic becomes evident at the very beginning of the
seventeenth century, when exegetical compendia arranged as thematically organized
glossaries started appearing. The development of Sant exegetical literature since the
eighteenth century has been hardly explored, but it seems that since then the
increasingly formal training of sadhus in ancillary classical disciplines led to
increasingly scholastic commentaries. With the application of scholastic exegesis to
poetry, the semantic ambiguity of this tends to be disambiguated. This bears the risk
of dampening the listener’s or the reader’s creative response to poetry.

(2) Structuring According to Serial Principles

The serial principle corresponds to the concept of enlightenment as a progressive
process. This may be captured in having the seeker pass through all the days of the
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lunar month, or through all the seasons or months of the year. The preference for
numerals corresponds also to the mathematically detailed system of Indian cosmo-
graphy. This was translated (and modified by medical and alchemical concepts) into
the system of the tantric esoteric body. Numbers are essential to the tantric
worldview, for the tantric process of perfection aims at winding back systematically
all diversification into the one without another. This perspective resulted in treatises
arranged numerically in the order of the stages of perfection and their concomitant
sense perceptions. For adepts initiated into this specialized system, a numeral in
isolation without reference to the signified object was hardly enigmatic. This is not
to deny that the relation between a numeral and the signified object could well
remain ambiguous or that a numeral from among the many numeral devices might
occur as it were arbitrarily or just exaggerated to hypertrophical dimensions. The
serial principle, however germane to a type of religion according to which the
process of liberation is understood as an ascent to the supreme truth, is at the same
time a device of oral literature and most appropriate to a culture continuously on
the move in planned phases, be it along the trade routes crossing the region, be it
by transhumance of cattle breeders in a drought-prone desert or semidesert, be it in
search of a position in the military labour market, or be it along the circuits of
sadhus. An example of this is the ‘poetry of the twelve months’ coupling with a
variety of ballad themes.7

Table 1: Numeral signifiers and their significations as occurring in the texts
collected in Chapter 3

Numeral Signification

signifier
1 the self in union with the Supreme Self
2 dyad, duality
3 (1) the three strands or qualities (guna) of materiality (prakrtz), that is,
clarity, activity and inertia (sattva, rajas, tamas)
(2) three bitter tastes
(3) the three main conduits (zadi) in the esoterical body, namely, 1da,
Pingala, and Susumna
(4) the three conduits identified with the rivers Ganga, Yamuna, and
Sarasvati
4 (1) four watches (each of about three hours) of the day or night

(2) four Vaishnava orders or sects with their alleged founders
Ramanuja, $1, Madhva, and Rudra
(3) that which transcends materiality (see under 3)
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Numeral
signifier

5

10

12
14
25
33
52

68

84

88
96
900
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Signification

(1) five principles or elements (tattvas), to each of which belong five
turther categories; therefore everything consists of ‘the five plus
twenty-five’

(2) five senses; also called ‘the five hunters chasing the soul-deer

(1) (med.) six flavours (rasa), namely, sweet, sour, salty, pungent, bitter,
and adstringent

(2) six views; the term is taken from the six major systems of
philosophy but serves as a cover term for the totality of religious
views disenfranchised by the superior Sant faith

(med.) the components of the body, namely, blood, bile, flesh, fat,

marrow, bones, semen

eight watches of the day and night (see also under 4)

(1) pathways or doors, representing the nine orifices of the body

(2) nine Naths (conventionalized number)

(1) tenth door, the exit from the microcosm of the body to the
macrocosm which is located at the fontanelle

(2) series from 1 to 10: sound experiences of the yogi indicative of
progressive approach to union and eventual merging with the
Sabda

twelve months

fourteen sciences, that is, the totality of sciences

see under 5

or multiplication of 33 by thousands: the total number of gods

(1) the number of letters in the alphabet

(2) conventionalized total number, for example, ‘fifty-two heroes’,
that is, ‘all heroes’

conventionalized total number of pilgrimage sites and the water

flowing at these

(1) conventionalized number of the perfected ones (siddha)

(2) eighty-four times one hundred thousand instances of rebirth

totality of the mythical wise men (muni)

totality of heresies

threads of the warp, probably a metaphor for the conduits (zddz) in

the esoterical body
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(3) Imagery Inspired by the Regional Culture

As for the imagery derived from the regional culture, four spheres featuring in this
collection are especially noteworthy, namely, trade, textile craft, warfare, and
agriculture.

(1) Trade Metaphors

Sant literature is rich in trade metaphors. Typical for the north-western regions of
the subcontinent were the Bafjaras, caravan traders plying vast swaths of land under
taxing climatic conditions.” This inspired the baijara genre of songs, which are also
linguistically located in the north-west. These songs have been testified to since the
earliest manuscripts of bhakti poetry.7> Basijara poems are four-partite, allegorically
linking the four units of the night (pahar), each of which measure three hours, with
the stages of life, that is, childhood, youth, married life, and old age. These are
identified with the vigil (jagaran) performances, in which real time is seen in parallel
with the four phases of life from birth to death. Such songs emphasize the urgency
of making wise use of the span of one’s life in order to find liberation. Bafijara life
is portrayed as a perpetual roaming and drudgery without a pause for reflection, the
prerequisite of bhakti and salvation (text no. 10). The compositions represent
human life as caught in the circle of birth and death and the chance of salvation
thoughtlessly forfeited for preoccupation with worldly matters. The Bafjara is on
the move, never to arrive at the goal destined for humans, the eternal rest in union
of the self and the Self. On Bafjaras depended the transport of food produce and
wholesale goods. Their four clans were headed by wealthy leaders (nayak).73 In
documents these are reported as conducting their trade with several thousand oxen
and their service being acknowledged by rulers with gifts of robes of honour.74
Bafjaras are, however, nomads, wandering perpetually with their families and
carrying their belongings on bullocks,?s so that they personify man’s homelessness
in the world. At night-break, they set up their tents and wrap them up at daybreak
which was likened by Sants to the impermanence of human life. Albeit rich, they
occupied the space outside settled life. More often than not starting out as petty
peddlers, these nomad traders might eventually make a fortune. To start with, they
took loans from merchant-bankers to invest in oxen and spent their surplus earnings
(piriji) to repay the former. The Banjara, thus, signifies man’s dependence,
vulnerability and alienness both to others as well as to himself, and therefore,
transience in every respect.

Other traders, basically settled but periodically mobile in pursuit of their trade,
ranging from street hawkers to merchant-bankers operating in a wide business
network, add to the stock of trade tropes and themes. Rajasthan was a hub for
traders, some of whom made fortunes and financed the ruling class. In the
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seventeenth century, the Sants recruited sadhus from the merchant castes, thereby
securing a powerful merchant caste patronage. This resulted in a symbiosis similar
to that at the heart of the constitution of the Jains, strongly represented in the region.
Jain culture impacted the Sants with regard to both literary forms and monastic
organisation. At the time under review, the Jain merchants produced remarkable lay
leaders who became protagonists of religious reform movements. These were active
at centres of trade inhabited also by Sants and their patrons.7¢ These places will be
introduced in Chapter 2. Merchants were thus both intellectually and economically
powerful. Sants from merchant castes were proud of their origins, and they put this
on display in their poetry, as exemplified by Sundardas.”” On a different note, the
trade trope transports also the popular negative perception of traders and money-
lenders, blamed for their greed and avarice combined with masochistic frugality,
their hard-heartedness, or their fastidiousness.78

Although trade metaphors appear in the poetry of earlier Sants like Kabir, it is in
Sundardas’s works that we find them fully displayed. His poems mirror the lives of
merchants who were his patrons and among whom he lived and preached. While
taking his examples from the world of settled merchants, Sundardas transposes the
aforementioned metaphor of the four watches of the night typical for the banjira
songs to a new context. He relates the biological stages of life from childhood to
old age, to the growth of business. An ordinary kid is like a poor hawker (banyota)
living in the courtyard of other people and barely eking out a livelihood. When he
starts contemplating the innate brabman he matures (text nos. 71-2). With contem-
plation as his only commodity he can run his trade on cash instead of credit. As he
starts earning cash, a man obtains maturity, and proceeds to become a petty
moneylender, a Bohara.? The abundant grace of the Supreme is the capital (p#7zji)
which grows in proportion with man’s increasing contemplation. Insight obtained
by grace is a constant flow of cash coming to the merchant so that he can always
keep a full stock (kiramna) at his shop. As the Baniya’s fame grows in the market,
his influence among the customers (¢zhak) also grows. He becomes an even bigger
merchant, a wholesaler or kothival. Text nos. 71 and 73 portray this hierarchy.80 At
the top stands the merchant-banker, the s2h. Text no. 73 concludes with an anti-
climax: The true merchant banker is the indwelling Ram, here called Ramaiyya, the
benevolent lord, and not the greedy, unsympathetic Baniya. Sundardas emphasizes
the impermanence of life by his word choice. For example, ‘market’ in his songs is
a hat, a market laid out for the day and lifted in the evening. Sundardas describes
the stock of the greengrocers’ shop: grain, salt, bitter oil-cakes for cattle fodder,
garlic, onions, cloves, and betel nut as well as medicine. These are contrasted with
the trading of pearls and gemstones or saffron and musk that the aspiring merchant
desires to sell (text no. 74). Out of all these commodities, Sundardas ranks highest
the inquiry after the Supreme Self (brabma vicar), the only and uniquely beautiful
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substance (sundar vastu) worthy of exchange. If that kind of costly diamond is
bought or stored in the ‘shop’, the merchants need not fear failure in business and
sliding back into poverty. In those songs, the supportive network of the community
and its sense of solidarity are also projected on the Supreme Self (£25).8' The trader
trope, thus, describes the social values of status and wealth with graphic precision
but by the same token denounces these as hollow.

(2) Ergological Tropes: Spinning, Stitching, Weaving

Textile production provides a rich imagery for the relationship of man with the
supreme, for the two form a unity represented as a fabric. The threads of the warp
represent the elements of the human esoteric body. Into these man enters the weft
of continuous meditation and murmured or silent recitation. The rhythm of weaving
corresponds to the practice of breath discipline (pranayima). These tropes occur
frequently, but they remain sometimes enigmatic, mainly because only isolated
moments of ergological processes are alluded to or perhaps also because ergological
facts appear as transformed for good into a religious jargon. This deserves at least a
tentative elucidation of the complex tropes, while acknowledging that these cannot
be fully explained by referring to ergological facts.

The spinning imagery may govern entire compositions.®2 Spinning is the job of
women so that respective metaphors may include the imagery of the foolish and the
wise woman, the one maladroit, the other an expert spinner.®3 In a song of
Bakhanam, the theme of which describes the bonding with the interior god,
spinning occurs among other similes. These culminate to express that union with
God can only be achieved by utmost concentration and self-sacrifice. Dying to the
world opens the door to liberation. As the moth heads for the flame, and the deer
is transfixed by the sound of the hunter’s whistle, the spinner cannot take her mind
off her work.84

I will join and join and join,

I will never break but only join my love to Hari. (refrain)

The moth joins the fire. It will burn in it, and yet it does not turn away its body.

The deer hears the sound. Overcome by ardent yearning, it stops transfixed, though
this will cost its body. (I)

A spinner turns the spinning wheel and the moment a thread breaks ties its ends
together.

In this very fashion, Bakhanam has joined himself to Hari and therefore broken with
all else. (2)

Stitching can be readily associated with the Nathyogts, who wore patched robes and
also stitched for themselves pouches or shoulder bags.85 Eighty-nine threads are,
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for example, mentioned by the Nath Siddha Gorakhnath. In one of his songs he
uses the imagery of the patched robe of a Nathyogt, saying:8¢

A robe of 360 patches, 21,600 threads,
72 conduits (zadi) in 89 needles, the greatest hero starts stitching with these.

The editor of the text, P.D. Barthval, comments on this by referring to familiar yogic
notions. The body is said to have 360 bones; during one day and night a human
being breathes 21,600 times, and the number 89 indicates a great quantity.$7

The imagery of weaving is related to the country loom, the farther warp end of
which is suspended from a point above, say, the branch of a tree. At its lower end
sits the weaver, either on the bare ground or on a bench over a pit (sila) in a work
shed. The loom is, therefore, a metaphor for the joining of low and high.
Characteristically, it occurs in compositions inspired by yoga. The yogic process
aims at bringing the life-creating but perishable fluid, the semen, up to the highest
cranial point where it is thought to be transformed into the imperishable elixir of
immortality.

Automatically, one would perhaps think that weaver songs hark back to the Sant
poet Kabir, the Muslim weaver (julahi) revered as a model by Sant poets. He may
well have inspired Rajasthani weaver poems, but actually the weaver poems assigned
to Kabir are confined to Rajasthani manuscripts and therefore cannot be connected
directly with the revered author from Banaras. In the Sant compositions from
Rajasthan, the weaver appears typically as a member of the Koli caste, reported to
have eked out a wretched living. 88

The warp represents the elements of the human body as conceived in tantric
yoga. Its threads are the conduits through which the breath passes and gathers in
the central conduit. Here it propels up to the cranial vault the creative power or the
five elementary principles. Remembrance is the woof, and the recitation of the name
of God is the rhythmically moving shuttle. The weaver’s unswerving concentration
on warping and weaving represents the religious practitioner’s meditation. Though
quite often only fragments of the ergological process are mentioned, these are
usually rendered in a correct sequence, as would be expected in compositions
addressing an audience for whom this was household knowledge. The similes
function, however, not as factual descriptions but focus on yogic essentials. Dada’s
Koli song in this collection (text no. 21) constitutes an example of the depiction of
a fairly consecutive process. The scheme underlying this is:

Cleansing of the warp threads; applying starch and oil to give the warp firmness and
smoothen the threads to ease the passing of the shuttle.

Insertion of the warp threads in the comb.

Winding the spool and inserting it into the shuttle; driving the shuttle.

Production of the cotton cloth while taking care to mend broken threads.
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Appraisal of the produce as selling well in the market of the beyond.
Delivery of the cloth to the weaver’s master.
Denouement.

Other weaving songs are more intricate, including some of those attributed to Kabir
but also one of Hardas, hence of Rajasthani origin.® The complexity of this Kol
song challenged commentators.

Il el 2l T S |

ST TSI At FaT9, Jd 98 a1l (3oh)

Tie 9T B YR, § Gel faEan |

ANER = & T, S R T g |

e srers o fifer s, ard ar 7 9% |

FUTRL T LT I, e a@an geh 1R 1l

35 IS o TR =S, FA 91 A DS |

Te TEH FeTd e, HikT 7ol are 113 1|

The weaver knows the ways of the Creator,

Yoga (or: union) of the hundred and eight with eighty-nine (bobbin lengths in the)
shuttle. He collects the threads while warping. (refrain)

The five he rolls back from behind. He sets the pegs and spreads out (the warp).

Again and again he checks the threads; he won’t lose the game piece once won. (I)

Counting repeatedly one and a half, two and a half, he ties; in so doing, the threads
do not run out.

The weaver has obtained the real thing (or: the cloth) representing the Creator,
immovable, identical with him he bows to him. (2)

He is eager to offer the cotton cloth made of his senses, he never leaves his loom
empty.

Hardas, someone is called a weaver if he rejoices in working on demand. (3)

The composition shows a propensity for numbers—enigmatic for a modern reader
but probably not for a listener of the sixteenth century—which resembles the tantric
parlance displayed by the Nath Siddhas. In Hardas’s song, the weaver prepares a
warp of the hundred and eight and the eighty-nine conduits in his body. A hundred
and eight can perhaps be related to the murmured prayers counted by that many
beads of the rosary. A citation of the trope of eighty-nine, as used by Gorakhnath,
has been mentioned above. According to Hardas’s song, warping demands utmost
concentration to avoid the confusion or dropping of threads. The yogic practitioner
is engaged in ‘winding back’ diversification into the real one. This is the process of
weaving the immaculate fabric, which is the union of the self and the Self. The five
principal elements are wound back. This corresponds to the winding of the warp on
the back roller of the loom. It seems that in stanza I the author refers to pegs
(kbimthi) between which the woof is stretched. Pegs operating as twisting handles



40 Introduction to the Sants of Rajasthan

at both ends of the cloth-beam prevent it from slipping and help in progressively
winding up the woof.2° At the end of the stanza, Hardas slips into the imagery of
the game, which forms a popular trope.9' The game-piece won by the weaver is the
rarely obtained human existence. A variant reading spells this out more directly: life
once obtained he won’t lose’.92 Stanza 2 seems to be still concerned with warping,
for Hardas speaks of making knots (¢amthai). The verb is also used for attaching
oneself emotionally to something or someone. The repeated units of one and a half
and two and a half, counted all the while by the weaver, are interpreted by
commentators as the four stages of consciousness. This does not, however, explain
the fractioned measurement of the units. One might think of the breath rhythm of
inhaling, pausing, exhaling, pausing, and so forth. Interestingly, the fabric woven by
the Koli is a coarse cotton cloth, the same type of cloth also mentioned in Dada’s
Koli song (text no. 21).

An anonymous commentary on the song, first appearing in a manuscript of VS
1821, almost ignores the ergological aspects of the song and offers an interpretation
which is paraphrased here:93

Refrain: Eight [more than a hundred] (athotara): Five principal elements (tattva),
three qualities (¢una), these are tied to Narayana. Eighty-nine (nali navdsaz): He (the
practitioner) keeps the nine doors stable. Threads (s#ta): deep concentration, mysti-
cal awareness (surati). Collects (sametai): He makes them stable in the heart while
warping. He thereby guards the Lord in himself.

Stanza I: Five rollers (pamca paritd): five senses. From the world he turnsback the
pegs (kbdmzti). This means acquiring knowledge. Spreads (bistarai): the protection of
Govinda. He does not allow the thread of his deep concentration to break. Game-
piece (sari): the body (sarira).

Stanza 2: One and a half, two and a half (dyodha adbai): the four states of con-
sciousness. He ties them with Govinda. ‘Fout’ [indicates] four inner faculties (catusta
amtabakarana). Weaver (bupakara): the embodied soul (jiva).

Stanza 3: Senses (imdra): the self. Cotton cloth (gaji): reflecting on his body (¢unati
sira). Bagetly offers (dtura hvai cidhbai): while weaving, he makes himself the same
as Govinda. Loom, weaver’s workshop (s2/a): in the body he remains stable. Then
he is called a weaver (taba koli karigara kabavai). Wotk (mamjiri): vision (darsana).
Rejoices (ladai): tejoices (the commentator uses a synonym).

This commentary suggests that by the second half of the eighteenth century exegetes
disambiguously related the various elements of the craft imagery to religious
notions.

The last genuinely Rajasthani example of a Koli song is by Rajab:94
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Listen, my weaver-soul, focus on your work,

Sit at the loom and weave the cotton cloth, and you will keep your job in good order.
(refrain)

While warping uninterruptedly the nine hundred threads, smoothen them with the
water of emotional bhakti.

Apply on them the starch of compassion and the oil of the pure real thing, sprinkle
love on it. (1)

Sit and listen mindfully to the shuttle of gnosis, let it run through all the threads.

Weaver, do your job absorbed in mind and thought, do not allow the thread to
break. (2)

If you keep weaving, the item will become a precious good (piece) selling well in the
yonder market.

Speak the name of Ram with utmost watchfulness, let nothing interfere with this. (3)

Weaver, if you weave with such an understanding, you will not come back!

The precious fabric of Ram’s house, says Rajab, will endure: The wealth you will
obtain is the gift of vision. (4)

(3) Warfare

Tropes of siege and war express the seeket’s struggle with his restive mind and the
demands of his physical body, which needs to be subdued to the esoteric body.
There is a specific genre of compositions, sometimes of epic length, called yog-
samgram, ‘battle of yoga’, and this is also the topic of numerous lyrics and inde-
pendent verses. The devotee focusing his mind on the eternal is described as a
fighter holding on to a rope while besieging the fortress of the body. For tropes of
siege and war in this volume, see for example text nos. 37, 60, and 79.

Heroism is a stance running through Rajasthani literature. This has been
captured insightfully by Janet Kamphorst:95

The battle-death of a warrior..., who is thought to give up his life selflessly, in order
to serve others, is commonly presented in terms of ascetic renunciation of life. Both
a warrior and renouncer were thought to relinquish life. The warrior’s renunciation
comes about by dying in battle while a renouncer is believed to die to the world in a
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spiritual sense. A warrior’s asceticism rather differs from what is thought of as
‘standard’ Brahminical views rendering ascetic renunciation a final choice upon
which one cannot go back. Martial ideals of ascetic warriorhood were part of
pastoral-nomadic survival strategies, which is to say that warrior ascetics generally
survived by combining family life, agricultural subsistence and cattle herding (or
raiding) with military service.
Sequences of expressive sounds formed part of stylistic devices of Caran poetry, for
their recital was meant to inculcate in the audience an appetite for war. Formidably
impressive even on the printed page, these devices were brought out fully by
staccato performance. Such sequences of hoarse or rough sounds were or could be
formed into meaningful words, but belligerence incited by sound was considered
more important. After all, fast staccato recitation would not have allowed for
adequate grammatical understanding. An example of the adoption of this device in
Sant poetry is found in text no. 79, vv. 35 and 36. More relevant details will follow
soon when discussing compositions drawing expressly on Caran poetry.9

(4) Agriculture

Tropes of agriculture are closely connected with martial ones for the cultural reasons
brought out in the above-quoted words of Kamphorst. The Sants equate their
utmost concentration on the inner self with heroism and farming, for both of these
require single-minded dedication and attentiveness. The Sants capture the
eradication of worldliness by the imagiery of farming. The religious practitioner is
like a farmer uprooting straws and weeds while tilling the field (text no. 7, vv. 8, I1).
To harvest plentifully, he has to sow the seeds at the right moment of the beginning
of the rainy season. In the same way a warrior sows the seed of fame, namely, his
blood, in the field, which represents both the woman and the battlefield. For the
Sants, progress on the spiritual path requires watchfulness comparable to that of a
farmer guarding his field at night. Ploughing and levelling are equivalents of
subduing the mind. The Rajasthani poet Prithviraj Rathaur exploits such metaphors
in his classic sixteenth-century poem, Krisan rukmani ri veli. In this he juxtaposes
the metaphor of waging a fierce war with tilling the field by Krishna’s brother
Balaram who fights with his plough.97 Prithviraj’s poem follows the style which was
perfected by the Carans. The following example from Caran poetry reveals some of
the equivalences with Sant poetry.?

Lalsimh Rathaur in an Agricultural Allegory:

The hero’s fame falls as the seed on the Rajput field, he has fertilized it by burning
the enemies’ hearts,

A mighty ploughman ploughing, he has started his violent farming. (1)

Pulling out the roots is the battle, the powerful king ploughs under the dust of pride,
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The hero levels the clods representing the enemy, with the leveling plank he makes
the uneven even. (2)

He pulls out the weeds with their roots, he urges forward the horse pulling the
plough,

He distributes the farmhands’ rations to his troops helping him with his furious
weeding. (3)

The troops sitin lines for feeding; Lala, the descendant of Dila, is a generous farmer.

Zealously he breaks off the heads from their stems, he is a formidable farmer. Hail,
hail to him! (4)

Who can match the grandson of Paharsim who receives the whole earth as his
reward?

The nobility delight in learning about the Rajput style of agriculture of the Rathaurs.

(5)

The ideals of Sant, warrior, and farmer come together in the Persian term langar
mentioned in the Rajasthani original of the verse above. Commensality practices
were central to the warriors to uphold clan solidarity and kinship. Similarly it was
part of the constant give and take custom of the Sants and their lay patrons. The
practice of langar continues in the farming societies of Rajasthan until today, where
it is called goth, the feast of the farmers with their neighbours and helpers after the
harvest.

Performance

Preachers drew on the Sant tradition, including their own compositions for their
performance. From early on these came to be collected in anthologies. When
praising Rajab, the poet and compiler of the anthology Sarbarngi,” the hagiographer
Raghavdas (also Raghodas) pointed out the merits of Rajab not only as an antholo-
gist but also as a preacher. As an anthologist, Raghavdas says, he focused on compo-
sitions expressing the supreme value of the Sants, the ultimate reality. This can be
appreciated by a modern reader of the anthology. As an independent poet, Rajab is
praised not only for the type of compositions enumerated by Raghavdas but also
for being a mine of anecdotes, by which he would exemplify those compositions in
his homilies: o

In the Sarbangi he told of the ultimate reality and collected the poetry of all.
Of his distichs (sakbi), songs, and kavittas™', none comes without an example.
All the anecdotes (prasazg) in the world stand reverentially at his disposal.

The homiletic talent of Rajab and, for that matter, the oral homiletic tradition prac-
tised in the seventeenth century elude us. The name of Rajab’s Sarbargi means
‘Comprising all limbs (alternatively: all themes as they are arranged chapterwise)’.
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Thematically organized anthologies served as manuals used by preachers to prepare
and deliver homilies.'0> They would fit topical verses into the context, preferentially,
of the events of Dadu’s life. These anecdotes were called prasarig, ‘context’, and
preaching based on this, the prasarng-katha. In this way, the sacred utterances came
alive by contextualization. They were authenticated by mentioning place and time
of an event in the saint’s life and were proffered as valid answers to problems arising
in specific situations. Thereby they were brought into the experiential orbit of a
preacher’s audience. Among the forces shaping this orbit was the regional story
telling tradition which comprised more than religiously edifying tales. Examples
(drstant) from the broader tradition of proverbs and stories transported the cultural
value system in an entertaining fashion. A talented preacher drew amply from the
treasure trove of the regional popular stories and legends. Sant authors also
compiled collections of anecdotes which they further elaborated by examples. There
are countless examples of enormous thematic variety, and these were also put
together in collections to serve a preacher’s needs. '3

Suffice it to give two illustrations. The first one comes from an anthology
coupling anecdotes of Dadu’s life with examples. It was authored by Camparam (d.
1843) in the 1820s. He relied on the tradition of his own lineage of sadhus which
can be traced back to about three hundred years from now. His work is organized
according to the contents of the works of Dadu, which were all but canonized
shortly after Dadu’s death. In an earlier paragraph, we quoted a distich expressive
of the complementary roles of sadhus and laity.’04 Camparam selected this very
distich to open his homiletic guide through the Dadiuvani’s sakbi chapter entitled
‘Chapter on the sadhu’:105

Dadu, if you give food to the body, you receive peace of mind,
If you feed a sadhu, you realize that your soul is identical with Ram.

Camparam takes off from this by adding an example:

Dhanna gave the Sants food, thereby satisfying them.
Though seeds had been missing, his field bore fruit, and he also found God.

The example represents in a nutshell the summary of the story of Dhana (also
Dhanna) as he also appears in the hagiography composed by Anantdas around
1600.1°¢ The difference lies in the elaboration of Dhana’s vita which receives a
specific position in the Dadapanthi topography. The editor of Camparam’s antholo-
gy was Sv. Narayandas. This sadhu-scholar hailed from a prestigious lineage of the
Dadupanthi Nagas 97 in whose sophisticated scholarly tradition he had been
groomed. He was no doubt the most widely read, most erudite, and the most pro-
ductive of Dadupanthi scholars in the twentieth century. His scholarly approach was
based on matchless first-hand knowledge of Dadupanthi manuscript sources and
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the traditional hagiographical knowledge system which he combined seamlessly with
his vast knowledge of the history of his sect. He was familiar with the tradition of
Camparam because this had been transmitted to the sadhus whose homilies
Narayandas had imbibed as homiletic models during his own monastic training. His
commentary of the anecdotes and examples is, therefore, informed by the pattern
of this ongoing tradition. He comments on the above-quoted example:

Dhanna was a Jat of village Dhua in the Tonk District. One day he was on his way
to sow his field. His cart was loaded with wheat. On the road he met Sants, who had
been going without food. Therefore, Dhanna gave the Sants all the seed for food,
and because he was afraid of his family, he tilled empty furrows in the field.
However, because he had given the wheat to the Sants, Dhanna’s field yielded a
richer harvest than any of the neighbouring fields, and he also found God identical
with his soul.

The story would amuse people, for Jats are known for their skill as cultivators.
Accordingly, Dhanna was clearly a misfit. The unlikely story rang true, though, for
had the incident not happened close by, in a village in Tonk District? This goes to
prove that the simple-minded is the elect of God. Go ahead, do as Dhanna did!

The other illustration comes from a manual for preachers authored by Sv.
Narayandas himself. This appears as an appendix to his edition of Camparam’s
work.108 The structure of it is based on the consecutive stations of Dada’s life. These
are depicted in hagiography and familiar to every Daduapanthi, also because the
sectarian festive cycle includes visits to those places. The text is thereby chronolo-
gically and topographically organized. For the various events in the Master’s life,
that is the prasargs, Narayandas provided copiously elaborated exempla. We have
chosen the following sample passage which refers to pads of Dada included in the
present volume. It is taken from the narrative of the last few months of Dadu’s life.
It sets in at the stage when Dada had a premonition of his impending demise and
retired to Naraina, the town where land had been given to him and his young sect
for the construction of a monastic settlement. This settlement was to become the
main seat of the Dadapanth. Here Dadu is reported to have given the quintessence
of his teachings and made dispositions regarding the future of his sect. The site of
that settlement is close to the magnificent Tripoliya Gate of Naraina. The relevant
chapter of Narayandas’s manual is therefore entitled ‘Narayana tripoliya prasang’.
The passage refers to the days preceding Dadu’s death when visitors thronged in to
catch sight of him and partake of his spiritual legacy:'%

On the fifth day, the lord of Naraina, Narayansingh, along with his brothers Bhojraj
and Bhimraj, came to Dadu at Tripoliya. They made obeisance to him and sat down.
Then Bhimraj asked: ‘Svami, let me experience the true form of the Supreme Self”
Dadujt recited pad no. 243,"1° ‘My mind is weary of speaking’ (text no. 16). On
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hearing this, Bhimraj was very satisfied. Then Bhojraj said: ‘Svami, you have called
the Supreme Self indescribable, but the learned engage in describing the Supreme
Self all the time. In order to allay Bhojraj’s doubt, Dadaji recited pad no. 245, ‘No
one can grasp the Ungraspable’ (text no. 17). As he heard this song, Bhojraj and all
present in the gathering bowed their heads in acceptance, then took their leave and
went to the palace. On the sixth day, the lord of Naraina, Narayansingh, accompa-
nied by his minister Kaptrcand and others, came to Tripoliya, paid obeisance and
sat down. Kapurcand asked: ‘Svami, what is the real form of the Supreme Self?’
Upon this Dadaji recited pad no. 244, T've asked what my beloved might be like’
(text no. 18)...

Hearing this song, all present in the gathering were amazed, then took their leave
and went to the palace.

If you meet a sadhu, you meet Hari, the root of all happiness and bliss,
Dadu says, Ram pervades a gathering of sadhus.'!!

Then he recited pad no. 199, ‘Rare are the supreme lovers’ (text no. 14). When in
the past Sants came to Naraina, they recited the last-mentioned szkhi and pad.

The sample narrative is carefully graded. Dada recites three pads, the first addressing
the youngest of the brothers, the second the middle, and the last one forming the
climax by being addressed to the head of his patron’s family. This was Narayansingh
Khangarot, the Kachvaha Rajput landlord of Naraina, who had given Dadu the land
on which to lay out his settlement. Thereby, the anecdote fits the last days of Dadu
in to an authentic historical frame. After this, the chapter goes on with more pads
and sakbis to conclude with the last sakbis articulated by Dada before he passed
away.!'2 Put in the context of Dadu’s passing, the songs and sakhis become porten-
tous. By their net content and phrasing, however, they are neither novel nor unique,
neither in Dad@’s oeuvre nor in the compositions of other Sant authors. They
receive their aura by being related to a particular event in Dadu’s life. Interestingly,
the three songs quoted in the passage are consecutive in the Dadn-vani. In his
edition, Sv. Narayandas took them to form a cluster of songs entitled ‘Amazement’
(bairan). This triad of songs is taken to reveal the awesome true form of the
Supreme Self."'3 In taking these as a cluster, the author followed the redaction that
came to supplement the basic redaction of Dadu’s works containing two parts, one
of thematic chapters of distichs, and the other with songs grouped under their
respective rdgs. This supplementary redaction, named the angabandbu recension,
introduced thematic paragraphs throughout the vani, that is, including the songs,
and may have been already made in the first generation of the sect.''4 This reveals
that in the quoted passage Sv. Narayandas did not make an arbitrary selection but
followed a long-established sectarian tradition.
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Sant compositions were, thus, transmitted orally and in manuscripts. Some Sant
oeuvres started being canonized at an early date, such as the Sikh Adigranth and the
Dadnvani. But this did not close the parallel oral transmission and continued
production of poetry assigned to individual authors, nor did the rise of the printed
book. Therefore, textual criticism developed for the historical study of written
literature does not form a suitable instrument for determining the auctorial authen-
ticity of a composition. Rather, authenticity is constructed in an ongoing process of
performance, which relies on structures of transmission of which only fragments
have been retrieved so far. When, as in the above-quoted passage, compositions
with no conclusive auctorial marker at all, apart from the exchangeable signature
assigned to them, are set in the context of the dying Master’s legacy, they attain
authenticity. Sant compositions therefore require performance to retain the rank of
religious testimony. It is through performance that they sink into the heart of the
audience. In a purely individual performance, such as singing a pad or reciting a
sequence of sakbis, the individual performer also instantiates the numerous perform-
ances of the relevant compositions that he may have attended and that form part of
his own store of affective knowledge. Without performance and performance
remembered, devotees cannot relate to those compositions. But for real or remem-
bered performance they are dead letter.

As for the little-studied structure of transmission, there are a number of testi-
monies, all of which point to patterns of performance. Maybe from the seventeenth
century, the Dadupanthi tradition features a thematic substructure below the distri-
bution of aphorisms by thematic chapters and the lyrics, by 72gs. This was applied
to the oeuvre of Dadu as well as to the works, and results in smaller clusters of
compositions addressing a particular topic. As has been mentioned, this is the
substructure observed in the aforequoted passage from the manual of Sv. Nara-
yandas. Individual sadhus would create for themselves repertoires of poetry which
they would recite or weave into their homilies in congregational performance.
Singers were and still are renowned for their performance of particular lyrics or,
more generally, 74gs. One of the features of that redactional substructure is that
certain clusters of compositions are understood to form dialogues between guru and
disciple.'s The logic of this need not be revealed at the text surface but is based on
a common practice and understanding. As far as texts in this collection are con-
cerned, one can trace in the works of Bakhanam preserved in manuscripts since
1730, a system of endorsing the authot’s message by either a sakhi of his own or of
Dadua. An example of this is text no. 36, which has a prelude sakbz:

Bakhanam has learnt that the Veda is a jungle and love poetry a lake,
Fish getting drunk on milk will die.
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In the case of Bakhanam, this arrangement in the form of a topical prelude sakhi
and a lyric may have been made by redactors. However, it certainly reflects common
usage. Dadt’s amanuensis Mohandas Daftari, for example, wrote a didactic text
named Brabma-lila-granth, which has 43 couplets twice intersected by sakhbis of
Dadu. ¢ In this text he emphasizes again and again that his teaching is owed to the
enlightenment he received from Dada. By inserting the Master’s sakhis, Mohandas
authenticates his own teaching.

Sant Reflections on Aesthetics

Bakhanam, speech is only good if the name of Ram is in it,
Explaining, listening, speaking without Ram is worthless.

Beautiful teeth, the nine tastes and the sixteen kinds of ornaments lack lustre if the
mouth is not beautiful,
Similarly there is no beauty where the name of Ram is missing.''7

These verses transmitted as Bakhanam’s would have been endorsed unanimously
by all Sants. They consider the art of poetry as a handmaiden in the articulation of
faith. Sants loved posing as ignorant of poetic refinement which was a device to
emphasize their blissful lowliness. While they composed in fact excellent poetry, it
is true that they started articulating their thoughts about the role of literary aesthetics
only around the mid-seventeenth century. Such reflection sets in with Sundardas,
but its beginning lies in the first decade of the century, when the education of the
same Sundardas was made a project by his elder mentors in the Daduapanth. Because
they envisaged for him an education firmly based on the current philosophical and
literary theories in both Sanskrit and the vernaculars, they sent him for studies to
Banaras. This was the time when vernacular poetic theory had attained great heights
by about half a century. The poet and literary theorist Kesavdas (fl. sixteenth
century), a poet at the court of Orcha, was the most renowned representative of this
development.''8 Theory-based vernacular poetry was called 7i#/ (convention, man-
ner). The Sants were, of course, cognizant of its success, and promptly denounced
it as decorative glitter deflecting from the real message they wished to transmit. The
elegantly simple Sant poetry in the prosodic forms cultivated also in the 7t style
shows both their proficiency in this and their self-consciously kept distance from it.
They rejected the twistedness of 7iz7 which would have hopelessly obscured their
teachings. Sant poetry came to share with 77t/ an emphasis on grammatical and
metrical correctness, but it held its own in trying to convey as clearly as possible a
religious message. For clarity’s sake, Sants drew also from the deep well of popular
tradition, proverbs or metaphors from daily life. By 1660, we find Raghavdas
acknowledging and specifying in his hagiography the literary merit of particular
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Sants.'9 This hagiographer belonged to a lineage in the Dadapanth, cultivating the
ethos and aesthetic sensibility of the courtly Rajput milieu and betrays the aesthetic
perspective of this. One of his lineage’s forebears was a descendant of the
Kachvahas of Amber, patrons of a galaxy of Sanskrit and vernacular poets, foremost
among whom was Biharilal (seventeenth century). The cousins of the Dadupanthis,
the Nirafjanis, expressly stated that the vernacular literary language had to be
grammatically and metrically refined to give power to the religious message. This
principle made itself felt in the intellectual life of a community of sadhus that
emerged in the beginning of the seventeenth century in Fatehpur, Sikar District.'20
Sundardas would join this after the completion of his studies. Here, sadhus
proficient in Sanskrit and champions of the vernacular literary language pursued
projects of translation of Sanskrit religious texts into the vernacular. In 1635
Caturdas, the disciple of Santdas and like his teacher one of the sadhus of the
Fatehpur ashram, concluded his translation of the eleventh book of the Bhigava-
tapurana. This book attained wide circulation. Towards the end of his work he
explained that the translator’s mission was a religious one, namely, the dissemination
of religious messages to common people:'2!

As Vyasa spoke about [the deeds of Krishna] in Sanskrit, the meaning of this did not

become clear.

Pandits may understand this, but others never will.

Therefore, out of compassion he [Santdas|] commisioned this task to me, his servant.

I kept the benefit of all in mind, and with all my heart spread it in the vernacular

language.
It is thereby evident that the aesthetic reflections in the work of Sundardas had their
seed in a long-standing engagement with the current literary developments on the
part of seventeenth-century Sant intellectuals.

Two of our authors, Rajab and Sundardas, are among the early Sants who crafted
their poetry in the genres and prosodic forms that were popular among the poets
who flourished in the courtly settings. The Nirafjani Sants followed suit, though a
little later than the disciples of Dadu. Rajab exercized great mastery over the quatrain
forms (kavit and savaiya), the favourite of the riti poets, while Sundardas affirmed
that Sant poetry must satisfy the standard of learned rhetorics. He borrowed from
carlier traditions of 7iz7 poetry and Sanskrit ornate poetry (kdvya) to cater to the
needs of a new and decidedly non-courtly audience. Sant literature (bani ot sant-
bani, ‘sayings of the Sants’) is often understood to contrast with 7iz7 poetry. While
the early Sants hardly addressed aesthetic issues, Sundardas clearly did and set new
standards for Sant poetry by engaging with the classical and the current courtly
poetic discourses. He emphasizes the importance of ornate poetry well equipped
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with poetic figures and metres. He dismisses flawed poetry lacking proper metre or
correct thyme, or sung badly (text no. 67):

Speak only if you know how to speak, otherwise keep your mouth closed and stay
silent.

Compose poetry just if you know how to do so, with rhyme, metre and meaning
that can’t be matched.

Sing only if you’ve a fine singing voice, so that listening to it enraptures the heart.

Poetic speech that’s meaningless, with broken rhyme or metre—this, says Sundar,
should never be voiced!

With Sundardas the need of refined poetic craft gets firmly established in the Sant
tradition. His thirteen octaves—sets of eight or more verses—show his philosoph-
ical expertise in Vedanta, Sufism and bhakti as well as his multilingual talent. These
octaves follow a Brajbhasa pattern, having registers of Marvari, Purabi (eastern
Hindi), Panjabi, Rekhta, Persian and Sanskrit. Some of these octaves came to feature
in the liturgy of the Daduapanth. Sundardas’s poem ‘Roaming the Regions’ (Desitan),
a flourish of savaiyas, is a fictitious guide to the regions. Sundardas did indeed travel
from the west as far as Banaras and back, but the ironical picture of the regions he
draws relies on the conventions followed in Rajasthani poetry by inspiration from
more ancient models.'22 Most of the time, these conventions are deployed to allow
Marwar to shine brightly among the surrounding boorish regions. Sundardas’s
shorter works include philosophical poetry on the fifty-two letters of the Nagari
alphabet (bavni) and riddles on literary conventions, while others allude to lexico-
graphical practice. Acrostic didactic poems such as the bzvni were composed by the
Jains and Sants prior to the seventeenth-century. Sundardas’s bavni, however, relates
more to the prevailing literary trends of Brajbhasa courtly poetry, as he applied the
rhetorical techniques of alliteration and pun in this didactic poem. Sundardas was
among the poets of early modern Hindi who used many proverbs of various north
Indian dialects and philosophical maxims of Sanskrit for didactic purposes. He not
only presented himself as learned in the classical tradition of Sanskrit but also as
conversant with the newly emerging Brajbhasa courtly poetry whose authors
competed with each other in feats of ex tempore compositions. Sundardas is the
earliest Sant who composed complex pictorial poetry on theological topics, such as
the following citrabandhba. In this type of graphic representation of poetry, the
words are arranged in spirals, trees, etc. Citrabandha poetry forms part of the art of
memory.'?3 Citrabandhbas support instruction and were used in the education of Jain
ascetics.'?4 Sundardas must have been familiar with this model, but he may have
been actually prompted to introduce it into Sant writing when exploring new ways
of writing during his poetic training in Banaras. Using this device, the poet describes
the phenomenal world using the metaphor of a tree that is made of five elements
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each with their particular properties. In eleven of such citrabandhbas, many of which
are illustrated in the above-mentioned manuscript, Sundardas not only presents Sant
principles but also literary conventions and tropes, thereby proving that these were
used for instructional purposes.

Il 16: The universe as a tree. MS 113 (VS 1734) Vidyabhusan Collection.
© Rajasthan Oriental Reseatrch Institute, Jaipur.

Composing sophisticated didactic poetry enabled Sundardas to educate devotees
through his preaching. He treated the traditional topics of poetics, such as prosody,
with remarkable humour and, in this way, made these appealing also to a non-
scholarly audience. He adopted discourses of traditional poetics with the aim to set
standards of of flawless aesthetically rewarding Sant poetry. According to him, verse

written in faulty metres hobbles along like a lame man and agitates poets and
connoisseurs (text no. 69):
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Reading poetry flawless from head to toe is really very nice.

If someone reads verses without enough limbs, though, poets take to flight.

If syllables are too many or missing, poetry limps like a lame man.

With too few or many morae, it staggers like a drunkard.

If the rthymes don’t match, it’s like a crooked person with only one eye; it’s like a
blind man when it’s meaningless.

Says Sundar: The life of a poem’s the praise of Hari; without the praise of Hari it’s
dead.

The comparison of faults in poetry with bodily deficiencies goes back to Sanskrit
poetics and is continued in Brajbhasa riti poetics, closer in time and language to
Sundardas.'?5 By the time of Sundardas the 7i#/ poet Kesavdas’s texts were already
current in literary circles. As an innovation in comparison with earlier poetics,
Kesavdas had already categorized the many poets in a threefold hierarchy from
worst over middling to best according to the subject of their compositions. His
placement of the poets ‘who are engrossed in the taste of Hati’ (bari-ras-lin) as the
best of all gained influence in the emerging discourse on aesthetics.'26 Sundardas
shared this sentiment when defining the motive of poetry, which, in his words,
should tally with Sant principles (text no. 61):17

Literature can be composed in many ways, like building an elegant dwelling,
But what is the use of a temple, says Sundar, if that houses no sacred image?

Despite Sundardas’s emphasis on the significance of aesthetics, the above-quoted
couplet makes it clear that ‘singing the virtues of Hari’ (barijas) is the life force of a
poem. Only by virtue of this can it endure. In this way Sundardas brought Sant
poetry in line withs traditional poetics and at the same time affirmed Sant values.
He however diverged from riti poets with respect to the female principle, both as a
topic of poetry and an allegory of poetic speech. Personifying poetry as a woman
and thereby charging it with erotics was a long-established tradition inherited from
Sanskrit literature and a preoccupation of courtly 77 poetry. Sundardas rejected
erotics as an element of religious poetry but retained woman purged of this as an
allegory of good speech (text no. 66):

One kind of poetic speech is like a woman with beautiful clothes and pretty
adornments: she’s described as lustrously shining.

Another type’s like a woman whose clothes are torn and tattered; listening to her
poetic speech is repellent.

The third type is simply dead, like a woman smothered by too many ornaments:
although she may appeal to some, Sants stay away from her.

Three types of poetic speech exist in the world, says Sundar, but distinguishing one
from another needs cleverness and skill.
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Threefold classifications of poetry were common in Sanskrit,'?8 but Sundardas
associated three types of poetic speech with dominant rhetorical trends articulated
in the sixteenth and seventeenth centuries. Sundardas’s diction is crucial to his pun
because he referred specifically to a woman’s ornaments ($772gar). The word syrigar
is multivalent: on the one hand, it is synonymous with bbisan (ornament), on the
other hand, it means ‘erotic sentiment’ and has its place in erotically laden courtly
literature as well as in the Krishna bhakti. On this account, Sundardas warned his
audience—in his words, the Sant community—against the negative effects of erotic
poetry. His intertextual references and careful diction attest to both his familiarity
with the court poetry of his time as well as his ability to use those very same
categories to caution against the temptations coming with the courtly poetic lan-
guage. Being aware of the literary culture that existed beyond the borders of Sant
literature in his own time, Sundardas criticized some of the major genres and works
of riti literature (text no. 68):

Rastkapriya, Rasmanjari, Srz’n’gdr: informed by these books’ ideas, clever writers
show women in ways that please the senses.

Shown in ways pleasing the senses, a woman appeals to lecherous men.

Praising a woman’s body from head to toe gives rise to the strongest desires.

Like a patient making his illness worse by eating heavy sweets,

Such are those lecherous people, says Sundar, engaging with Rastkapriya.

Sundardas used a pun (s/esa) on the words rasikpriya (the connoisseur’s beloved) in
the first and last lines and on rasmasjari (bouquet of emotion), sringar (erotic
sentiment) and visaim (topics, senses, desires) in the first and the third line. Each of
these words generally relates to heroines and aesthetics in ornate poetry (kivya). The
first three words are also titles of rhetoric manuals of rizZ, namely, Kesavdas’s
Rastkpriya (1591), Bhanudatta’s Sanskrit treatise Rasamarijari on the characteristics
of the heroine (nayika-bheda) composed in the 1500s, and the Sundar-sringar (1631),
composed by the Mughal emperor Shahjahan’s court poet Sundar Kaviray, and,
tinally, the Rasmarijari of Nanddas (fl. 16th century). Bhanudatta’s Sanskrit treatise
had inspired Nanddas, who was one of the eight great poets associated with the
bhakti sect of Vallabhacarya. Sundardas’s well-informed criticism did not go unno-
ticed by the later generation of devotional poets. However, the poetic device of pun
that Sundardas used in words like s7i7gdr was simplified later when the Nirafjant
poet-saints in Rajasthan, the Jain intellectuals based in Agra, as well as the
nineteenth-century Svaminarayani devotional poets of Gujarat expressed their
disapproval of the themes of courtly poetry for their respective audiences. 29
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Prosody

Manuscripts never mention metres for pads and sakhis, but they always do for
didactic texts, i.e. granths. The names of metres highlighted by the scribes in red ink
emphasize the esteem for composing in a variety of metres and facilitate their
correct use in performance. Some of the didactic texts exhibit indeed a rich variety
of metres.

An independent strophe is a unit self-comprised with respect to grammar, syntax
and meaning. This is called muktak, ‘free’.13° Strings of strophes, of which not all
are necessarily self-comprised, appear in the songs (pad) and didactic texts (granth,
updes). A simple strophe consists of 4 quarters (pad), conveniently named a, b, c,
and d. Strophes are organized in two lines with an end-rhyme (b-d). Quite often,
there is also an internal rhyme (a-b; c-d). There are also half-strophes, consisting of
two pads, as well as composite metres exceeding four pads.

The smallest prosodical unit is the mora (matra), that is, a short vowel (V), or a
consonant (C) followed by a short vowel (CV). A short syllable is called ‘light’, laghu.
All other syllables are long and called ‘heavy’, guru. In the following, short syllables
are marked v, and long syllables —. In some metres, the end of the quarter can be
either short or long (anceps). The consonant combination -zh-, mh-, or the -by- in
a perfective participle can be treated as short or long. Moreover, there is some
prosodic licence by which long vowels can count as short.

In numerous metres, the metrical units are grouped by three syllables. These
clusters are called ‘group’, gan. A laghu or guru syllable at the end of a pdd forms a
gan in its own right. The gans bear individual names. Thereby gan-based metres can
be defined by just saying that the verse has so and so many gans of this or that type.
This is not mere mental acrobatics but derives from the fact that those metres were
coupled with musical forms. In aesthetic theory, gans are also related to particular
deities. For example, the mythical serpent, pzigal, is the deity of the na-gan which
has three short morae and is considered auspicious to start a composition with.!3!
The Sant authors may have expected the connoisseurs to be familiar with this.
Sundardas’s didactic text Jian samudra, written in multiple metres, in conformity
with Sanskrit literature starts with a na-gan. The structure of the various gans is
memorized by the mnemonic formula ya-ma-ta-ra-ja-bha-na-sa-la-gam.

Table 2: Groups of morae (gan)

gan mnemonic syllables prosodical form
ya-gan ya-ma-ta vu——
ma-gan ma-ta-ra -——=
ta-gan ta-ra-ja ——v
ra-gan ra-ja-bha —uv—
ja-gan ja-bbha-na v—u
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bha-gan bha-na-sa —uvu
na-gan na-sa-la vuu
sa-gan sa-la-gam vu—
la v
La -

Distinctive of many metres are caesuras within the pid. The end of a pad is marked
by the sign |, and the verse is concluded by Il. A caesura is called yatz, represented
here by a comma. Moreover, there are additional verse-internal boundaries across
which groups of morae cannot fuse. In prosodical scanning, these are marked by +.

Metres based on the number of morae are called ‘verses regulated by the number
of their morae’, matrik chand. Metres based on the number of syllables are called
‘verses regulated by the number of their syllables’, varnik chand.

Verses are furthermore classified as sam, identical (a=b=c=d), ardbasam, semi-
identical (a=c, b=d), and visam, ‘uneven’, that is, composite. Visam metres represent
combinations of simple verses.

I. Metres of the Independent Strophes of the Collection
Doba

Mora-based metre, ardbasam; a=c: 13 matras, b=d: 11 matras. Each of the two
verse lines measures 6+4+3/6+4+1.

Quarters a and ¢ must not start with v v v nor end in — u; the rhyming quarters
band d end in —u.

Variants of the doba are common. There is also a metre representing a reverse
doha, the sortha, with the sequence of 11+13=24 matras and the thyme between
pads a and b.

Example of a doba:
ikl Al ikl T, Gl qroft ikl SIEL

Skl

vy —— v —vo, vu vy —ul

S E[E] ™= e, Ll B SE

—— —— vu v vu - vl

(text no. 29.1)
Aril
There are several variations of this mora-based metre. The arzls presented here are
all by Bajid, who mostly uses the following variant:!3

Mora-based metre, sam; 21 matras with a caesura after the tenth or eleventh
matra, the last three syllables of a pdd are — v —.

In arils, the last pad usually sets in with an off-mdatra (off-beat) paribam, an
exclamation either denouncing or affirming what was said in the preceding pads.
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This reminds one of round-dance patterns according to which, at the turning point
into the opposite direction, the movement is briefly suspended, accompanied by an
exclamation.

Example:

gt | qEn | AR,

dq | AR | gE@e, | 9d BECIERRIEE
__ . N . oo o, | —o= =o'l
gR |l Ta| s | five | oms, | et | Sen [ S | e | @ |[wiER

v v v v—u,

-y,

v— vu |—u-=ll

(text no. 83.6)

Savaiyi (mora-based)

Mora-based metre, 16/15 = 31 matrds, ending in — v.

Example:

I | Al | 9w REIESHEIEES MH | 3R
- Cou oy - _ _ oo _ ool
Wit | it | H TR, | 3R | KR | W | "E R

v— —v - v—, —v vU—uvu - ——\J“

el | gF |

vu— v v [VEVEVAV]
- —v — v

(text no. 64)

g, | g | W Sl I | 9R

- el VAV v v - vu— —u“

NEREAF-E!

Kavit
Syllable-based metre, 16/15 = 31 syllables, pad ends in —.

Example:
el @ | 79 | & [@ifers| F |G| B, (A | g9 | "9 | FR [Fa] F [0
o — oo oo o] — lool ol o] ool =] vu o] —v Juu=
S| & | 99 | I [SiRE| S S| W, | % | 9% | 3R | 3 S

— v - v v v v — v - —v v, v v —v vuv v—u - \JU_ll

MR | F | T | & | el | F | FS | B, |9A0| &k [gAA| B | FE| SR
o | = Lo oo o] = ool lovo] = ool = ool —v Juu=
T | 1| B | W | 3RA | T | e | o, | e e | U | | (AT [T

v v — v —Vv — Vv vuvuvu v v — v U, —uvvuv vuvuv - —_ v v \JU_ll

(text no. 67)
Chappay

Composite metre with many variants according to the distribution of morae.
Mora-based metre, visam, 1 rold plus 1 ullal strophe:
11/13 = 24 mdtrds (4 pads)
15/13 = 28 matras (4 pads)
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T oy 5 e RS At qer | @

(text no. 69)

Kundaliya

Composite mora-based metre, visam, 6 pads consisting of 1 dobha and 1 rold and a

total of 144 matras.

Example:

s | e | @ LS MR | TR | S

11:"':{ % _Tr;?ru ‘;ﬁ% E= _tf_égﬁl o R
—vvu vy vu —v v— Ny v— — |l

* The spelling must be taken to represent au, an established phonetic variant.
(text no. 68)

2. Metres in the Didactic Texts of the Collection

For the dobd, see above (p. 55).

Caupai

Mora-based metre, sam; 16 matrds, no ja-gan or ta-gan at the end. A variant of
caupdi is caupai, sam; 15 matrds, ends in — o.
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Example:

T | T | oW || e | W | RW | 9 | s\

vu —v v—vu | - vu vy vu vu —v v——l

T | FE | Y | ™ | e | s | WY | 9 | RN

v v vuUuuvu T uU v T, v — iV U_U_“

(text no. 80.1)
Chand (= Harigitika)

Mora-based metre, sam; thyme a-c, b-d; 16/12 = 28 matras, ends in v —. 5th, 12th,
19th, and 26th matra always v.

Example:
Al R | | IH | R Sl H | FIRA |
v v v v - AV VRV __’ — v v v - _U_l
R | @I | W | T | S| d= | gEmed
v v vuvuvTu v \J__, v —uvu U_U_ll
® JI | TOHE | TEH, | U | o= = T 2
_ o NV —0 oYU vu —0 —1
oy Fed | TR | F9 | T | IW oan B 2l
- vuuv T uwuv —uvu _U\J, A\ VBV I —uv _ll
(text no. 76.2)
Indav

Syllable-based metre, sam; 23 syllables of the pattern 7 bba-gans (— v v) plus a final

‘ Example:
Hw [ #0 | A | @ | PR | wes | gAw | @t | eR | W
-y v— vu—u v Uu —v v v— U ——1
M | % | wed | B | Sy | gk | B | owm | Wil SR

v v - vu— v v A YAY) —uv v v v —v U__“

WWW@%&%W%WﬁﬁI

TEE | e | | SIRS | I( | BE | Fa | =

(text no. 62)

Kirit savaiya

Syllable-based metre, sam; 24 syllables of the pattern 8 bba-gans (— v v).

Example:

AN | HAM | R | SR | @ | HR | BMW | S | GERd
v v—u v— vu—u v— vy —vu —v v—uul

TRV | P | o9 | R | dRE | 9vie | "HS | FERdl

—vu —vu —vu —vu —vu —vu —v v—vull
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—uvvu —v v — v v —vvl

difed | S

—vvu —v

v —u (VR VA V]

TS
mw%éﬂ?éﬁwn

vu —vu v —v v—vull

(text no. 81, v. I)
Camar (= Gitak)
Described in metrical treatises as a mora-based metre, sam; gan-sequence ra-ja-ra-

Jja-ra, but in this collection appearing to be a metre of 26 matras, 4 pads, ending in

— U.

Example:
el | FeH | SER * k= W A% | ol
vu - — —u— vu v—— vu—u ll

(text no. 77.1)

Gazal

Mora-based metre of no more than 28 mdatrds and usually with a caesura after the
fourteenth marra. The even pads end in — u. In Rajasthan gazals were prominent
among Jain monks. These, and the one by Sundardas published in this volume,
differ from the Persian and Urdu ghazal in form and content. Sundardas’s gazal is
unique for its topic of bhakti-yoga, which differs from the Jain gazals. The latter are
city-gazals describing an urban locale, religious and courtly spaces. These gazals
follow a fixed form. A Rajasthani gazal starts with dobds, followed by the gazal-
verses and is concluded by kalas stanzas. Kalas is a crest or pinnacle, also a water-
pot used to welcome guests or to offer water to deities. Jain gazals served as invita-
tions to monks to spend their four-months-retreat (caturmas) in a city—i.e. the city
in whose praise a gazal has been written. One distinctive feature of the Rajasthani
gazal is the emphatic ‘44’ at the end of each pdd. In terms of the mora-structure of
a pad, this syllable does not count in the odd pads.
(text no. 79)
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Chapter 2
The Authors and Their Network

The authors represented here were connected by a network, in principle laid out by
Dadu himself. This network linked and keeps linking towns and villages where he
set up his residence for shorter or longer periods; otherwise he roamed in the
company of his disciples. This circuit touched upon the previously existing religious
centre of Didvana, the hub of the Proto-Nirafijanis, represented by Hardas from
the first half of the sixteenth century. The network corresponds by and large to a
section of Indian trade routes eventually joining international ones. The internation-
al trade of the sixteenth and seventeenth centuries benefited from political stability
in Mughal India and its relations with Safavid Iran, and the Ottoman Empire.! One
of the chief commodities transported on the trade routes in Rajasthan and adjacent
regions was salt from the salt lakes of Sambhar and Didvana, important sources of
income of the Rajput states and therefore also a bone of contention between
Marwar and Eastern Rajasthan. The trade route running via Hanumangarh to the
north was lined with towns inhabited by Agraval traders, originating from Agra and
spread over the whole region between Delhi, Agra, Rajasthan and well beyond.
Important traders like the Maheshvaris, whose genealogical origins lie in Didvana,
are reported to have lived in Bahavalpur in Sind.? Among other commodities for
which Rajasthan was famed were textiles, of which a centre was Merta. Its rank as a
commercial and financial centre is evidenced by demographic numbers referring to
1663, when out of the town’s 5,860 individuals from occupational castes, 2,638 were
mahdjans, merchant-bankers, and other traders, among whom were also numerous
Multanis.3

Seminal information on all the authors except Hardas comes from the cumula-
tive hagiography Bbaktmal, written in 1660 by the Dadupanthi Raghavdas. It forms
the Dadapanthi remake of Nabhadas’s Bbaktmal, dating from around 1600.
Raghavdas’s work comprises mythical, historical, and actually living figures. It also
records sects that shared the habitat with the Dadupanth and thereby represents a
regional religious ethnography. Dada alone is the topic of a hagiography named
Dadijanmalila, written by his disciple Jangopal probably soon after Dada’ death in
1603.4 While focusing on Dadu, it also recounts the presence and deeds of his
disciples at the various stages of his life, but it does not give as extensive information
on individual sadhus and devotees as is the case in Raghavdas’s work. Jangopal’s
work is of greatest sociological importance in recording the life of Dadu and the
process in which he and his followers established their spiritual realm and made
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their first monastic settlements. These were founded along their circuit on which
they depended on the patronage of laymen. Jangopal, a prolific poet in his own right,
came from a merchant caste in whose dealings record keeping was fundamentally
important. He put his caste-specific skill to use in his hagiography. In chronological
sequence he gave the details of Dadu’s shifts and stays, the various localities, the
disciples who helped establish the local strongholds of the emergent sect, and the
patrons. Apart fom the hagiographical sources mentioned, other largely unpublished
hagiographical material of a later time records oral history. Information about our
authors and their network comes also from colophons of early manuscripts. Inscrip-
tions, records on land grants and taxation, topographical and architectural testimony
give additional information and corroborate many a historical detail recorded in
hagiographical accounts.

Hardas, an Early Yogic bhakta of Marwar

Hardas, who belonged to Didvana, predates the Dadupanth. His lifetime is vatiously
estimated as dating between 1455 and 1538 or 1543 CE.5 Didvana, with its six of
formerly seven magnificent gates, was an ancient town owing its commercial and
political importance to its salt production, and, therefore, was connected to the
major trade routes. The neighbouring principalities competed for control over it for
its salt tax. Called in the Hindi texts of the period by its ancient name Dindupura,
the town was the habitat of Hindus, Jains, and Muslims, and the cradle of the
Maheshvari traders, named ‘Dida-Mahesvaris’.¢ In the Sultanate period, Firuz Shah
Tughluq had two mosques built in the town. In the same era the governors of
Gujarat and the Ranas of Mewar also competed for control over Didvana. Rana
Kumbha of Mewar (1433—1468) collected Didvana’s salt tax and thereby confirmed
his suzerainty over the area which he assigned to the Khans of Nagaur.” For the
Svetambar Jains, Didvana is a sacred place. The Khartara-gaccha Jain monk Samay-
sundar mentions that his congregation (sazgha), while on its way from Gujarat to
Lahore on Emperor Akbat’s invitation, passed through Didvana in 1591 and held
debates and discussions in the city.8 Akbar had the mosque in the local fort built in
the memory of Mu‘in al-Din Chishti. The Kyamkhanis of Fatehpur in Shekhavati
also held Didvana for a while, and its salt trade is mentioned by the Kyamkhani poet
Jan Kavi.9 Didvana’s bond with the Daduapanthis was forged by Dada sometime
around 1596. His followers and patrons there were merchants.' Prominent among
these was Pragdas Bihani, who had his ashram in the town and moved to Fatehpur
in 1606. Here he founded the ashram that was to house Sant luminaries like Santdas
and Sundardas."

Hardas was the fountainhead of a Sant bhakti supported by yoga practice. This
type of bhakti was carried further by the Nirafijani sect, the centre of which was and
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has remained Didvana. Hardas referred to Gorakhnath and Kabir as the two masters
whom he followed. True to this, he combined bhakti to the formless God with a
yoga of breath discipline and meditation. There can be no doubt that he was a sadhu
of the yogic bent, for in his compositions he frequently summons the yogic ascetic
(avadhbi). His impact was so great that he was made part of the pentad of authors
canonized by the Dadupanthis, at the latest a decade after the death of Dada. He is
mentioned with great respect by a number of disciples of Dadua, though only once
in a poem assigned to Dadu but not forming part of his canonized works. This is
indicative of the zeal shown by the young Dadupanth to affirm Dadu’s connection
with the Marwari tradition of bhakti-yoga. The hagiographer Raghavdas does not
mention Hardas. Hardas’s oeuvre consists of 102 songs, just five distichs, and four
didactic treatises. Terse and rich in Marwari vocabulary and popular imagery, it
challenged Daduapanthi commentators of the eighteenth century. Only in 2007,
Hardas’s works were edited for the first time with a Hindi paraphrasis, based largely
on the commentaries. The samples appearing in this volume represent the first
translation of his poetry into a western language. '

Dadu, the Founder of the Dadupanth

According to tradition, Dada was born in Ahmedabad in 1544 (VS 1601). He came
from a family of cotton-carders (dhuniya or pirijara), typically Muslims. From
Ahmedabad he moved to Rajasthan. This origin raises questions as to his religious
orientation and the causes that made him move to the boarderland between Marwar
and Eastern Rajasthan. He first appeared in Sambhar around 1568, and stayed there
until 1579. The town is now part of the Jaipur District. The Chauhan Rajputs ruled
from Sambhar before transferring their capital to Ajmer in the twelfth century.'3 In
Sambhar, too, stood the temple of their clan goddess Sakambhari. The town had
great economic importance due to its salt-lake which can be traced back at least to
the tenth century.' Its salt production is also mentioned in an inscription dating
from Firuz Shah Tughlug’s epoch, when a Jain temple, too, was built in the city.
Apart from its salt, Sambhat’s saltpetre trade was important for the economy of the
Mughal period.’s After the Khans of nearby Nagaur and the Rajputs of Chittaur had
fought over the town in the fifteenth century, the Marwar king Maldev took control
of it in the mid-sixteenth century.'® In the Mughal period Sambhar became a part
of the province of Ajmer. Here, Akbar struck his first marriage alliance with Rajputs
by marrying the daughter of the raja of Amber, Bharmal. This was in 1562, and in
the same year he built a mosque and a tank in the town. Sambhar’s architecture was
added on to by his successor Jahangir as well as by Aurangzeb.'” The Mughal high-
way ($ab-rah ot patisahi marg) passed through the city and further routes converged
in Sambhar making it a trade hub.!8 Besides, the major commercial route from Agra
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to Surat passed close by. This route merged with the royal highway in Amber and,
after a split, again merged with it in Ajmer.’9 When the Kyamkhanis of Fatehpur
traced their parentage, they took pride in connecting themselves to the town.?°

Sambhar became an important place of the Dadupanth as Dadu lived there for
seveal years. He is commemorated by a canopied memorial in the salt lake and by a
magnificent temple of the nineteenth century in the market place which superseded
a previous simpler construction.?! It was also in Sambhar that Gopaldas compiled
his Sarbangiin 1628.22 In Sambhar, Dadu is recorded to have led the life of a married
householder, with two sons and two daughters. After his death, each of his children
took turns in running the sect. His two sons became consecutively his successors as
heads of the Dadupanth of Naraina, the headquarters of the sect. In Sambhar, Dada
preached and recruited his first disciples. At this stage, the view of him as a
householder disappears from hagiography, and henceforward he is described as a
semi-sedentary sadhu carving out a spiritual realm for himself, roaming the region
with his disciples and benefiting from local patronage. The settlements coming up—
if not exactly the original buildings, reminiscences thereof—have largely survived,
and the communities taking pride in their patronage of the Dadupanth have stayed
in place into our day and age.

Dadu’s spiritual affiliation before and after his arrival in Sambhar is an intriguing
issue and a delicate one for the Dadupanth. Dadu himself spoke of the invisible
satgurn who manifested himself twice to him in the guise of an old man, once in
Dada’s childhood and a second time in his teenage days. The name given him in
hagiography is Baba Burha, ‘Venerable old man’. The verses in which Dada pro-
claimed his mysterious initiation have been cited by Dadupanthis over and over
again, from the time of the earliest manuscripts. Hagiography describes the
procedure of this initiation, which had both Sufi and tantric characteristics. Dada
himself made it abundantly clear that his religious path was beyond the beaten
sectarian tracks, a fact that has been endorsed unanimously by his sect. He is said to
have picked up an ancient path beyond sects and sifted elements from other creeds
which served his purpose. This is, of course, an interpretation reflecting debate
about true faith in the midst of the manifold religious debates of the period. It has
been suggested by William G. Orr that in Sambhar Dada had been initiated by a
Sufi shaikh named Buddhan from the Qadiri order.23 Buddhan is not an uncommon
name for a shaikh. This shaikh belonged to a family of hereditary qazis of Sambhar
and had dedicated himself to religious life. At least until the mid-twentieth century,
Orr reports, the qazi of Sambhar sent a robe of honour to the newly installed
mabant (superior) of Naraina. Without the receipt of this item, the ceremony would
not have been complete. Furthermore, on the eleventh day of the bright half of the
month of Phalgun, the mahant of Naraina would send a formal payment of the kind
due to an inferior to the qazi family of Sambhar. This ceremony was discontinued
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in 1931. It may, however, be mentioned that into the 1980s, during the procession
at the annual meld of Naraina in the month of Phalgun, the procession stopped at
the mosque and the imam and the mabant of Naraina exchanged formal greetings.
The Muslim parentage of Dada has been all but wiped out in the Dadapanth’s
representation of their founder, and the argument of Orr has, therefore, not been
pursued without bias. However mysterious the encounter between young Dadu and
his satguru may have been, it does not seem unlikely that in Sambhar he may have
affiliated himself to a local Sufi before laying out his own religious path.

In 1579, when Dadua was thirty-five years old, he moved to Amber and settled at
the foot of the hill on which the residence of the rajas of Amber was situated.
Hagiography has it that around 1584 the raja mediated a meeting of Dada with
Emperor Akbar in Fatehpur Sikri.24 After fourteen years of residence in Amber,
Dadu moved to Kararala (Kalyanpur), where he stayed for a year, after which he
resumed the life of an itinerant preacher. For around ten years he roamed the region,
made disciples, and finally, in 1602, settled in Naraina (Naraina, Narayana). Naraina
became the headquarters of the Dadapanth. Hagiography postdating the
seventeenth century describes Dadu’s entry into Naraina, and in the twenty-first
century, this report has been transmitted in stage performances as well as CD and
DVD recordings. According to this narrative, a snake appeared before Dada and
showed him the way to the spot where he should establish his settlement. This
legend is significant because it links Dadu with both the myth of origin of the
Kachvaha dynasty of Amber?s as well as with the snake as companion of Goga and
other folk deities. Corresponding to this image is also the metaphor of the guru as
the supreme healer from snake bite. In this fashion, Dadu is rooted in the regional
understanding of saintliness.

Naraina is located close to Sambhar and Didvana and flourished thanks to the
salt trade. The town was a nodal point of the trade route running from Bayana in
the Bharatpur District to Khatu in the Sikar District, and from Naraina to Ajmer.
In the early sixteenth century and during the Mughal period, Naraina was known as
Mozamabad. Similar to Sambhar and Didvana, Naraina had long-standing and
strong constituencies of Jains, Muslims, and Naths, all of them predating the
Dadupanthis. Here, Jainism can be traced back to the tenth century, and the town
was listed among the important Jain pilgrimage places in the eleventh and twelfth
centuries.?0 The town had been under the rule of the Chauhans of Sambhar and
Ajmer since the eleventh-twelfth century. In 1305, its fortress served ‘Ala al-Din
Khaljt as a jail for several thousand Mongols taken prisoner in Siwalik and finally
executed in Naraina. In the fifteenth century, Mujahid Khan made both Naraina
and Sambhar part of his principality of Nagaur.?” He made the town strikingly
beautiful to serve him probably as a retreat recalling ‘the luxury of the palaces of the
Malwa Sultan’.28 In 1437, he built the huge reservoir? on the banks of which the
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Dadapanth would install itself, and in 1440/1 had a ceremonial gateway (Tin
Darvaza) erected over a ramp for drawing water.3° The mosque, constructed in
1444, is one of the finest built by the Khans of Nagaur. In the sixteenth century,
Naraina came under the rule of Maldev of Jodhpur.

The Daduapanth owes this magnificent site to the munificence of Bhojraj from
the Khangarot clan of the Kachvahas, the ruling Rajputs of Amber, whose territory
it was by that time.3' Dadu was granted land on the eastern side of its reservoir.
Jahangir visited the city in 1605 and gifted Dadd’s successor, Garibdas, two
residential buildings and a well.

Dadu died in Naraina in May 1603. In response to the myth surrounding the
death of Kabir and also that of Gura Nanak, according to which their Hindu and
Muslim disciples fought for the correct funeral—for cremation, the Hindus, and for
burial, the Muslims—Dada willed that his body should be neither cremated nor
buried but exposed to the wilderness in Bhairana, not far from Naraina. This kind
of funeral remained somewhat singular in the Dadapanth. Bhairana became a
pilgrimage site studded with memorial slabs of sadhus, and it is also to Bhairana that
some people take ashes of their deceased. Over the last few decades, Dadupanthis
have invested stupendously in its buildings and infrastructure.

Dadu left an oeuvre of over 2,450 aphorisms and some 440 songs, albeit whose
numbers vary according to the editions. United in this huge corpus are his own
compositions as well as items he adopted from the tradition by adding (or not
adding) his signature. In Sant poetry, authenticity is established by sharing and
confirming the truth transmitted by previous saints and constantly adapted by later
ones. Dadu forms no exception, but in its totality his oeuvre exudes the special
flavour expressed in his epithet dayilu or din dayilu, ‘Compassionate (with the
Afflicted)’. This was given to him by his earliest disciples. One may not go wrong
in associating it to the following chain of thought: The Supreme Self is often called
by Dadu Ram-Rahim. Rahman, ‘the Most Graceful” and Rahim, ‘the Most Merciful’
are quintessential epithets of Allah as they appear in the Basmala. If one applies this
to the principle that the Supreme Self and the human self are identical, ‘Dada
Dayalu’ points to this unity. Dada’s works started being collected during his lifetime,
and its edition was finalized and practically canonized soon after his death. There
do, however, exist compositions ascribed to him that stand outside that canon and
have been preserved in anthologies. Because the anthologies started appearing
within twenty-five years subsequent to his death, one gets a clear picture of the
compositions considered authentic by his earliest followers.

In Raghavdas’s hagiography, Dadu is the point of gravitation of a galaxy of saints.
Accordingly, the two stanzas forming his account of Dadu can be expected to
contain the very essence of the master’s life and message.3> Written over half a
century after Dadu’s death, these stanzas bear the stamp of the unanimous views
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held by early Dadupanthis. They represent just the seed of a Dadu vita, which has
remained unabatedly in flux. The longer recension of Raghavdas’s hagiography is
recited and expounded to this day regularly by sadhu preachers at sectarian melds
and caumasa functions and transformed into plays and films.

Raghavdas says:33

The deeds of Dada, Compassionate with the Afflicted (Dindayal), says Ragho, were
performed by Hari:

There were seven parties in Sambhar, from the food served by all of these he
partook,

He met Emperor Akbar, and created a vision of a throne of light;

The hand of the qazi became infested; a pile of cotton was burnt;

The letters in an epistle were changed; he made a boat reach across the sea;

In Shahpura he met a rich merchant; by the power of Hari the elephant was
frightened;

The deeds of Dada, Compassionate with the Afflicted, says Ragho, were performed
by Hari.

The servant Dada was another sun, he released a pure rain of words.

His utterances meant good fortune because they contained wisdom, bhakti and
renunciation,

After sifting through countless treatises, he presented a path in brief,

His intellect was absolutely clear and unobstructed, he shone pure and omniscient,

He emitted the light of supreme bliss which put an end to the deep darkness on
earth,

The syllables he spoke were drops, his distichs water, his songs were streams in the
sea of Hari,

The servant Dada was another sun, he released a pure rain of words.

The first of the stanzas is basically an aide-mémoire for the informed, sadhu
preachers or ordinary devotees. It enumerates miracles which Dada performed, or
rather, which were manifested by Dadu as the agent of the formless divine per-
former of these. They were not attributed to Dadu from the distant vantage point
of later generations. Rather were they imagined as real by his earliest disciples and
mentioned, for example, by Jangopal, Bakhanam, and Santdas. During his very
lifetime, Dada was experienced as divine. In his commentary of 1800 CE on
Raghavdas’s hagiography, Caturdas dwelt on those miracles at length. They belong
to the Dadupanth’s hagiographic stock inventory. In the form of “Praise of
Kevaldas’ they form part of the sect’s liturgy.34 The marvels mentioned are: First of
all, Dadd’s omnipresence at seven festivities held simultaneously in Sambhar;
secondly, his meeting with Akbar in Fatehpur Sikri at which he appeared to the
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Emperor all-luminously sitting on a throne of light; thirdly, the sad end of a qazi of
Sambhar who had denounced Dadu, and the ruin of another man of qazi status who
dealt in cotton; fourthly, the transformation of a ban issued against Dada in
Sambhar into a warrant of privilege; fifthly, Dadu’s remote rescue of merchants and
their goods from a capsizing ship, and finally Dada’s taming of a mad elephant. Not
a few of these miracles belong to the existing popular stock.35 The stanza is an
exemplar of the localization of common hagiographic events. Its theological thrust
lies in the first line, repeated as the concluding line. In this it is emphasized that the
deeds Dadu manifested were actually deeds of God. This reflects the identity of
Dada with the innate formless god, and is also expressed in the Dadapanthi greeting
formula (dadi ram) satya ram, ‘(Dadu is Ram), truth is Ram’. Moreover, the
murmured mantra dddi-ram, repeated and eventually fading into just ram-ram,
conveys the same.30 The second stanza extols the epiphany of Dadu during his
audience with Akbar. Dadg, sitting on a throne of light, appears as sheer luminosity.
It is of greatest significance for our understanding of this saint’s community and of
his own thought against the background of the period’s religious perceptions.
Raghavdas calls Dada another sun and the light providing highest bliss. To
Raghavdas is also assigned the perhaps apocryphal hymn on the “Throne of Light’
(nitra bi ka takbata...), which figures powerfully in the Dadupanthi liturgy.37 This
evokes the notion of Muhammad as a mode of the divine spirit appearing as light
(ntir mubammadi) as it was worked out by Ibn ‘Arabi.38 This notion of the pre-
existent light of the Prophet inspired the Sufis of South Asia. The throne of light
evokes the ‘throne verse’, dyat al-kursi, Quran 2.255, and the luminosity of Allah,
famously expressed in the ‘light verse’, ayar al-niir, Quran 24.35. This is all the more
striking because Akbar himself was hypostatized as the sun, identical with the divine
light, by a complex apparatus of literary and artistic means.39

The hagiographic emphasis on the light of Dadu is fully warranted by Dada’s
own thought. Profusely does he speak of the supreme luminosity. This notion is
preponderant in a composition found at the end of the ‘Chapter on the Divine
Guru’ of the sakhi part of his works.4° In their arngabandbu recension it is grouped
as the second of four stanzas, of which it is the centre piece, under the heading
‘Teaching of the Guru’ (guru upadesa).4' It represents an enumeration of the aspects
of the supreme truth each of which lending itself to be recited as a mantra. This
sequence of aspects culminates in the nineteenth to the twenty-second aspects: n#ra,
teja, joti, prakdsa, all of these meaning ‘light’. Together with the preceding aspects,
the four light mantras are summarized as the Supreme (parama). The cluster of
mantras of light arguably forms one of the links by which Dadu joined Muslim and
Hindu sensibilities. Though this is not spelt out in Sant poetry, one can imagine that
the idea of the Supreme Being and the saint embodying it also formed a transit both
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to the yogic concept of the Universal Man (mahd-purusa or purusa) as well as to
Muhammad as the Perfect Man (insan kamil), according to Ibn ‘Arabi.4?

There is, finally, in Raghavdas’s second stanza a proposition reflecting the
Dadupanth’s shared opinion of the character of Dadtd’s doctrine (line 3). Repeatedly
early Dadupanthis—to mention only Jagjivandas, the first mentor of Sundardas;
Sundardas himself, or Bakhanam—affirm that Dadd’s teaching is nothing but the
truth of yore presented in an easily accessible form. The path of Dadu is the path
of the Supreme Self, and on earth, it begins with mythical figures like Prahlad or
Dhruv and runs through Sankara, the Sants and Naths until it is revealed again in
pristine clarity by Dadu.43

Bakhanam, the Archer Poet

Bakhanam (Bakhanam, Bakhanau) was a resident of Naraina. He had met Dada first
in Sambhar, where he invited the former to Naraina to a feast organized in his
honour. This was sometime around 1570.44 That he was able to mobilize support
for this indicates the authority Bakhanam enjoyed in his community. He was of
Muslim descent, though no further details about his particular community have
been recorded. The Dadapanth describes him as a householder. He outlived Dada
and spoke affectionately of Garibdas, Dada’s successor. Garibdas died in 1630, a
fact not mentioned by Bakhanam. Accordingly, he may have been dead by that year.
Bakhanam’s death memorial in Naraina disappeared long ago.45 Raghavdas says of
him:4¢

Bakhanaum, a great archer, is a disciple of Dadu Dindayal.

He is devoted to his guru and a servant of the servants, representing in essence
staunch virtue and remembrance.

His words are wrapped in the mood of separation, and he can guess others’
inclinations.

He is drunk with the intoxicating juice of Hari, day and night he is inebriated.

His work revealing immediate experience is pure, the Lord [himself] delights in
listening to it.

He has erased worldliness, egotistic attachment, arrogance and frenzy from his mind
and body.

Bakhanaum, a great archer, is a disciple of Dadu Dindyal.

In the panth of Dadaji, Bakhanaum is the archer poet,

A knower of the true being twanging hard and stretching the bow string of his
rhymes.

Few are able to expound his words,

The power of his bow is like that of Arjun in the Bharat war.
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His pads and sakhis spread within and beyond the boundaries

As far as moon and sun travel on their circuit.

Ragho says: Day and night he pleases Ramj,

He does not accept defeat in singing, his singing makes him a Gandharv.

Bakhanaum is great, passionately loving Hari, drunk with the juice of love.
He pleases by his speech, his words charm the mind.

When he sings like a Gandharv, he is in tears for his Lord,

His love i1s endearing, and he dispenses happiness to all.

With every breath he is engaged only in remembering the Name,

He is disillusioned with the world and inebriated (with God).

When the king of Delhi came, he instructed all qazis,

Made the pandits bow, and shattered the doubt of the king.

Raghavdas speaks of him either in predicative sentences without copula or in the
present tense, which can also function as a historical present. So the verses provide
no clue whether Bakhanam was alive or dead when Raghavdas composed them. The
authority Bakhanam enjoyed among the followers of Dadu is revealed by the fact
that he acted as a spokesman of the panth and contained the ill-will of orthodox
critics of the sect when Emperor Jahangir (d.1627) visited Naraina. Maybe this was
when the emperor was en route to the shrine of the Sufi saint Mu‘in al-Din Chishti
in Ajmer (d. 1230). Raghavdas calls Bakhanam an archer. The poet, in fact, speaks
of himself allegorically as a lowly foot soldier, literally ‘quiver bearer’, of king Ram
(text no. 37), wearing the virtues of a bbakta for his coat of mail. In this way
Raghavdas captures two facets of Bakhanam’s personality, his bhakti stance of
suffering heroically the pain of separation from God and the pointedness of his
poetry. From Raghavdas we also learn that he was a singer suffused with emotion,
and even the mere textual surface of his songs gives an inkling of what his actual
performances may have been like. In Bakhanam’s work Muslim tradition is fused
with the single-minded devotion to the interior Ram. He is one of the poets whose
works mirror their regional culture in great detail, especially in similes and proverbial
expressions.

Rajab, the Bridegroom bhakta

Rajab (Ar. Revering, Worshiping), who also spoke of himself as Rajab Khan, was a
direct disciple of Dadu. Though modern editions spell his name ‘Rajjab’, this
spelling does not occur in manuscripts.47 Sometimes, however, metre suggests the
pronunciation ‘Rajjab’. According to Daduapanthi tradition, Rajab was a Pathan
Muslim from Sanganer, where he also had his ashram.48
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Located about eleven miles south of Jaipur, Sanganer is now part of this city
which was founded as late as the eighteenth century. Sanganer has an ancient
history. It had for long been a Jain place of pilgrimage with a strong presence of
Digambar Jains. Its magnificent Singhji temple, affiliated to these, bears an
inscription of the year 954 CE.49 The town was part of the small Kachvaha kingdom,
which in the second half of the sixteenth century came under Mughal suzerainty and
thence emerged as a major political and territorial power. It was founded anew by
Sanga, the fourth son of the Kachvaha Prithviraj (r.1503—27). At the same time, the
bhattarakas, domesticated Digambar Jain monks of great power and wealth,
transferred their chief seat from Delhi to the region of Amber. Their presence in
Sanganer is documented by a number of manuscripts dedicated to them.5° They
triggered both veneration and strong disaffection. Veneration is testified by those
manuscripts, while disaffection was aroused by their lavish, quite mundane
domesticated lifestyle. In the seventeenth century, Digambar lay intellectuals, who
wished to purge Jainism from what they saw as a corruption of the ideal of a
houseless Jain monk, militated against this. Eventually Sanganer became the cradle
of the reformist Terapanth. The celebrated Jain merchant-author Banarsidas, based
in Agra and a stalwart of the Adhyatma movement among Jains, was witness to
those conflicts when he visited Sanganer and Catsu (the modern Caksu). He records
this in his autobiography dating from 1641.5'

The dates of Rajab’s birth and death can only be estimated. He met Dadu first
in Amber. This may have been sometime between 1594 and 1596. He is reported to
have come to Amber as a bridegroom riding in his own wedding procession, and is
said to have renounced worldly life then and there under the impact of his encounter
with Dada. Raghavdas refers only obliquely to this decisive turn in his life. At that
time, he was supposedly a teenage boy. He is said to have died before Sundardas,
who passed away in 1689.

Rajab must have witnessed and been stimulated by the Jain debates, though in
his oeuvre he engages with the Jains in the rather disappointing stale stereotypical
fashion of Sant criticism of the Jains.5* Jain sources of his period from Sanganer
suggest a lively, if not altogether friendly, Jain response to Santism which points to
a fomenting relationship of give and take.

Assuming that Rajab was a Pathan, he would have exhibited properties particular
to the Pathans of Shekhavati, the land bordering modern Jaipur and extending
further to the north.53 Pathans hailing from Panni in Afghanistan had played a role
in Shekhavati since the second half of the fifteenth century, when they joined the
army of Rao Sekha, the ancestor of the Sekhavat clans. These Pathans venerated
Saikh Burhan, a Sufi saint who had allegedly come from Mecca via Multan to
Amarsar, the place where Rao Sekha ruled. Saikh Burhan is popular across the
different faiths in Rajasthan. In Afghanistan, ancestors of the Pathans had already
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been followers of the tradition from which Saikh Burhan descended. As for Rao
Sekha, he is reputed as a champion of Hindu-Muslim reconciliation. Because in his
army Muslims and Hindus had to cooperate, he made sure that they could practise
commensality. The Pathans had to pledge giving up beef eating, and the Hindu
soldiers, to give up eating pork—as was common with both Rajputs and low
castes— and to start eating only halal meat. In our collection of texts, Rajab’s plea
for strict non-violence and vegetarianism is amply illustrated. This attitude may well
have been a feature of his type of Muslimhood liminally positioned between
Hinduism and Islam. As for the Rajasthan of his period, there exist only occasional
demographic details of Pathan presence. In the year 1663, for example, thirty-one
Pathan families, tabulated as a category separate from other Muslims, were recorded
in the city of Merta.54

Rajab is the author of an immense oeuvre of his own and the compiler of an
anthology, like Gopaldas’s anthology named Sarbargi, ‘Complete with all limbs’, a
common title for a collection. The entry on him in Raghavdas’s hagiography consists
of no less than ten stanzas, some by Raghavdas, some by others.55 The sheer
quantity of stanzas shows the great distinction Rajab enjoyed in Dadu’s sect.

Rajab, of wondrous deeds, was a diligent disciple of Dadu.

To him appealed the formless, unsullied Niranjana devoid of qualities.

In the Sarbangi he told of the ultimate reality, in this he collected the poetry of all.

Of his distichs (sakhi), songs (sabad), and kavits, none comes without an example.

All the anecdotes in the world stand reverentially at his disposal.

He who remained day by day in the attire of a bridegroom had truly renounced
women.

Rajab, of wondrous deeds, was a diligent disciple of Dadu. (378)

In Dadw’s sect there was a great Sant hero,

Rajab, the wondrous one, who bears resemblance with the following:

He is like Dhruv and Prahlad in relation to Narad, like Hanumant to Ramcandra,

The sons of Kasyap in relation to the rising sun,

Bhartrhari in relation to Gorakh, Kabir in relation to Ramanand,

Paras, the righteous Sant, in relation to Pipa.

Ragho says: To Datta the naked ascetic Sankara is related as a disciple,

From him originated ten names (of the Dasanami ascetics); one would find no end
seeking a comparison for him. (379)

Rajab, the wondrous one, came to Amber in Rajasthan.

Moved by the word of the guru, he relinquished marriage with a woman.

“You have received a human body, this is the instrument with which to serve the
Lord,
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Forgetful of this, you became addicted to the juice of wickedness and sensuality.’5
He threw his wedding crown away, and dedicated body and mind to the true one.
He embraced the vow of virtue and mortified his mind so that his lust was dispelled.
Guru Dadu gave him the joy of bhakti, he filled his breast with compassion.

He took to love, and great fortune watched above his head. (380)

In the Dadupanth, Rajab is often imagined as having worn his wedding crown
perpetually. His headgear—wedding crown or other—figures in the sect’s debates
on the monastic habit, which Dadu rejected, an attitude shared by Rajab (text
no. 47). Dadu is reported as having advised him to keep wearing his skullcap and
put a headgear on top of this. Rather than implying a wedding crown, this may refer
to the conical cap formerly worn by Dadapanthi mabants. The alleged discussion
scarcely predates the eighteenth century when Dadu’s advice against exterior signs
of monkhood was all but forgotten.

Santdas, Erudition and Rapture

With Santdas, the network of sadhus is seen spreading further to Fatehpur, the
capital of the Kyamkhanis. Fatehpur lies in the Shekhavati region of Rajasthan, now
chiefly known for its magnificent havelis of the colonial period. Unlike Marwar or
Amber, this region was divided into small holdings, resulting from property not
inherited by the eldest son but divided amongst all the sons. Consequently, the area
was dotted with numerous small centres and administrative cities functioning as
market towns. The rulers of such towns depended on merchant financiers to sup-
port economy and statecraft.5” Fatehpur hosted merchant communities at least from
the fifteenth century. According to a temple inscription from the same century, they
came from Hisar. Shekhavati was crossed by ancient trade routes which attained
renewed importance in Mughal times. This helped local as well long-distance trade
grow. As for Fatehpur, it features in Mughal economy also for its red stone.5® The
Kyamkhanis had descended from Karamcand, renamed Kyamkhan (d. around
1418) after his conversion to Islam, who became subadir (governor) of Hisar in
Panjab. A branch of his descendants, headed by Fateh Khan, founded an indepen-
dent state with a new capital named Fatehpur, established in 1449. In Mughal times,
the Kyamkhanis attained prominence as Alaf Khan (c. 1570-1626) rose high in the
imperial military bureaucracy.59 Alaf Khan’s son, the poet Jan Kavi, asserts that
Fatehpur was ‘officially’ given to the Kyamkhanis by Emperor Jahangir.% By the
time Dadupanthis had settled there, the rulers of Fatehpur had, thus, been
Kyamkhanis for nearly two hundred years, a dynasty as much Hindu as Muslim. In
1713 and thus after the period under review, the last independent ruler of Fatehpur
lost his kingdom to Rao Seosingh of Sikar, and in 1780, finally, the Kyamkhani
territory of Jhunjhunu also fell to the Sekhavats.
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The Kyamkhanis were followers of the Chishti Sufi Shaikh Naruddin Narjaham
(d. 13906) of Hansi. In the early seventeenth century, Shaikh Muhammad was the
living pir (master) of this order, which was related to Shaikh (Baba) Farid of
Pakpattan.o! The way in which Muslim and Hindu cultures coexisted in Fatehpur is
well illustrated by an inscription of 1522 on the door of the Sitaram temple. It states
that the nzj mandir, the actual temple of the deity, is located in the underground
cell. This was connected to the rulet’s fort by an underground passage to facilitate
the access of the Rajput queens of the nawab and their retinue to their place of
worship. The existence of underground passages, claimed or factual, connecting
Hindu and Muslim places is emblematic of the discourse about the relationship
between the two groups in Shekhavati (as much as it is emblematic of the present-
day situation when access to those underground passages is usually declared to be
blocked).%2

Santdas, by his epithet Mara Galtan(i) ‘the one from the region of Marwar
engrossed in the love of God’, lived from some unknown point in time in the
ashram of Fatehpur, where his confrere Sundardas also resided. The Dadupanthi
settlement of Fatehpur had branched off from the ashram of Didvana. The mahant
of both these places was Pragdas. He received patronage from the Kyamkhanis. In
the inscription commemorating Pragdas’s death, the then ruler of Fatehpur, Daulat
Khan, one of the five sons of Alaf Khan, is mentioned. The Dadupanthis of
Fatehpur also enjoyed the handsome patronage of merchant caste families, as will
be discussed presently in the paragraph on Sundardas.

As a Dadupanthi centre, then, Fatehpur was related to Didvana. It is highly
probable that Santdas is identical with the guru of the anthologist Gopaldas, a
connection which harks back to Sambhar. To the ashram in Fatehpur Santdas added
a house (dham), probably his own retreat, as well as an opulent congregation hall
(rama sala babubidhbi), which he mentions in his commemorative inscription for
Pragdas, the head of the monastery. Santdas passed away in 1639.93 A grand funeral
memorial was made for him. In the archival papers relating to its erection, he is
referred to as ‘Camariya Agraval Mahajan’.¢4 This reveals clearly the caste nexus
between the sadhus of that ashram and their patrons, among whom a Camariya
Agraval family is explicitly mentioned. % Raghavdas’s description of Santdas
introduces us also to his works:¢0

Santdas Galtan was a disciple of Dada Dindayalu.

Born in an Agraval family and a genuine devotee, he was called Mard.

In Fatehpur he built a house, his life was steeped in the colour of Hari.

He composed the Karakho, brimming with flavour, in which he praised Dadu as
standing upright like a pillar.

He wrote the flavorous commentary Ekddasivalz,
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His disciples were Caturdas, Bhikhjan and the astute Balakram.
Santdas Galtan was a disciple of Dada Dindayalu.

This description informs us that Santdas had pursued a project of vernacularizing
the Bhdgavatapurana. Manuscripts of his version of its tenth book are known.¢” The
untraced, or perhaps lost, Ekddasivali must have been devoted to the eleventh book
of the Bbagavatapurana. The Kayakho (Karakbhaun, text no. 60) was considered
noteworthy enough to be recorded by Raghavdas. A karakhois a poem invoking the
heroic mood (vir-git) and typical of Caran poetry. The composition is further
qualified as a ballad (pavara, v. a).%% As a ballad it exceeds the usual length of a
karakho. Ballads, too, are a common Caran genre. Santdas, thereby, wished to
portray Dadu in a Caran mood as the hero of the faith who fights the great battle
against himself and the heretics, and wins the kingdom of heaven for himself and
his following. In Caran poetry, any battle can be hypertrophied as the (Maha-)Bharat
war. This trope is found in Santdas’s composition, too (v. 44—5), and so are numer-
ous stylistic devices of Caran poetry. Alliteration of harsh sounds is used in a more
subdued way than in Caran poetry, and the sound pattern of the verse lines is not
regulated in the particular Caran way, nor does Santdas use Dingal, the literary
language of the Carans. Santdas differs also from Caran poets by his explicit theo-
logical bent. The aetiology of Dadu’s appearance on the earth is that of Krishna’s
avatar as it is formulated in the Bhagavadgita (4.7): Becoming incarnate in the world
to save the good and destroy the evil (vv. 1-2).

The text of the Karakhau is based on two manuscripts produced in prestigious
monasteries of the militant Dadupanthis, the Nagas. One of these was their main
seat, the other a no less prestigious branch of the former. Only one of the manu-
scripts mentions the date of its production, namely vs 1846/ c. 1789. By the 1780s,
the Dadupanthi Nagas had fought in the battles of the king of Jaipur and,
subsequently, became permanently attached to the Jaipur court. The manuscripts
do not differ much from each other and share in being living texts in so far as they
contain identical interpolations. The contents of these presuppose the period of
Jaitram, who was the abbot of Naraina from 1693 to 1732. He forged the
Dadupanth into a more or less coherent monastic brotherhood. The Nagas had so
far resisted a rigid internal organisation, unwilling to bend before a central authority.
Their style of life, their patrons and the sources of their income differed starkly from
those of sadhus, living in symbiosis with lay followers, and given to contemplation
and preaching. Jaitram’s leverage for creating coherence in the sect could not be
grossly material, for sectarian branches are financially independent bodies. He con-
structed coherence rather by stipulating a ritual display, basically following the
model of royal etiquette. This ritual is laid down as an ordinance and was enacted
during the main festival of the sect, conducted at the seat of the abbot of Naraina.
To this day, this takes place in the month of Phalgun (February—March) and is
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attended by all Dadupanthi branches of sadhus. Jaitram laid down that a ritual gift
be presented to him by each sadhu attending the festival. This is called by Santdas
the jizyia (v. 34a), the tax levied by the Mughal emperor from non-Muslims. As
rendered explicit by Santdas, the term conveys that Dadu could claim quasi-imperial
rank. In reality, it was and continues to be a mandatory ritual gift (bhemsz). Such ritual
prestations constitute visible proof of hierarchical relationships, at royal courts and
further down the social scale. It seems, then, that the passage mentioning the
reforms launched by Jaitram, about a century after Santdas, was inserted into this
original source by a Naga author. The interpolation runs supposedly from verse 30
to 41. Thereby, Santdas’s Kharakban constitutes the site of the progressively
evolving sectarian history.

Sundardas, New Dimensions of Sant Poetry

Sundardas is also called ‘Sundardas the Younger’ (Chote Sundardas) to distinguish
him from his senior namesake, an elusive figure allegedly the fountainhead of the
militant Dadapanthis and revered by them as their prime guru.®

Raghavdas, Sundardas’s contemporary, praises him in no less than nine stanzas,
some his own, some by others unnamed authors. This shows that Sundardas had
already attained distinction in the Dadupanth by 1660. Raghavdas gives a detailed
account of Sundardas’s life. This includes his birth in a merchant family, Dada’s
blessing of his mother, his setting out for studies in Banaras at the age of eleven,
and that he became an expert of several disciplines and settled in Fatehpur in
Rajasthan after he completed his training. The local Kyamkhani nawab sought an
audience with him, and Sundardas impressed him by several miracles. Only two of
the verses are quoted here:7°

Dada’s Sundar was another Sankaracarya.

Relinquishing the idea of dualism, he sang only the praise of the One without
difference,

For all the devotees and the six philosophies existing in the world he had a maxim.

He firmly established his own teaching and the weighty point of view of his guru

Refuting other religions and dispelling illusion from the heart.

All the treatises—on the yoga of bhakti, knowledge, hatha and samkhya—he had
studied thoroughly.

Dada’s Sundar was another Sankaracarya.

In Fatehpur the nawab came and clasped his feet:

‘Show me by a miracle that you pleased the Lord!

When he lifted the corner of the carpet, he could see:
Fatehpur was lying beneath and was visible in plain view.
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Under another corner was the lake, and under yet another, a big army,

And when he saw a dense forest under one more corner, the nawab was in awe.
Ragho says: He protected the nawab’s horses and chariots from a collapsing stable.
No one has ever fully grasped the nature of the wise Sundardas.

Il 17: The recently renovated place of Sundardas in the monastery of Fatehpur.
© D. Rajpurohit 2022.

In 1800, Caturdas, the commentator of Raghavdas’s hagiography, elaborated greatly
on Sundardas’s miraculous deeds and also gave a full list of all his compositions.
Included in these is the Gazal, which does not form part of the collection of
Sundardas’s works as he had commissioned it himself and is here published for the
first time (text no. 79).
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Sundardas was born in the Busar lineage of the Khandelval merchant caste. He
met Dadu as a young boy, presumably shortly before 1600, and became his disciple.
The meeting took place at Sundardas’s birthplace Dausa on the nearby Tahalt1 hill,
where Dadu’s brahman disciple Jagjivandas had his ashram which was visited by
Dadu on Jagajivandas’s invitation. Dausa preceded Amber as the residence of the
Kachvaha rajas. In the first decade of the seventeenth-century, when he was eleven
years old, Sundardas went to Banaras as a ward of the same Jagjivandas and for
some time accompanied by a few other fellow Dadapanthis. His mentors had
assigned the boy to a comprehensive education in the Sanskrit and vernacular
learning of the day. In Banaras, Sundardas was trained in the dominant knowledge
systems, among these the aesthetics of the ornate poetic (k4vya) tradition. Thus,
Sundardas became the formally most educated among Dadu’s disciples. He
personally commissioned most of his works to be written down in a single
manuscript in 1685 CE, thus only a few years before his death in 1689.7" Such a case
of an authot’s personal authentification of his collected works is rare in the Sant
tradition.

After spending almost eighteen years in Banaras, Sundardas returned to
Rajasthan in c. 1625 and settled in Fatehpur, Shekhawati. As mentioned previously
for Santdas, the Fatehpur branch was an extension of the Dadua Panthi centre in
Didvana, both of which centres were patronized by merchant-caste families pertain-
ing to the Agraval and Maheshvari castes. Records mention that several construc-
tions, including a well, were made in the ashram of Fatehpur after the arrival of
Sundardas, thanks to merchant patronage of this Dadupanthi centre.’? Sundardas
was celibate (brabmacari) and the Dadapanthi branch cultivated by him and his
confreres flourished until the early twentieth century. Here follows the translation
of a part of the record of donations to the ‘Sundardas’s monastery’, that is, the part
of the monastery occupied by him, in which the nexus between sadhus and patrons
from merchant castes is amply demonstrated:73

StT Svami Sundardasji came to Fatehpur in vs 1682 [1625 CE] on the 14th of the
dark-half of the month of Kartik. An abode was constructed for him by Sureka
Kisordas Mahajan Agraval and his sons Chabildas, Hariramdas and Harinathdas on
the 13th of the dark-half of the month of Asadh of vs 1695 [1638 CE]. It was
completed on the 13th of the month of Asadh and cost 335 rupees. For the benefit
of Ramijr’s devotees. Those who do not serve the abode constructed by Kisordas
and the holy men living at this place are indifferent to Ramji. Following the order of
Baba Sundardas, all devotees constructed a well along with the monastery (astal). 1.
Poddar, 2. Kejarival, 3. Sureka, 4. Camatiya, 5. Mor, 6. Budhiya
[families] gave 101 rupees (tkotarai) every morning for six days (chabim tirka), and
the total cost was 611 rupees. It was finished on the 5th day of the dark-half of the

all these six
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month of Magh of the year vs 1695 [1649 CE]. Catradas copied this from old
documents. Sant Rambhakt reproduced it from these.

Sundardas most likely composed much of his work in Fatehpur where he spent the
greater part of his life (text no. 81, vv. 8-9). In just a verse, he likens the status of
the geographical area in which Fatehpur was located and known as the region of
Bagar with the holy Banaras:74

The Bagar region is like the sacred realm of Kasi—
Sundar, liberated while alive, is not worried a bit.

Sundardas’s presence in Fatehpur coincides with the heyday of its ruling Kyamkhani
nawabs, Daulat Khan II and his brother Nyamat Khan (Jan Kavi). The latter is
attributed the authorship of several Brajbhasa works. Raghavdas’s description and
a number of inscriptions in Sundardas’s quarters of the Fatehpur monastery suggest
that these Kyamkhanis patronized this Dadapanthi centre opulently.

Bajid, the Elusive Sant

Like Rajab, Bajid (also Bajid or Bajind) was a Pathan. Manuscripts of his works have
been recorded since 1600, and he is profusely quoted in anthologies. The Dadu-
panth claims him as a direct disciple of Dada, though the poet himself does not
refer to him as his guru.7s Raghavdas ranks him among the twelve closest disciples
of Dadu and describes him as follows:7°

He relinquished his Pathan family and recited the name of Ram,

By the power of worship, Bajid prevailed over false appearance.

When he killed a deer, fear arose in him, and from this fear

He grew inclined to virtue and disinclined to vice.

He broke bow and arrows, and disciplined his body,

The knowledge of the Inaccessible arose in his heart.

Ragho says: Day and night his body and heart were ravished by the Lord,
He played with the Creator, devoid of any means to play with.

The last line, from ‘devoid...” to the end, implies perhaps a double entendre. Khel
is the noun ‘play’ and also the family name of the Panni Pathans (RSK s. v. kbel),
that is, the Pathans that joined the army of Rao Sekha. If understood in this sense,
that last portion of the verse can be rendered as: ‘free of the concerns of the Khel’,
that is, liberated from social norms. Kbel is, finally, one of the several terms express-
ing the possession by a superior power, such as a benevolent or malevolent spirit,
or as in this case, by the interior Ram. Bajid speaks of himself as a converted from
false belief. In his commentary to Jangopal’s Didijanmalild, Atmavihari mentions
his birthplace as Samgapur, that is, Sanganer. Neither can his affiliation to a spiritual
lineage nor a lineage issuing from him be traced. This suggests that he avoided
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committing himself to a particular sect. Both the Daduapanthis and the overlapping
Dadupanthi—Proto-Nirafijani tradition of Didvana transmitted his works. This
volume contains some of his distichs on the topic of sati, the self-immolation of
widows, and a7zl verses. The distichs on sati unmask the unholy motives underlying
an ostensibly sacred act, and the a7#/s excel by demolishing pretence.

Text Sources

The sources of the texts are mentioned in Appendix I. A number of modern Indian
editions contain excellent commentaries, which, of course, bear in mind the require-
ments of a common reader. Accordingly, some editors depart from the original
reading of the manuscripts in order to facilitate understanding. More often than not,
the original reading is better, albeit following more ancient phonetical and scribal
conventions. We have tried to represent the texts in the form in which they were
originally circulated in the seventeenth century. In some cases, manuscripts from a
later period or editions thereof were used in default of these. These texts, then,
represent diplomatic editions. We have tried to interfere as little as possible with the
orthography of either sources. Implicitly, we do not privilege modern standardi-
zation over what were considered in the past meaningful graphic representations.
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Chapter 3
Texts and Translations

Hardas

e e T of g9, dt 9t wfEwi Son s

Sitting still, oh Avadhu, you cannot find your destiny.

You turn away from worship—but don’t think you can find release in comfortable
sleep at home. (refrain)

Your band of companions have all marched ahead, how can you stay back then, so
calm?

You have no one but Raghunath, no helper for you in the crowd. (1)

Of those you love instead of Madhau, who is really yours?

A yogi’s disciple, travelling the path, may find a place to rest, but he’ll never give in
to sleep. (2)

You keep trying to make your body happy, but meanwhile its seven components’
decay.

The guru commands: Get up! At home you won’t see the feet of Ram, the true
treasure. (3)

When the nine-doored house? demanded, you ran for dry crumbs—all there was
that interested you.

Hardas says: If you reach the tenth door, you will recognize the truth in its
greatness. (4)

D According to ayurvedic notions, the physical body consists of seven components. — 2 The
body with its nine orifices.
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2. Pad (rag Gauri)
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Sants, let the potter' be your guru!

If you seek the treasure that’s the Lord’s lotus feet, you must dig below the pottet’s
wheel. (refrain)

The potter digs out some clay with a pickaxe, he works through some more with a
hoe

bl

For the happiness it gives, he extracts the elixir; from duality he crafts the One. (1)

Close by lies the treasure, at a finger’s breadth’s length in the dust. How can he find
it if he does not act?

Give up the senses’ pleasures and explore the name of Ram, then the guru will say
quickly where it is. (2)

He who finds it can’t help telling of it. How long can he keep it hidden?

He then speaks of the supreme good, says Hardas, even if he dies thereafter. (3)

! Prajapati is the name of the ancient god of cteation and the surname of the potter caste.

3. Pad (rdg Ramgari)
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Y pragati pamca basi) MS Sharma 3190 pragata samci baya gadha. —  dasail MS Sharma 3190
dasasari, unless a sctibal mistake, this could mean ‘the lake at (door number) ter’, that is, the lake
of the void, identified with the Manasarovar of the esoteric body.
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When made like this, oh Pande,! the sacted cord will turn out well:

First fully control the five manifest senses, you’ll then be known as great. (refrain)

The cord’s threads were carded in the house of a Shudra, who spun them with his
Shudra hands,

This cord of beaten, broken threads—why such pride in wearing it? (1)

The tank from which you draw your water was built by me, the Shudra.

With all your cares about the tank, oh Pande, you never came across the highest
good. (2)

In you are sattva, rajas, tamas: these three strands you must kill.

A fourth strand will then be close in reach, which you must try to comprehend. (3)

When reciting words about Lord Brahma, you need to know yourself as brabma,
the highest good,

Cast the nine-stranded cord behind, and pull your mind up to the tenth doot! (4)

You’ll then see something so amazing you’ll forget the whole world just like that.

Says Hardas, by Kesav’s mercy you’ve found the guru, and all doubt is gone. (5)

D Pande, a sub-caste of Brahmans.

4. Pad (rag Bilaval)
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Listen, a Kanha sings

Enthralling his mind with his own bliss. (refrain)

No bamboo flute of any kind is there, nor musical beat,

Alone there is the discriminating hero—Ram in all bodies while still distinct. (1)

He desires no Satyabhama or Radha Rani,

No play with groups of girls: no one knows his state. (2)

There is no Rukmini, he himself’s the Susumna—he sees the Lord without any
trappings at last.

Those who abandon this kind of Lord, says Hardas, have forgotten all scriptures. (3)

5. Pad (rdg Dhanasri)
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T SR o, 9Tt S9d 9 |

Iq Y e, 1S STAT 515 = 12 )
2R B e AR S =, A S WU |
STEUT STRT GOF ST 9o, AR ST W 1R 1l
¢ AfedTE AR AiHed, 3fe T 9ed e |
q T WA q9 WER, YT T 3o 9 13 1|

“The right way to live is for enjoyment, brothet’, the crude man says and laughs
while wasting his life.

Pushing forward, he keeps falling and then stands up again, but his mind stays
absorbed in the show. (refrain)

The fool sits with the sinner and has covered his mind with dirt.

Then a Sant worships God by remembering his names—and the fool, getting up,
moves on to his ruin. (I)

He’ll certainly go to hear tales of Lord Hari—but then dozes off, a belching donkey.

Though he may be awake with ears that hear, faults are present in his heart. (2)

Dhruv, Prahlad, Kabir and Namdev travelled the path to joy:

Says Hardas, don’t get lost in appearances, rejecting the supreme truth! (3)

0. Pad (rdg Dhanasri)
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How can I sing the 4rati for Ram? I cannot find the supreme self’s farthest end.
(refrain)

If you speak the name of Ram, the 4rati is right; if you don’t understand yourself,
the arati’s all wrong. (I)

An drati put on for show can’t be believed in—with food first offered to a deity
eaten up by others. (2)

Outside a house is lit by light. How can someone blind inside trace footsteps? (3)

Whatever the arrangement of the grati, says Hardas—a dog laps up the oil lamps. (4)
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7. Barahpadi (rag Maru)
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Y MS. Sharma 3190 bharabbara. — » Hypermetrical. — » Hardas 2007 bbagavamia.

One moong bean, split in two; they take it as a curiosity and gape.

Caught between those two is the sprout of separation:' The notables come rushing
with their bowls.

Close packed, they settle for the meal. They are served lots of rice and puffed-up
chapatis.
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They shout across the dining place, ‘Serve me! Serve me!’, and ‘Brother, avoid any
polluting touch!’

‘Harikatha? is when you worship minding caste, otherwise, it’s just singing for fun.’
All who were sleeping woke up hearing this, their minds were filled with fear. (1)

How the pollution will go away now becomes a topic of painful controversy.

They shake their heads: ‘Our reputation is at risk. Our house is hit by a blow that
should never have come.’

‘If we scheme, harming our honour, our caste will be blamed and our lineage
shamed.

‘If you eat, you’ve lost the game; if you walk away you act like a fool.”

These are the virtues of Brahmans and Baniyas, high-born people know such things.

What does a lover of Ram care, repeating His name amid pangs of separation? (2)

As long as you don’t do away with caste, the gang of robbers will intrude on your
body.

They search the bundle, pilfer the bag; your name may shine, but around the waist’s
a moneybelt.

Though your mind longs badly for release, as long as you’re weak you will carelessly
fail.

A hero draws his sword; the sky may fall, but he’ll push it aside with his arm.

Since your birth you have been immersed in qualities, but you have not found the
treasure.

On your head you carry a bundle of arrogance: pride in your high rank. (3)

As long as you talk in terms of ‘high’ and ‘low’, you cannot join the broken thread
together.

As long as you don’t know what joining together’ means, idle talk will go on and
on.

One dances idly, sings idly, and idly advises people near and far.

If he can give advice, why can’t he disentangle himself from family prestige?

As he swept the path of family prestige, somewhere Ram got lost.

In the grip of family prestige, a poor wretch must suffer the uproar of Death. (4)

He suffered hard blows helplessly but cannot see the truth, for happiness impaired
his sight.

Inside and out there are obstacles; he calls for justice but is hostile to Hari:

The thief’s wife laments, reminding him tearfully:

“You were selfish and ate treats, thinking of your belly, and held a strange man
captive in the house!” Inside and out there are obstacles; he calls for justice but
is hostile to Hari.

The thief’s wife laments, reminding him tearfully:

“You were selfish and ate treats, thinking of your belly, and held a strange man
captive in the house!’
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There is no place for him to speak, no witness for his being rightous.

The water has flown off to Multan. Because he was unworthy, he could not retain
it. 5

Bring the water back and dam it up; if there is no water, you can’t be saved.

Immersed in the waves of exuberance, you drink your full. But how will a yogi live
without love?*

Ideas of salvation or drowning in the worldly sea are wrong. The snake of Time
must die, and a short stick’s not enough.

Without striking hard, no blow can be dealt. Fool, you don’t worship, and yet you
want respect.

One whose heart is full of fear and error remains ill with false ideas.

People like that suffer in vain. The lover of Ram is beyond them. (6)

If someone aware of this falls into despair, he’ll certainly speak the name of Ram.

He is with you everywhere for sure. If you have no faith, don’t dress up in religious
robes!

Don’t believe in hollow words! How can someone false himself enlighten you?

For proof they quote rote verses or read from thick books; they have hollow heads
and no mystery within.

The world produces greed alone, a play of greed alone it stays.

Fulfilment is at hand, but carrying too great a load makes man blind. (7)

A hollow torso, more foolish than an owl; shining outside, dirty inside.

If someone cuts his fetters, why does the poor soul deliberately fasten them again?

Men may have been failures in every existence, ruthless gluttons, hollow like a straw.

But if the light of wisdom shines clearly for them, milk and poison are the same.

If someone throws away the candy that is Madhau and takes to poison instead,

That Lotrd of the land will take back the essentials he owns, for that man’s field
produced no fruit. (8)

If you till your field with due attention, why would you reject what’s near at hand
and run afar?

Those running afar are lost. Even now your eyes haven’t opened!

This is not the hour for falling asleep; if you can’t decide now, you’ll have lost in the
morning.

If his mind is full of petty gossip, he ends up worshipping trash. He does not find
the guru since he can’t control his speech.

Someone wanting control of his speech looks inside himself with love.

He refrains from daring flirtatious glances, bows his head and restrains himself.

In this way he reflects on himself and settles down in a place of plenty.

When the post is planted in the centre of the threshing floor, the harvest is spread
out, twelve men® throw armloads of sheaths on it.

When the headman has given each one his share, he waves his hand to stop. (10)
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You will be brave and till with success; perseverance as your cattle will break the
clods of difference.

How can a woman give up her creator’s own name? He is her great benefactor”.

Oh friend, if you desire a happy married life with Syam, you must break the worldly
code of honour like a straw.

This world is a night’s dream; apart from Brajnath you have nothing.

If you cry piu, piu’ day and night for your beloved, like a catak bird for raindrops

—With the cloud as the groom and the lightning, the bride—you’ll experience his
love. (11)

If the gracious cloud pours rain into this vessel, your body will stop suffering and
you’ll be content.

Tears of bliss burst forth, a stream of svati rain® filled lakes and ponds.

The stream of meditation was released in the sky; as the showers increased, so did
the thirst.

Where the strong winds of change don’t blow, there retrieve your wealth.

In an grati lasting day and night I will sacrifice my body.

From now on, says Hardas, my tongue won’t forget Raghauvir. (12)

» The same simile is used by Rajjab in Chappay 6. For him, the sprout appearing between the two
parts of the grain of legume is the symbol of unity of distinctions, for the fruit of the sprout is the
attainment of gnosis. Cp. also GopS 44.6.8. — ? Harikatha, see p. 8. — » This refers to the legend
of which one version runs as follows: Gorakhnath was in Banaras and went to see Raidas, the
Chamar. Raidas’s daughter offered him water, but he did not want to accept this from a Chamar.
By the time he had realized the saintliness of Raidas and went to see him again, the daughter was
no longer there to offer him water, for she had been married to Multan (HG, p. 78). Hardas
embeds this legend in a yogic context, for the water he has in mind is the semen, as becomes clear
in the next stanza. — ¥ The original has prema, the highest form of disinterested love. The phrase
expresses the quintessence of Hardas’s yoga-bhakti. —» A name of Visnu. — 9 Twelve is a
recurrent number in the origin mythology of Rajasthan (Lawrence A. Babb, ‘Recasting the Caste:
The Case of the Dadhich Brahmans’, in The Anthropologist and the Native: Essays for Gananath
Obeyesckere, ed. H.L. Seneviratne. Florence: Societa Editrice Fiorentina, 2009, p. 110). —
7 Manuscripts display the variant readings bbarabbira, ‘responsibility’, and karatira. This suggests
bharatara, ‘husband, rel.: supreme lord’ somewhere down the line of scribal transmission. —
8 The catak bird craves only the rain falling towards the end of the rainy season, during the
constellation named svati.
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D In HG the stanzas are numbered consecutively (refrain plus 30 stanzas). This has been followed
here. MS Sharma 3190 counts a refrain followed by six paragraphs of five stanzas each which
reflects the alternative perception that the text was composed of units hanging somewhat loosely
together. This is also reflected, albeit with a variant, in Gopaldas’s Sarbargi, for which compare
Appendix 1. The title T7spadi may have been given to this rather loose sequence of verses after
its consecutive arrangement had become commonly recognized.
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Be as eager as if always reaching for a mirror

To see if your face has some spot. (refrain)

Listen, good man, I will teach you, take to heart these helpful words:

Wake up your drunken soul and make a start! Go make your own Kasi!" (1)

Understand, be wise, walk ahead! Tie up all your belongings!

Walking step by step with love, the Creator will kindly support you. (2)

What you learned from your guru to keep you on your way, tie it up tight in your
pouch! Be mindful, watch out!

Having entered alien land, do not fall asleep!* A thief spies from behind. (3)

Don’t eat rice, white flour, crushed wheat cooked with jaggery—or sweets of any
flavour’!

Be alert! You go wrong! About to leave, your hour has come. (4)

You gorge as you like, friend, on bitter gourds and coconuts.

From now on there is no cure for you, what you crave bogs you down. (5)

The world feasts on milk, wheat, and coconut pulp—and other things, besides.

Then, out of the blue, a stroke of lightning kills the seed. (6)

Go the right way, blind man; you’re going nowhere now.

A piercing pain will run up to your eyebrows, and then you’ll exit the theatre. (7)

Thorns and spears of all the tastes stick everywhere into your body.

Day and night they’re burning close by, while inside burns the fire of your error. (8)

Hay has caught fire in the mine, bursting forth with flame.

Crying ‘mine, mine’, you’re all burnt up, inviting Death in your frenzy. (9)

Burnt to ashes by the fire, full of pain, you’re sent to hell,

Once shameless with gigantic greed, now whining with repentance. (10)

Liberation’s the hoard of pearls buried in the field, Sivapura’s* the mother of pearl
in the ocean.

On that you set your foot, Man, stay away from duality island! (11)

In valiant fights with nasty foes, he was just like raw gold, prepared in the mould
with lead, tongs, and borax—

And yet remains unwounded as before: Hari, the highest good, is near. (12)

While menacing rebirth hovers over him, drowsiness is his ruin.

The hunter has laid out the noose: let not the deer fall into the trap! (13)

Theft and adultery, servitude, Veda, different sorts of trade,

Prestige derived from farming or usury: these all sow the seeds of samsara. (14)

Men totally given to those pursuits drift away, as all have witnessed.

How can a needle and thread get through, without being pushed from one side to
the other? (15)

Bare dust or essence, the fool doesn’t care.

He is shamelessly brazen, while aware of the mark on his brow.” (16)
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Concealed in the alphabet you’ll find the touchstone, hero. Read out all the fifty-
two letters!®

At the lake of the navel is the water of dispassion; drink from it and get to the other
shore! (17)

Let your mind be the ink and your body, the paper; the inkpot’s a stream within
you.

Divine knowledge is writing and your hand’s the heart’s lotus: with all this you’ll see
the light of the sun. (18)

Having fought the battle, the hero shines brightly in the state of union.”

When he moves from the sky to the Name, a trumpet is blown in his house. (19)

Can the conqueror of the flag of fame ever remain hidden?

The sun richly proves the virtue of his truthful heart. (20)

When speech unravels, he is empowered, everyone knows that the winning throw
is his.

With a few heavy blows from the anxious seeker, the gem mine opened up by
itself. (21)

At first confused, he shoved aside the ordinary gems, picked up the diamond, and
was stunned with joy.

King Bhoja managed to access the wealth of the nearby city of Dhar.® (22)

Having sifted through the fourteen sciences, he was a treasury of songs and of
excellences,

Staking cowries, he won a fortune—and long kept spending it on gifts. (23)

Parrot, your cage constrains you, while behind you is the majestic mountain.

If you spot the cat of false ideas, you will be the leader of the birds. (24)

Your beak is red, your dress is bright, you suck the dripping sugarcane.

Don’t resent reciting ‘ra’-‘ma’: that beloved resides in the cage of your body. (25)

Those happy in the satya age® may pursue or subdue desire,

Beyond that, though, there is only distress for those who know nothing of Ram. (26)

You’ve lost yourself in delights of taste, you fool, and you’ve let go of your heart.

You'll repent of the past when the great destruction comes. (27)

He has no master and no place, a stupid donkey in the field.

He follows useless precepts, then his body dies, burning fast till he’s mixed with
dust. (28)

His mind must be his rosary; his conviction, Magahar; he steadily offers silent
mantras.

His virtues and vows lie in keeping remembrance of the truth alive, and he must
remove sin, the poison of the Kali age. (29)

He sees the deity, and the encounter is fulfilled.

Those who drink the milk of the Lord to their heart’s content, says Hardas, won’t
be born again in this world. (30)
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) Hardas refers to the legend commonly known by the Sants of the sixteenth and seventeenth
century according to which Kabir left his glorious hometown of Kasi, that is, Banaras, to die in
the depressingly insignificant town of Magahar, for which see the the last stanzas. The moral of
this is that the true Kas is in the intetior wherever you may get stranded. — ? Hardas draws on
the popular motif of the dangers of travelling to a ‘“foreign land’, which can just be a foreign
locality in the same region. For a warning against such an entetprise, see John D. Smith, The
Visaladevardsa: A Restoration of the Text, Cambridge: Cambridge University Press 1976, vv. 33-5,
pp. 116—21. — ¥ Literally, six flavours’, as they are taught in Ayurveda. — ¥ The city of god Siva.
— 3 Man’s fate is thought to be written on his brow. — 9 There is a pun about “fifty-two’. The
alphabet has this number of letters. These are inscribed at various stations of the tantric body and
finally accumulated at the topmost cakra. In this way, all that exists in the world by its particular
name, a sequence of letters, is wound back into the unchangeable eternity. ‘Fifty-two’ is also a
conventionalized high number. As an attribute to the word bira, ‘hero’, it signifies ‘eminent’. —
7 This is the sabaj, for which see p. 11. — ¥ The eleventh-century king Bhoja of Dhar was himself
a renowned prolific poet and patron of the arts and sciences. His wealth, therefore, lay in himself
and the experts he patronized. — ? The satya age is the best of the consecutively degrading four
ages of the world. Longevity and luxury prevailing in this make its denizens forget that it is finite
and that they have to seek salvation.
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Please don’t leave me, Kesav! Carry me through to the end. (refrain)
Though you’ve seen my faults, please don’t bear a grudge.
Protector of the desolate, you’re merciful; I’'m your sinful servant. (T)
I’ve been a sinner life after life, through and through filled with corruption.
You’re the great creator of the world: please wipe away my faults. (2)
Though your servant, I've done much wrong, now please put me right.
My Lord you are most mighty, use your power to lift me up. (3)
Don’t forget me, Kesav, even though your servant forgot you.
Carry Dadu through to the end, please don’t leave me now! (4)
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In the first watch of the night, oh Banjara, you came into this world.

You started to drink the juice of worldly appearance and forgot the Creator.

You forgot the Creator and stretched out into the world: with father and mother,
relations and wife.

You bound yourself to false worldly appearance; fool, you did not think.

You didn’t think about your countless faults, fool, and were bound to all your family.

The servant Dadu says: Banjara, you came into this world. (T)

In the second watch of the night, oh Banjara, you were in love with a woman.

You were drunk, spellbound by worldly appearance, unable to recollect Ram.

You didn’t recollect Ram, for you were engrossed in the woman; blind, you did not
notice Time.

You did not contemplate Hari and wasted your life. The tank was broken all around.

Broken all around, its water dispersed; you won’t find it easy to settle accounts.

The servant Dadu says: You were in love with a woman. (2)
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In the third watch of the night, Banjara, you shouldered a most heavy load,
You acted as it pleased your mind, and didn’t reflect at all.

You didn’t reflect or utter the name of God; how will you get across?

You will not get across and will repent again while drowning in the floods.
You’re drowning and your boat is broken, you have no grip on the essential.
The servant Dadu says: You shouldered a most heavy load. (3)

In the fourth watch of the night, Banjara, you’re a worn-out old man,

Your youth is gone, old age holds sway, and you’re clueless about your body.
You're clueless; the night is wasted and you are in tears.

The boat starts sinking in the water of being, no one can moor it.

No one can moor it, it’s in the noose of Death. How will you reach the shore?
The servant Dadu says: Banjara, you’re a worn-out old man. (4)
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Avadhu, capture the wish-granting cow!

She’ll release the immortal elixir if subdued. Don’t give her any more forage!
(refrain)

Well fed, she will stir and bellow, and then she can’t be handled.

Well starved, she always gives twice the milk. Milk this cow right! ()

The more worn out she is, the more the milk she gives. Unleashed, she will kick

you.

Block the ways down, fence her in, bring her home! Fetter her, and you’ll
succeed! (2)

If you tie her to sahaj, she’ll never run away, and the ties of karma will fall off.

By cutting karmic ties you'll fetter her to sahaj, into which she’ll merge. (3)

Every moment she’ll fulfil all your wishes, every day will be bliss.

You'll find the Lord in plain view, says Dadu, the never-decaying root that cures the
Kali age’s ills. (4)
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True knowledge and reflection all come from the mouth of the guru.

For all my understanding, I’ve never understood him—him of countless colors.
(refrain)

For all of my knowledge, I've never really known him, this I’'ve come to realize.

For all of my searching, I haven’t searched him out—though roped to him, I move
forward. (1)

For all that I've taken, I never could take him, despite the yearning of my mind.

For all that I’'ve guarded, I didn’t guard the elixir he showed me, nor did I drink
it. (2)

For all that I’'ve attained, I've never become splendour merged in splendour.

For all my many actions, none has made my soul embrace him. (3)

For all the games I’ve played, I've never played face to face with the Creator.

For all he ever saw, the servant Dadua has not seen the essence. (4)
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This is how Nirafijana himself praises the Creator:
I and my servant are not two, they’re the essence in one body. (refrain)
For me he forsakes all pride of himself,
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Forever, without stopping, he keeps me in his heart and speaks my name. (1)
He cannot live with a curtain inside, but will die.

Apart from me he pines like a fish that lives only in water. (2)

As milk and water mix, as water enters water,

His self is salt dissolved in water, there is no difference. (3)

I and my servant are not two, I am his resting place.

My servant is identical with me, says Dada Ram. (4)
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Rare are the supreme lovers, drunk in the bliss called Nirafijana. (refrain)

Those who love Ram constantly—they are his true servants.

They know of none besides you, coloured in your love. (T)

Someone’s a true sadhu who finds pleasure in no one but you.

Rare is the servant who thirsts for the Beloved’s love. (2)

You alone are the life in the hearts of those steeped in bliss,

They’re attached to the Beloved and immersed in love, absorbed in you.
Servants coloured in your love have no other colour.

Dadu, fulfil your life among these! (4)
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Hari is my one and sole support, those trying to cross he carries to the other side.
(refrain)

I'am no pandit, I don’t read and ponder, I have no knowledge and no thought.

I do not know the Veda or astronomy, I have no beauty and no finery. (1)

I do no austerities, don’t dampen my senses, nor do I visit distant shrines.

I don’t worship at temples, meditate, or try to fix an object in my mind. (2)

I have no method for yoga and know no religious practice.

I have no drugs or herbs, nor can I tell of faraway lands. (3)

I don’t know of anything else, tell me what more I can do.

Dada must melt into Govinda—it’s the only method he trusts. (4)
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My mind is weary of speaking. It’s absorbed itself into consciousness. (refrain)
While thinking and reason drive all that is spoken, true wisdom is beyond the senses,
has no limits, and can’t be approached. (1)

How can a drop try to measure the ocean? Can that which can’t be spoken ever be
expressed? (2)

Like the firebird soaring into the beyond, Ram fills all. (3)

Brother, this is how I'm thinking now: Dada cannot speak of the unspeakable. (4)
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No one can grasp the Ungraspable, all have their own ideas. (refrain)
So many Brahmans ponder the ultimate, so many pandits read scriptures,
So many seek to experience the self, so many gods and men recite the Name. (1)
So many take the Siva posture, so many yogis meditate,
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So many sages torment their minds, so many wise men seek wisdom. (2)
So many pirs, so many prophets, so many read the Quran,

So many qazis, so many mullahs, so many wise shaikhs. (3)

So many find no end to their probing, for their goal has no bounds.
However many come and go, says Dadu, none of them knows its price. (4)
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I've asked what my beloved might be like, but no one can tell me.

Unreachable, fathomless, boundless, he’s way beyond the senses: the intellect
cannot grasp him. (refrain)

Without beginning, middle, or end, no ‘this side’ or ‘that side’ are found.

Seasoned wise men grew deranged thinking ‘what’s he like? where is he?’ (1)

Brahma, Visnu and Siva asked the countless gods: ‘Can one of you tell?’

Can any shaikh or elder, pir or prophet grasp the one who can’t be grasped? (2)

Sky, earth, sun, and moon were asked, all winds and colours examined.

Dadu is struck with amazement. Can someone burn his karma? (3)
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Why run away from Hari’s worship? There’s nothing to gain from running away.
What good can you get from shunning Hari? For this you will repent. (refrain)
A true hero fights with natural ardor, enduring a spear’ in his chest.
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He stands fast in battle and does not flee, nor does he throw down his arrow. (1)

The sati holds on to the real truth?, she can’t be scared of dying.

Seeing the world, she gives up her life, embracing her beloved. (2)

She gives up her life like a moth, unable to turn its body from the flame,

And burns her young life in the brilliant flame, on which her eyes are fixed. (3)

A servant is someone who worships the Lord, abandoning trust in his body and
mind.

He alone gets the sight of the Lord, says Dadu, and has the joy of union. (4)

D Comm. on sdra, (1) essence. (2) spear. — 2 The sati is imagined to possess an innate power of
truthfulness. This is called saz, ‘that which truly is’. This is the self-combustible fire inherent in
herself by which she ignites herself on the pyre of her husband.
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As you have mercy on your servants, so will they prosper, my Lord! (refrain)

As we break, so you join; we break, but you never do. (1)

We are forgetful, but you don’t forget; we do wrong, but you never do. (2)

We go astray, but you take us in; we part, but you embrace us. (3)

Although we have nothing that pleases you, let Dadu still have the sight of you, my
Lord. (4)
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The weaver does not leave his loom, and cleanses the yarn of impurities. (refrain)
He applies the starch of love on the threads; the oil of the real serves as his lamp
within.
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Beginning his work with a focused mind, he’s inserted the warp threads into
wisdom’s comb. (T)

He’s filled the shuttle with the name of God, his heart coloured with love.

The weaver-soul then drives the shuttle through the warp, drunk in the highest
real. (2)

He thoughtfully weaves the greatest of all goods, breaking no thread in the warp.

Always mindful, with deep concentration, he mends a thread the moment it
breaks. (3)

In this way weaving a thick cotton fabric, he pleases his Lord.

The weaver Dadu is joined with the Creator, and won’t come again to this world. (4)

22. Pad (rag Sorthi)
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A trickster, brother, enacted a show in which he alone is left. (refrain)
He staged a trick that dazzled all who saw it.
But once the trick was shown, the trickster couldn’t be found. (T)

This trick confused the world, and no one knows who the trickster is.
Something was seen that was not there, with no one perceiving the trickster. (2)
The kind of illusion he used laid total waste to body and mind.

Throwing magic dust, the trickster cast a spell that let him not be seen. (3)

The trickster’s the light, and the trick is the false show here.

Only the one not enmeshed in this trick, says Dadu, will find him. (4)
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Become so deeply absorbed in Ram that your heart won’t ever forget Hari. (refrain)

A mother cares each moment for her child; a yogi avadhita guards his semen,

An ugly woman chants to conjure up beauty; a tightrope walker gazes at her pole.
1)

The tortoise stares in meditation at her eggs, the cirak calls for the water of lovers’
speech,

The demoiselle crane cries protecting its young, the worm can think of nothing but
the wasp'. (2)

Like the deer that pursues an alluring sound, like the moth who can’t turn from the
flame,

Like the floundering fish out of water about to die—in these ways, says Dada, God’s
servant should act.

D The trope is taken from the hatching wasp, of whom it was believed that it transformed worms,
of which it is a parasite, into wasps.

24. Pad (nig Lalit)
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Hindu and Muslim I don’t know as two,
Alone that One exists, the Lord of all, I don’t see any other. (refrain)
In worms and moths and in all creatures, in water and on land—he is there.

He bewilders pirs and prophets, gods and demons, nobles and the wise. (I)
I’ve identified the only Maker, and no one should get angry.

As one polishes a mirror, Ram-Rahim will wash the body and the soul. (2)
Just serve the Lord: why throw away the wealth that you’ve now found?
Let the servant Dadu repeat the name of Hari, his friend in life after life. (3)
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One calls him Svami, another calls him Shaikh,

But no one understands the secret of the cotton-carder. (refrain)

One proclaims Lord Ram, another proclaims Allah, but no one grasps Allah-Ram’s
mystery. (1)

One sees himself as Hindu, another as a Muslim, but neither knows what being
Hindu or a Muslim is about. (2)

It’s the Veda and the Books' that have led to all this: understand that and you’ve
found the secret! (3)

Dadu sees one Self alone, heard of and talked about in endless different ways. (4)
D Torah, Psalms, Gospel, and Quran.
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S T i, @1 F 1 T o afd 12w |
TS @ O TR AR AR
TSI @ = FHE L, AE LA HERIR
DT Y HR AL LAY TSGR A3
TSRT SRl THMT 3, &A1 X Ig &A1 < 1% |l
I e Y WU ¥, TG T Afd Tl
Be afraid, O, be afraid: that way you’ll keep Ram’s name in mind! (refrain)
Those who let their five senses take over were killed, O, were killed. ()
Those who withdrew their five senses met the Lord, O, the Lord. (2)
Those who, like a tortoise, retreated within, lived on, O, lived on. (3)
When the worm is absorbed in the wasp, then there is true meditation, there is, O,
there is. (4)
Be like a goat caged among lions, says Dadu, and then you’ll obtain the vision. (5)

27. Pad (rag Dhanasri)
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Baba,' do the 4rati for Ram like this: Wave the light within your soul. (refrain)
Let body and mind be the sandalwood incense, and love, the garland of flowers;
then hear the unstruck sound as a bell for the caring Lord. (T)
With wisdom as the lamp and breath as the wick, the leaves offered to Nirafjana
become the five principles®. (2)
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Let bliss be the auspicious songs and emotion be the worship, with thought as the
temple and the soul as the divinity. (3)

I make myself a sacrifice with bhakti that will never cease, says Dada, but still don’t
know how to serve you! (4)

) Reverential address of a venerable male elder. — ? The tattvas, correlated to each of which are
five categories. See Introduction, p. 34.
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O Life of the Wortld, let your grati be performed—and dedicated to your lotus feet.
(refrain)

Lovingly wave the flywhisk of awareness over Hari, while knowing the lamp as the
light of wisdom. (T)

Ring the bell of unstruck sound, and let the bliss of Zrati rumble in the sky.' (2)

Burn meditation’s incense before Hari; circle flowers of love around him. (3)

The essence of service is worship within to Nirafijana, the only Lord. (4)

Perform his 4rati with fervent bhakti, says Dada, and you’ll live from age to age. (5)

D The ritual is accompanied by the beating of drums. Their rumbling is, however, the audible
symbol of the rumbling of the unstruck sound in the perfected devotee’s interior. Compate text
no. 79, v. 38.

Bakhanam

29. Sakhis ‘Man kan arg’— Chapter of the Mind

29.1
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The mind may be thick, the mind may be thin, the mind may be water or fire,
As objects come into the mind, so the mind takes shape.

29.2
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The mind demands food, but don’t feed it, for if it is fed it makes you suffer.
You must divert the mind like a mother giving the breast to her baby. (2)
29.3
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The mind has many colours, says Bakhanam, changing every moment.
A devotee whose mind remains one colour is rare.
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If you don’t shackle it with virtue and constantly goad it,

It turns into a reeling wild elephant—the intoxicated mind, says Bakhanam.
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The demoness desire rides the hyena mind': day and night she spurs him hard.
Dusk or dawn, says Bakhanam, she’ll never get down from him.

D The demoness has the hyena as her riding animal.
29.6
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Pull it, and it won’t follow; unleash it and it runs away.
Grab the tail of the mind-cow, says Bakhanam, and you’ll remain caught in its
constant swirl.
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Five hunters, one deer, followed by twenty-five does.
Keep the deer fenced up, says Bakhanam, or else it will surely be eaten.
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They live inside, they graze inside, they cannot be destroyed.

Every single sprout they see—they eat it up.
29.9
TAGAN Ueh Y, A1 T4 Tawd |
c o . . o~
gh el T hl, AT 10T FHTIT ||
Block the door at the base, keep guards at the nine passageways,

Stretch the bow of meditation, then point the arrow, says Bakhanam.
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29.10
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The butcher woman Ill-will, the sweeper woman Slander, the flayer woman

Callousness, and the Chandali Anger together formed a little clique.

The entire feast was thus polluted, says Bakhanam, and the Brahman woman, called
Compassion, went off.
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He keeps well away from where they eat: that group unsettles his mind.
Sons of Brahmans, says Bakhanam, don’t eat next to such people.
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You didn’t hear the teaching so your mind stays dirty, says Bakhanam.
You washed and washed, but for all your washing only bleached your hair.

29.13
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Bathing in water, you bleached your hair,
Why do you now dye it black? asks Bakhanam.
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What do you expect, at your age, from dressing up again?
Why do you dye your hair black? Are you ashamed it’s so white?
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Bathe at the sixty-eight pilgrimage sites and wash up in water of sixty-eight kinds:

Let Bakhanam, though, tell you this: the mind’s a fish—its smell will never go away.
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Think it through, fool! says Bakhanam: you can’t just rinse off the dirt!

Sin’s not washed away in water, even if you wash yourself a hundred times.
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30. Pad (rdg Gauri)
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Here’s my plea, Ram, here’s my plea. Please accept it this time! (refrain)

A fire rages, emitting no smoke, and no one can see it burning.

Ramij, put it out with your rain, so my body can cool down. (I)

The pain of separation never escapes from within me, consuming the cage of my
body like weevils.

Just like that, my mind’s been pierced. Please, please, grant me your sight! (2)

All' T do is watch for you, while the whole night passes.

Ramji, let me see your feet, if not, my birth will be for nothing. (3)

The brother of those who strive for bhakti, you’ll give perfection to good-hearted
souls.

Now it’s my turn, Ramji, don’t wait any longer! (4)

I’ll clasp your feet and plead with you to come into my house.

So many days we’ve been apart, but now I'll make myself a sacrifice. Please, no more
delays! (5)

Ram, accept my plea and help your servant!

Grant poor Bakhanam your sight: he’s sacrificing himself to you. (6)
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I'm now filled with fear more than anyone!
And I'll be afraid of fear’s return. (refrain)
I don’t want to listen to the world, fearing all its words:
My ears have heard the lore of Hari, which I pray not to forget (1)
Like nothing else, I fear talking,
My tongue exists to talk of Ram and nothing more. (2)
I’m afraid of drinking water, a fear deep in my mind:
I think the letters bz and 77 now written in my heart might be washed out. (3)
My fears are ones like these—please help me overcome them!
Keep protecting Bakhanam, O Ramji, and make his fear go away. (4)
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Because the world’s bewitched, it can’t recognize Lord Ram. (refrain)

Around the fool’s neck is a silver Bijhasani, a goddess for whom he holds regular
vigils.

All this so, if angry, the goddess won’t harm him—should famine strike, though,
the silver can be sold for food. (T)

Offering oil and soaked wheat to Bhairav, he chops off a goat’s ear for him, too.

The Bhopi will happily take all the offerings, with a dog lapping up what is left. (2)
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Balancing a bowl with live coals on her head, a woman goes to the shrine of a
Goddess,

But sitting to feast with everyone else, she’s thrown into a pit of death. (3)

Those who worship the gods and goddesses, cling to a lamp that shines their way
to hell.

I’d like to know who Sankar-Ranf saves on Trouble Fourth!" (4)

Women fast on Smallpox Goddess Eighth?, and string ritual threads on trees.

Does this mean they’re agents of virtue or stupid asses instead? (5)

A woman may go into trance and act as a Bhopi,

But if you grab that swindler by the nose and cut it off, she’ll be too scared to
breathe. (0)

What’s the use of Goga, Gusami and portable shrines?

When a child is born in the house of a whore, how can you tell who’s the father? (7)

Not to one did she belong, but to many; they say she’s had plenty of husbands.

This woman of many men, asks Bakhanam, with which one will she burn
herself?® (8)

D Samkat Cauthi is on the fourth lunar day of the waning phase of the month of Magha, when
the Goddess is worshipped as saviour of her son Ganesa, inadvertently decapitated by his father
Siva, and of her devotees from hell. — ? Ahof Astam is on the eighth lunar day of the waning
phase of the month of Caitra, when the smallpox goddess is pacified. — » That is, immolate
herself as a sati.
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Ram is close by, but they have missed the way,

Some heading east and others, west, they roam about very confused. (refrain)

Rub iron on a touchstone forever, but will that iron ever turn into gold?

Iron remains iron, and no stone is ever a touchstone. (1)

Deluded by their own appearances, they’ve forgotten the names they should chant
within.

They terrorize people and spread made-up stories. (2)
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Tormented by the threefold pain',

They rushed to a mirage and drank but could never quench their thirst. (3)
People rushed to dig between Makrana and Khatu,

While through his guru’s wisdom Bakhanam found wealth inside his house. (4)

D There are three kinds of suffering, namely, mental and physical, inflicted by gods, and inflicted
by evil spirits.
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The creeper of true being, the creeper of true being:

It stands in a bed split up into five, and then into twenty-five; if you tend to it with
effort, it will grow. (refrain)

First sink a well in the stony ground; broken open and built up, it’s your water
source.

Here you’ll run a water wheel, with its chain of buckets letting the creeper drink
from a channel. (1)

The life-breath will nourish the bed, and tender sprouts will appear.

Made fertile by the guru, the creeper will climb the tree and grow. (2)

It will spread in all directions, bearing fruit and blossoms.

If tended with effort, this is how the creeper will grow. (3)

Then the garden will bear rich fruit, and the sky will thunder.

This creeper is the deathless Name, says Bakhanam, yielding fruit that lasts forever.

)
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If you seek salvation, you must worship Ram,

Hold the lotus feet of Hari in your heart! (refrain)

You’ll find there’s no other way to worship, once you know that all here is false.
You frolic in an empty tank: there is no water there! (1)

You've entered into a hill of mist—how can that give you shelter?

Grain won’t grow if there’s smoke but never any clouds. (2)

How will you cross the ocean clutching a sheep’s tail?

How can a trader’s wife—poor thing—manage to kill a thief?" (3)

Milking a goat by its dewlap won’t get you any milk.

Let some sadhu reflect on this, says Bakhanam. (4)

D This refers to the popular prejudice that Jains are cowardish, not to speak of their women.
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No patient will survive the Veda of this doctor from our bad Kali age. (refrain)
‘Hari touched the cowhetrdesses’ shoulders’, this sort of wisdom is what he

proclaims.

Listeners get aroused by it, flushed by a wave of lust. (I)

Sexual daydreams and carnal corruption cause pain in their bodies.

Although they have a doctor, there’s no end to their pain and they find no way to
rest. (2)

They all had listened hoping to end the pain of karma,

But the potion they got wasn’t right for their pain, so none got a treatment that
worked. (3)

A man of twenty and a girl of sixteen were among all those listeners.
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What they heard proved so persuasive, says Bakhanam, they didn’t notice the wound
from the dagger. (4)
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King Ram, I am your archer?,

Have mercy on me this time, my lord, sir! (refrain)

A long time now I’'ve been your servant, staying where you’ve posted me.

Though sometimes I stumbled, I stayed with you, fulfilling my duties wherever you
sent me. (1)

You command nobles with ranks of five and seven thousand?

While my official rank is ‘one’, whether or not it’s on the rolls. (2)

Or should I just be given the rank of three cowries and a half?

My inner Lord, I stand before you to make my submission. (3)

I do not ask for wealth or magic powers, nor have I come to ask for liberation.

I only ask for bhakti that feels for the sublime. I’ll hurry wherever you send me. (4)

My armour is virtue from the steel of forgiveness, my lance is wise remembrance,

In this way Bakhanam stands before you, alone your mercenary soldier. (5)

" Lit. ‘quiver bearer’. — 2 The rank of imperial military officeholders was expressed in numbers.
Five thousand and 7000 would only be attained by the highest-ranking nobility. The digits
correspond to the number of horses they had to supply to the imperial army.

38. Pad (rag Sorath)
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O mind, they say that true love means

To remain as you were in life after you die. (refrain)

A hero who valiantly fell in battle gave up his body, mind, and community, too,

Then went on acting as before, shouting ‘kill them’ on the battlefield. (1)

Mansur’s soul left his body but he never left his Love, though he was burned and
cut into pieces.

And after he died ‘An‘al-haqq, an‘al-haqq’ sounded from the earth.! (2)

Though his body was gone, he remembered the rapture—this is true love.

Says Bakhanam: After death, the pining fish drank from the water in the mouth of
his foe.” (3)

D This refers to the legend surrounding the martyrdom of the Sufi Mansar al-Hallaj (d. 922),
‘Mansur, the cotton-carder’, who was executed for having cried out in the state of mystical
annihilation T am the Truth’. The legend has it that from his tomb T am the Truth’ continued to
resound. The Indian Muslim cotton-carders refer themselves to Mansur. — 2 The line refers to
the legend that Mansar’s ashes were thrown into a river, where they continued chanting. From
this river water was drawn for the king’s table, and fish from the same river was served to him.
Though dead, the fish—not expressly mentioned in the line—did not stop pining in separation
from the water filled with the truth proclaimed by Mansur’s ashes. When the king ate the fish and
washed it down with the water from that river, the fish was reunited with it.

39. Pad (rag Maru)
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D This corresponds almost verbatim to Dhola Mari ra duba, v. 69; see Ramsimh, Saryakaran
Parik, and Narottamdas Svami (eds), Dhola Mari ra diaha: Rajasthani ki ek suprasiddba précin
lokgit, 2nd edn, Jodhpur: Rajasthani Granthagar, 2001.

The distance between Hari and me hasn’t gone away.

Who knows when it will disappear? These thoughts make my mind uneasy. (refrain)

Many hills and forests block my way, countless rivers flow,

My body has no wings to let me reach him any time. (1)

Footless, I must walk my path and find no ground below,

Without a mountain to be seen, I still must cross a threatening mountain pass. (2)

Day by day I keep walking, with this anxious thought on my mind:

Friend, let me meet him while I'm alive; dead, I can’t meet anyone. (3)

Because I long for Hari’s sight, friend, my eyes stay full of tears.

I’ve thus parted from my comrades and am far from home; fear weighs on me. (4)

Should I even get a letter from my cherished husband, how will I read it?

With clouds of separation gathered densely, my eyes no longer read. (5)

A traveller moving on that way, my message in his hands:

T'm coming, I can bear no more.” Somebody honest will carry it. (6)

As the elephant pines for the forest and the ruddy shelduck hen for the farther
shore,!

Bakhanam pines for the Name, like the wife of a mercenary posted abroad. (7)

D) Where she will meet her mate.

40. Pad (rag Todi)
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Neither can a power from above do harm, nor one from within save. He who is a
pandit may reflect on what this means! (refrain)

Someone is called Mr. Singh, a Lion, but has no manliness; ‘having wings to fly’ is
just a way of speaking of a bird. (I)

Someone they call a sadhu is not one—he’s just an invention among invented things.
@

Someone may craft a wooden cow for his house. But if his visions led to results,
why is he eating dry crusts? (3)

Place your hope in unseeable Nirafijana, says Bakhanam, how can you believe in
what is of this world? (4)
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41. Pad (rag Tori)
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The diver plunges into the sea and picks from it the jewel, Ram. (refrain)

Tied to a rope, he plunges into the sea of happiness, in and out." (1)

The endless lake, the sea of happiness, the mine of pearls and precious stones: (2)

Gods, men, and geese frolic in it, the wise men sport among the fish. (3)

Thought’s the ruddy shelduck, the mind is filled with bliss, no rise or setting of the
sun, no phases of the moon. (4)

The lotus blooms, light has come, the buzzing bee is pierced by scent. (5)

One cannot gauge how deep it is or how high up it goes, the greatness of the sea’s

beyond description. (6)

He who picks the real thing from the sea, rejoicing in it—know him as the diver,
says Bakhanam. (7)

D The line evokes the yogic breath discipline.

42. Pad (rag Malar)

The friend of Ram is gone, and my heart is full of grief. (Refrain)

In separation from him, the forest lies in ashes, a saw cuts into my heart.
All my companions lament, like betel creepers' with no water. (1)

The reflection of the brilliance of his smile lingers in my heart,

None like him exists, I've searched the world in vain. (2)

All seems stale to me, brothers, he who embellished our circle is gone,
Who will now beguile the assembly with his pure speech? (3)
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He gives us so much love to drink. Could only someone bring me Dadul!
Bakhanam is deeply grieved, he pines for the sight of him. (4)

D The betel creeper with its fragrant leaves is also reputed for finding support on the sandal tree.
Either way, dependent on water or a support, the motif is suitable for the bbakta.

43. Pad (rag Sarang)
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The Misra Brahman' told a charming story:

|

Feeling drowsy, Radha found an open bedroll, on which she went to sleep. (refrain)

Red juice from the betel she chewed had managed to stain her eyes, while kajal from
her eyes had blackened her lips.

If T could only make your thoughts my own, she said to her friend, my mind would
be content. (1)

I’ve thrown away my bracelets and my bangles—and wear a necklace with no string.

But if you listen with attention, you can feel the same way I do. Just meditate to
sense that state. (2)

Dear Radha, curb your pique, said her friend, why are you being so stubborn?

You’re the daughter of great Vrsabhanu: keep him vital and he’ll live a long time! (3)
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Let your mind’s willfulness go, be cheerful, and then turn to Krsna for drinking the
nectar that oozes from you both!

In your heart you may bear him rancor, but don’t turn your back on an enemy. (4)

O Yasoda, shouted the friend, did you or did you not hear me?

Then Radha spoke: In the shade of the banyan tree Krsna gripped my arm. (5)

With so many girlfriends standing around, I was shy and said nothing.

Snatching the end of my garment he took me out to lake Mansarovar’s edge. (6)

The cowherds are on my side, he told me, and on yours are the cowherdesses.

They’ve rounded each other up—but to what end? (7)

Wherever you go, he said, my mind will follow.

I dedicate myself to you, my mind and wealth lie in your hands. (8)

He then forced the betel roll into my mouth, his arm around my neck.

He lured me away with ruses, grabbing me in the dark. (9)

Such is the wisdom and deep meditation appealing these days to women and men.

If you believe the vyds’s story, says Bakhanam, no truth will come into your
heart. (10)

D The reference is to the professional storyteller, the vyds (see v. 10), focusing on the Krsna
legends. Misra is the name of a Brahman community. The story is that of Radha’s pique on Krsna
and his violent courtship of her. Radha’s girlfriend admonishes her to give in to him.

44. Pad (rag Dhanasri)
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Perform the Zrati, my luminous soull Ram has come to fulfil my longing. (refrain)

Like the thirty-three gods my soul’s risen high; moored in the One, it waves the
flywhisk. (1)

The five auspicious instruments' and bells are silent, while the cymbal of Ram’s
name resounds. (2)

The lamp of the five elements is raised, lit for the light in its true form. (3)

At the tenth door stands God Murari, his bride is face-to-face with him in
worship. (4)

The mind is the priest engrossed in service; Bakhanam won’t return again. (5)

D The strings, handclapping, cymbal, kettledrum and clarion. See for this standing phrase, John
D. Smith, The Visaladevardsa: A Restoration of the Text, Cambridge: Cambridge University Press

1976, v. 14, pp. 78-9.
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45. Savaiya Dedicated to Dadu
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When Father Hari called Mother Dadu, Mother pushed all her children from her

lap,
The wind-like Lord has blown away the Dada-cloud, our cuckoo-minds cry for him

everywhere.

The sun himself, by drying up the Dadu-lake, killed all the fish, his disciples.

The sad disciple Rajab grieves his guru’s passing, alas, but blazing love for Dada
burns within him still.

46. Savaiya Dedicated to Dadu
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The Lord of Mercy for the Distressed has hurt distressed people badly, wrenching
the Dadu-wealth from their hands.
Hari is angry with the sadhus: he’s snatched the poor person’s daily bread from the
world.
The Saviour of the Poor has killed all the poor, inflicting sharp pain on the Sants.
‘Why did this happen?’ says Rajab in tears, ‘Why did you do this? Save us!’

47. Pad (rag Ramkali)
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The garb is a deception, Sants, it’s nothing,
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The six religious views and ninety-six heresies' have lost themselves in a world of
delusion. (refrain)

The thirsty mind runs after a mirage: but the water it seeks is just an appearance.

There’s no water of the Name there, not any at all—and you’ll suffer from all your
running. (1)

If you’re hiding in a fortress of mist, tell me please how you’ll find shelter?

And all of those people heeding their views? Death spared none of them. (2)

All of life is only a straw fire: our monkey minds gather around it.

The servant Rajab says: it doesn’t take away the cold, but the blind-hearted give it
their lives. (3)

D Though enumerated by exegists, these numbers signify the totality of false views. For an
enumeration, see RV, p. 1044, commentary on pad 28.

48. Pad (rag Ramkali)
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The right view that the Lord gave you, he conceived it by himself when the world

began—and you were still in the womb.

Afterwards all the heresies spread: this is what my true guru says. (refrain)

Circumcision is false if the cut is outside, and the sacred thread dispensed by hands
is a fraud.

Yogic earrings show willfulness, while the yogi’s horn is futile; wearing ochre robes
and getting into fights are both errors. (I)

In this world the Jains made falsehood a craft: wearing a mouthshield, like splitting
your earlobes, is worthless.

Prayer beads and brow marks and special attire—they’ve all come from this world
and were thrust on your body. (2)

Views of religion created in this awful age are false: headstrong people came and
brought them here.

They don’t bear the primeval seal?, so the servant Rajab can’t accept them. (3)

D The line mixes freely practices of the Jains (mouthshield) and Nathyogis (splitting the ear at full
initiation). This is a stylistic device to express that religious folly is pervasive. — 2 This recalls the
Sufi notion of the heart of the shaikh or of any completely dedicated devotee being the signet
into which are carved the divine attributes and names (Schimmel, Mystical Dimensions, p. 271).
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49. Pad (rag Ramkali)
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Sants, my soul is not content with stones,

The highest Lord alone is real, and all the rest is heresy that shouldn’t be trusted at
all. (refrain)

Stones fished from rivers' give no liberation, nor do brothers, sons, or relations.

People close the Lord up in a box and peddle him from house to house. (1)

Those praying to a deity that can’t rise above the earth, themselves can’t go to
heaven.

These ways will change and have no essence, so don’t be taken in by them! (2)

A god that rides on shoulders or is tied around the neck runs the risk of fire and
water.

I know the power of objects crafted by goldsmiths and sculptors, says Rajab. (3)

D The ammonites, szlagrams, taken as representations of Visnu.

50. Pad (rdg Ramkali)
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O Avadhg, the true guru gave proof, and I realized their singular craftiness:

The six views’ inveterate thugs are the traders: they embody Death. (refrain)
They’re fakes who catch their prey by dealing in fake wares— spear-bearers infesting
life.

Their trickery lies on top of all, so even the best scales and measures don’t work. (1)
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They’ve broken the poor oxen to their will, with their cares about austerities and
sacred journeys.

Embodying Time, they’ve caught their prey by spreading a wide net of nooses. (2)

They’ve put men in family ties, fastened by counterfeit goods that occupy minds,
wotds, and deeds.

In heaven, hell, and on the earth, that’s how the thugs work their thuggery. (3)

They’ve overcome leaders of gods and men, and supporting the earthly elite won
them over as well.

The servant Rajab says: To any who could free themselves from these thugs, I make
myself a sacrifice. (4)

51. Pad (rag Ramkali)
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Listen, my Hindu and Muslim brothers! Don’t inflict pain on any others!

Release from debt depends on how much you can grow. Whatever you've done is
with you always. (refrain)

It’s senseless to make a living by killing living beings; people who devour meat think
only of themselves.

You’ll have to pay up your accounts, friends, you can’t just laugh them all off. (T)

The Prophet’s foot was hurting, so as a cure he heated a stone to put on it. This
hurt the stone.

The Lord, nearby, heard the stone’s cry and knocked out the Prophet’s teeth. (2)

After that, Muhammad lived out his life eating millet bread and vegetables,

And when asked to kill an animal wouldn’t touch a knife. (3)

Seers went out to the jungle and stayed there, eating fruit that had fallen from trees.

Their stomachs burned with hunger, but they knew techniques to dampen their pain
and never harmed any living creatures. (4)

The auliyas and sadhus are Huma birds, causing no pain, while spreading happiness.
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The servant Rajab says: In the shadow of their wings, one gets kindness and
compassion. (5)

D The Huma bird brings good luck and the shadow of its wings creates kings. Its origin lies in the
Old Iranian Awesta, but this mythological bird has impacted the whole Muslim world. One of its
most powerful appearances in India is in the eighth chapter of the ‘Birds’ Conversation’, Mantiq
al-tayr, of Farid al-Din “Attar of the thirteenth-century Panjab. See Carlo Saccone, ‘Huma’, in
Encyclopaedia of Islam, THREE, ed. Kate Fleet et al. http://dx.doi.org/10.1163/1573-
3912_ci3_COM_30551. First published: 2018. Consulted on 8 September 2021.
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Always listening to the Veda, people are bedazzled,

Set on the sixty-eight pilgrimage sites, they rush in all directions. (refrain)

With the tenth book of the Bhdgavata® taken as God himself, simple folk are misled,

While thinking people keep swaying from heaven to hell and the world in between.
1)

The Vedic scriptures have always taught that the formless divine and the world of
form are one.

If that’s so, the self, entangled in this world, won’t be able to get itself out of it. (2)

Pondering grammar won’t make strong doubts go away.?

The servant Rajab says: Without the true guru, the soul can’t get to the other side.

3)

Y The tenth book of the Bbigavatapurina tells the life of Krsna, the corporeal cowherd-god. —
9 A jibe on the commentatorial procedures of Bhdgavata exegetes.
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I’'m afraid, oh, so afraid!

Life shrinks every moment and the body wears away, the enemy Death hovers over
me. (refrain)

From clouds of misery, the lightening of false hope flashes, then torrents of all sorts
of troubles pour down.

The eighty-four lakhs of creatures are short prickly grasses, your roots are so frail! (1)

Pride’s forest fires endlessly rage through the five zattvas trees.

Who but the cloud of mercy will put them all out? Like worthless grass, body and
mind just keep burning. (2)

The old anxiety shows itself everywhere: moving or still, there’s nothing but death.

Time is the butcher; the creatures, the animals—all their heads are in his grip. (3)

They cry ‘Save me, save me!” and seeing their suffering, I desperately want to
remember Lord Hari.

The servant Rajab says: Ram alone has the power to remove my anguish. (4)

54. Pad (rag Toti)
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I’'m frightened, oh, I'm frightened,

The enemies are both inside and out, so where will the soul pass through? (refrain)

Human life, which lasts a day, is over; night has come and there’s only darkness.

The soul is plunged into death and birth, and the hostile river is hard to cross. (T)

Death is the blacksmith and the soul is the iron, which he’ll melt in the fire of your
ego,

Each body is his anvil, and mystical consciousness, his tongs; he’ll strike with the
hammer of virtues. (2)

Once more does the soul play the game of the eighty-four types of existence;' who’s
going to win it this time?
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Your evil deeds are the losing pieces, blows come from all sides. (3)

Aeon by aeon Time’s eaten up your life, while Death remains always unsatisfied.

The servant Rajab says: Be wise, and understand that for release you need to take to
Hari! (4)

D Multiplied by 100,000, this is the number of incarnations, out of which only one will be a human
p } > > >
one.

55. Pad (rag Dhanasri)
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Tell me how to perform the 4rati: the crucial objects used for it are nowhere to be

found. (refrain)

First, others now sit on the throne in the heart. There’s no room there for the
highest Lord. (1)

In the heart’s lamp the flame of knowledge has gone out as well—blown away by
the wind of Woman. (2)

The bell has burst on the stone of taste; and on the flywhisk of the life-breath, the
staff of uprightness has broken. (3)

Leaves of love are scattered about on the dirt, a garland made from wisdom’s
flowers lies forgotten. (4)

With reason’s sandalwood stolen by worry, how can the Lord be worshipped and
praised? (5)

It stands there: an icon smeared with chalk on its brow, a sweetmeat once offered
now snatched by the six thieves’. (6)

Rajab implores you for what he needs to offer the Innermost Lord as 4rati. Please
give it to him! (7)

D The mind and the five senses.
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56. U 3 Tl — Treatise on the Play of the Undifferentiated
One

AT & iied I, Fhiv T il Ig 6
% FEIET K WIS TR, o 0T Ved WS I8 N 1l
Wﬁmﬂ%%ﬁgwﬁwwa‘%nﬁﬁ%
ﬁqmﬁaquawaﬁréﬁm 31l
e § g g <F A, Fae Fod ded et St |
T T ATGH T AT T, G Tt Ted ot 13 1
=S =TE G A e, R SO R AT |
3 ¥ S AT A AT, UE TS T8 I g s
o e S AR G, STh G0 S 99 A
Td 3 de\ Hldlﬂﬁ?{aﬁl‘s‘ww N 1l
amgﬂq T, G IR g IqA A2 |
g em,:rw 1ot FRST S/l 7T I I
THE G fo STer=r STAT, T 219 3hiet fohd <hT |
qrq i ool o AT, O s Wl BE Wi e |
ST ST AT, 2 forete ity s |
ol X | (el 9ior, OF TH 19 R0 A7 e )
;ﬁqaﬁ mﬁﬂﬁ@ﬁ\%@a?%m
TRAGR TUTE 9 1R )
g fama wR aﬁmam%;w T |
aaq;q& 2o Il

£L
3_7

S 96 (68 W &0 @!IHI ShIH 1Y X o o1 AT |
& <fed T % B9, 7 SR S A AT 18R 1
FAA FAE Ul BT, ST H IqUMT a1 5T diST |
aﬁﬁg&nﬁ@nm?ﬁgﬂwﬁsﬁam 123 1l
et Uo7 geft i Aedr, At f&ie 6 et ¥ |
T G T T, F W) ST AT 1LY |l
# I 99 T, A1l AR Tl g¥ ol |
R cicicat) MIEN]
ST HSNE W FHIT, Wieg 4R @e el S |
T3 '31 T 7Y, 91 % 9% g T 9T gE |l
A 9 a@: I I 3R WA foHF |
ﬁﬁ%ﬁé\ﬁwww%mw%wm g 1l
A0 Yo Y HiE TeE, IH TWEWR 0T Tel Tes |
Y T AT A WWW@WW [R2A
‘ g /] 4 quHT |




Rajab 141

3T OR g TRl Hals, T g T9ie g I 18R |l
TR Y A Hife A e, ITH 9 G0 59 91 |
STl FHY T AT, 57 T q1 AR e 1R |

The servant asked the Lord: ‘How was this work produced, O Ram?

Is the creation based on your will, or did it arise from that One with no qualities?’
1)

‘No creation without intention’ is false, a statement none should ever make.

Creation is a picture displayed with no intention, just like the shadow of a tree. (2)

The moon does not conttive to be seen, and lotus flowers make no effort to unfold.

In this way every self emerges from the One Self, each fashioned competently—but
unintentionally so. (3)

Since all trees think of the sandal tree with longing, they absorb its scent.

This is how the Maker who doesn’t act, once acted. That’s what I believe. (4)

When would a magnet think about making iron shards, when near it, burst into
dance?

In this way, the one who does not move causes men to move. Rare’s the wise Sant
who understands this. (5)

Clouds, lightning, raindrops, and wind each arise embodied from the void.

In this way, what is qualified derives from the Unqualified. Matchless are the deeds
of undifferentiated Nirafijana. (0)

The ocean’s not attached to the creatures alive in it, it’s they who stage the play of
love and hate.

The water doesn’t know of sin and merit: in this way the highest Self is present in
us all. (7)

[luminated by the sun, innumerable eyes watch all kinds of behaviour,

But the sun plays no part in the good or bad acts those eyes see —taking the name
of Ram I swear to this. (8)

The light of a lamp shines on all gamblers: some win and others lose.

But the light shines not to illuminate the joy or sorrow of either. Such is the Supreme
Lord’s relationship with humankind. (9)

Desires occur to a man asleep at home. The desires don’t act, but instead are
absorbed into a play of actions.

They’re far from the deep meditation that brings release from worry. It’s that
through which the Highest Self pervades embodied souls. (10)

The stopping of bodily breath causes problems of all sorts, but the breath of the
inner life knows none of them.

In the same way, every quality has its base in the Unqualified, while the real thing
inside is hurt by nothing. (11)

Hosts of birds may live in a fruiting tree; some might be killed out of lust or anger.
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The tree, though, neither kills nor cares; just so, the immanent Lord of the World is
pure. (12)

Watch the ungrateful lotus, which turns its back on the water from where it sprang.

Turned away from the water, its mind becomes pained by desire, like a soul on fire
in a sea of happiness. (13)

All beings gather on the earth, playing at all sorts of games.

Just as the earth adopts none of their moods, the Highest Self adopts none either—
even as he stays in touch with all the many selves. (14)

A whole country is reflected in a mirror, which has no cares at all for the country’s
troubles.

Just so, the Controller within has no qualities to show—even though everyone’s at
play in him, each in pursuit of their own desires. (15)

Fire is inherent in all trees, thus mixing with their various scents—while not reacting
to them at all.

In this way, the Unstained One abides in every stain, while actions both sinful and
worthy don’t touch him. (16)

Through the many peatls runs just a single thread: the pearls are all different,
although they touch each other.

The Lord of the World is like that thread, together with all but distinct from all. (17)

The jewel adorns the snake', but neither grasps the othet’s worth.

Likewise, the essence of being is found in the body and mind: I've come to know
this through the guru’s grace. (18)

No description matches you, how can I explain this perplexing coming together of
everything and sameness?

You're called the place beyond description—which I have reached by Guru Dada’s
grace. (19)

While doing all, he takes no part in any deed: a perfect devotee alone can grasp this
deepest mystery.

Although he can do anything, his ways are his own: to this detached Lord, Rajab
makes himself an offering. (20)

D The cobra is said to bear a jewel on its forehead.

57. 997 91<¥ — Examination of the Soul



Rajab 143

ST T T |, S ot fog e
ST TS St Hedh i, 9 AER TS |

I have examined the human soul: It takes on the qualities that happen to come its
way.

Water that goes into the sugarcane plant becomes sweet, while poppies can turn
water into opium.

As water finds its way into all the different trees, it takes on their distinctive tastes.

Depending on which pigments are in it, water becomes black, white, red, or yellow.

Exactly like this should the soul be perceived: it becomes like the qualities it soaks
up.

In the cold, watet turns into snow, but it becomes hot on a fire.

Viewed with a wise discerning eye, the soul resembles water:

When things it encounters have qualities, the soul takes them on, but when it meets
anything free of them, the soul assumes its genuine form. (T)

A state of the soul is only this: it takes on the qualities that happen to come its way.

A single state of mind is touched by infinite moods, and like those moods that state
is felt within.

I've studied this inner state in many scriptures, which the Veda and other books
know as having two types.

Whatever skill someone finds appealing, he’ll find a quality like it within. (2)

For the secker of pleasure, the inner state has five tastes; but there’s only one taste
for the yogi.

People find all kinds of qualities appealing, and few devotees are not tempted by
them.

The shape in which you meet the Lord, springs from the inner state’s play.

Examining the soul is like determining an auspicious moment: each person has its
own.

The servant Rajab says: The soul behaves like a crystal: it takes on the colour of
whatever supports it. (3)
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Santdas

58. Pad (rag Dhanasri)
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I followed the words of my honeyed Lord and now I am at peace; my soul no longer

has limits.

My mind was enthralled by the Sadhu’s speech, and entered the realm of the void.
(refrain)

When your mind’s desires are met in the mind itself, you’re naturally drenched in
the waters of love.

And when your mind is purified all over, you can access the Inaccessible. (1)

When birth and death have become as one, the world of change exists no more.

When the soul sees itself as the Primal one, it gains faith in the Inaccessible. (2)

Those who find bliss in the Sadhu’s speech are steeped in love forever.

No longer bound by the triple worlds, they live in the grace of the true guru’s
word. (3)

After they search through their minds, they see that their minds remain pure and
alone.

Through discovering the self, inner darkness ends. (4)

When you’ve found the Immovable, all you can do is stop moving—for you’ve
reached the eternal place.

Someone who’s united with the One sees the world he used to know as totally
dissolved. (5)

If your body, mind and life-breath fuse, you’re absorbed in the immortal sea.

When you meet the formless one, says Santdas, you forget all your actions, good

and bad. (6)
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59. Pad (rdg Sorthi)
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Brother, the ways of Time are something else.

Laughing and having fun, mixing with everyone—it’s as if all this is pulled away.
(refrain)

Where are our former affections and habits, which we renewed from day to day?

Where did our emotions go, our trust in disciplined ways and sense of community?
All this is gone. (T)

Now only the Name can support us—if destiny wills that we let it.

I’ll enjoy the bliss of Hari, says Santdas, dwelling amongst the Sants. (2)

60. TS — War Song of the Type of Kayakau (rag Sorthi)
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Out of love, let me sing you this ballad: In the city of Kasi,
Gangaji asked me to set down the essence of Dada’s greatest distinctions. (a')

Dada rules, strong and gallant,

He’s absorbed in repeating the name of Hari, who began and rules the ancient panth.
(refrain)

Remote and near, the ultimate brabman, the greatest guru, and ultimate dtma, Hari’s
beyond any difference at all;
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Unborn and undivided, he’s never taken birth—such is Dada’s God. (b)

The earth herself had called out to Dadu, ‘A burden oppresses the land:

Sin holds sway all over the world. Get rid of it!’ (T)

In this terrible age, Dadu is Kesav—sent to remove the earth’s burden of sin.

Beating the Name’s kettledrum, he forces sin to flee in retreat. (2)

Why should one search around here and there: a heroic servant needs no religious
trappings.

The people among whom Dada shines are fully engrossed in their worship. (3)

The mystery of bhakti practice he also imparted to others:

‘Sants, take up the weapon of remembering the Lord: that way, Death can’t slay
youl’(3a)

He undid the difference between Hindus and Muslims, for both of whom he
launched the panth,

And he did not believe in the world: such was our Svami, at one with the highest
truth. (4)*

At the popular ghats he did not worship, nor did he bow to stones.

Instead, he sang the praise of Nirafjjana, formless and immaculate. (7)

He stayed away from the avatars, while knowing the Veda’s mysteries.

Thus able to quash all errors, the Svami refuted falsehoods. (8)

His disciples formed many branches and his followers were vast; nobody flaunted
religious emblems.

Taking up the sword of truth, that warrior brought down Hindu-Muslim
difference. (9)

Rosaries, earrings, matted locks and ochre robes: What’s the point of all these?

The one who remembers the Lord is dear to God. (10)

Why consult qazis or pandits, how can astrologers help?

The actor can act only through action, and whatever’s to happen will be. (11)

Let the righteous be as righteous as they like, but no one is successful without action.

Ram is happy with those who take action, while singing the Unseeable One’s
glory. (12)

Dadu took his human form in Ahmedabad —something all Hindus and Muslims
know.

He granted the emperor a vision, and later on settled in Naraina. (13)

A ship was about to sink and Dadu pulled it from the water; he then spread his hand
benignly over it.

He taught a gazi in Sambhar a lesson, changing a document’s letters. (14/15)

Taking on seven bodies, he graced seven feasts at once, making all his followers

happy.

His followers said, ‘Our Svamr’s been merciful, we’re blessed that we saw this.” (16)
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A mad elephant proceeded toward Dada in Khatu, then lowered his head before
him,

And made homage with his trunk; we’re blessed by the sight of him. (17)

In east, west, north and south, in all four directions and assembly halls everywhere,

The forces of karma trembled, for Svami Dada's horsemen had arrived. (18)

Equipped with the Name’s kettledrum, Dadu put on the armour of love.

Beating the drum, he strode forth; and drawing his sword, he fought skilfully. (19)

He was neatly fit out with a helmet of virtue and discipline’s harness.

Wielding the sword of remembrance, he made the House of Death despondent. (20)

Loud shouting and noise abounded; the drum was beaten among the troops.

Dadu strode forth to crush Death’s messengers, deftly repelling the enemy. (21)

The hero’s crown adorned his head, and with him were warriors staking their lives,

The one who had died to the world has brought his army of yogis to beat King
Death. (21 2)

Heroes like Rajab fought at the front of the very first line of battle.

In the disciples’ branch, fifty-two stalwart fighters stood out, leading who knows
how many more warrior armies. (22)

Excellent horses were frenzied, their hoofs kicking at heads.

Mighty elephants collapsed, steeped in blood, the forces of the enemy crushed. (23)

Countless troops were moving ahead, while the whole earth rang with the sound
within.

The heroes rode their horses at full gallop, and in the front line stood Dadu. (24)

They all marched forth, each bolder than the next, together with the Supreme.

Dadu stood in the very first line and won the battle ground. (25)

The forces fought on every side, and he stood like a column among them.

Against great kings, he fought the epic war, his attention turned to God. (20)

Auspicious music resounded in heaven, the soldiers were ready to fight,

In the front line of battle soldiers fought and died, doing their master’s work. (27)

Sitting in elephants’ howdahs, they waved fout lakbs of flywhisks.

They had engaged in battle from howdahs, canopied and decorated. (28)

Fighting this battle, they conquered the world, entering mansions of well-being.

They made their Master happy, and he gave them wonderful grants. (29)

Apsaras® wave lights to honour them, and to them the three worlds bow.

All earth has come forth to pay homage: and every honour, they’ve received. (29a)

In the month of Phalgun, Dadu Das directs his troops home for a festival.

For a month he receives the homage of everyone, looking after them with loving
care. (30)

In Dadu's court, Phalgun is when the garden blossoms:

The monks are absorbed in remembering God’s name, and it seems like the doors
of heaven have opened. (31)
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Inner wealth falls from the heavens, filling up countless storerooms within.

To entertain the monks, people organize different festivities: (32)

A festival of sermons and of groups singing praise, pandits reciting from books,

Handbells, mridangas, cymbals and tambourines—all these resound, with dancers
performing in front of them. (33)

Tents are pitched everywhere, and a temple shines forth in their midst.

In front of the temple’s a lake filled with water: the thirty-six rigas are played. (34)

A tax was levied and a temple came up, in a place where the monks wearing robes
get together.

In this sorry age, art comes to life at Naraina’s religious fair. (34a)

Pilgrimage, temples, Ekadasi-vows,*—someone absorbed in the root of all of these

Sees Govinda in his heart and sings his glory. (39)

What’s a great commander, and what is a prince—when all the earth bows before
Dadau.

If someone slanders Dadu, he will go to hell. (40)

The Dadupanth, true to its promise, defeated the six views and four sampradayas,®

It thus fulfilled its destiny, gaining access to the court of the Lord. (41)

Because he had served without flinching and repelled a strong enemy,

The Creator said, ‘Come, Dadu, you’ve been graced with an excellent land, (42)

Where Dhruv, Prahlad, Sudama, Kabir, Nama, and Raidas

Were given the bliss of bhakti as their reward: a dwelling in the fortress on the peak
of the void.” (43)

Fight the mental Mahabharata® against your own mind, and your mind will be set
free,

Nothing can harm anyone who sees within their heart. (44)

Pursuing the mental Mahabharata and engrossed in praise of the Name,

Dadua fought the mental war; his appetite for bliss was never fully satisfied. (45)

Perfected ones and seckers, all of you listen to these verses of Maru:

Santdas Galtant sings the praise of Dadua Das. (46)

I’'ve been very thorough in this composition, a creeper of immortality,

The praise of Dadu Das reaches the farthest shore of life’s ocean. (47)

D Verses added in a manuscript are marked by small letters of the alphabet, and so are verses
unnumbered in a manusctipt. — 2 Stanzas 5, 6, and 35-8 do not exist. This seems to be merely
a mistake in numbering. — * Heavenly dancing-gitls (myth.). — % Ekada$i is the eleventh day of
the half of the lunar month. This is observed by certain vows. — * The four established Vaishnava
otders, who observed iconic worship. — © The war in which the eponymous epic culminates.
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Sundardas

01. Sakhi tfrom ‘Chapter of the Evaluation of Speech’
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Literature can be composed in many ways, like building an elegant dwelling,
But what is the use of a temple, says Sundar, if that houses no sacred image?

62. Savaiya from ‘Chapter of the Divine Guru’

Link: https://doi.org/10.11588/heidicon/1716663

IIL. 19: Nirbhaynathji (1947—) at his ashram in Sesli, Pali District;
petformance of texts 62 and 63 in reverse order. © D. Rajpurohit 2021.
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In his mercy the guru brought me delight: he made Hari’s Name resound within me.

Like the night disappearing at sunrise, delusion’s darkness faded away.

I worship my blessed Guru with my body, speech and mind.

Joining his hands in reverence, Sundardas says, I'm a servant of Dada Dayal
forever.’

03. Savaiya from ‘Chapter of Reminder of Mortality’
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Here are my territories, here are my elephants, and all this is my property,

Here are my parents, here are my brothers, and these are my sons and my grandsons.

Here are my women, always there to amuse me, and here are my servants, at hand
day and night.

They’ve simply abandoned you now, says Sundar—Iike a wick run out of oil, you’ve
been extinguished.

04. Savaiya from ‘Chapter of Opposites’
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Reversing roles, the bullock packed the trader up—with endless loads of
unessentials heaped atop the real thing,

He came into this world, a foreign place, and his trade went briskly.

The trader’s wife was overjoyed with her able husband.

Handing over his capital to the merchant-banker, Sundar’s head was finally relieved
from its burden.

05. Savaiya from ‘Chapter of Opposites’
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A merchant came for trade in fierce and scorching heat; bartering for some good
stuff, he knotted it all in a pile and strapped it up firmly.

The trade accomplished, he went home again; seated under a banyan tree he drew
up his accounts.

Sundar’s merchant-banker was greatly pleased with these, for the bullock had been
balanced by the capital.

06. Kavitt from ‘Chapter of the Discrimination of the Types of
Speech’
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One kind of poetic speech is like a woman with beautiful clothes and pretty
adornments: she’s described as lustrously shining.

Another type’s like a woman whose clothes are torn and tattered: listening to her
poetic speech is repellent.

The third type is simply dead, like a woman smothered by too many ornaments:
although she may appeal to some, Sants stay away from her.

Three types of poetic speech exist in the world, says Sundar, but distinguishing one
from another needs cleverness and skill.

07. Kavitt from ‘Chapter of the Discrimination of the Types of
Speech’

AR Y T ST Siferel <l id 815, T dF 9 WA HR 9 25 Aed |
S & Td 516 SAME! & S 9, Toh ©a 3RY 3FH ST A |
A T T S TES S €I, W%Wémwﬁ@r |
TR BT 3R A el g, FraX Fhed UE! FiA1 Afe hied I
Speak only if you know how to speak, otherwise keep your mouth closed and stay
silent.

Compose poetry just if you know how to do so, with rhyme, metre and meaning
that can’t be matched.

Sing only if you’ve a fine singing voice, so that listening to it enraptures the heart.

Poetic speech that’s meaningless, with broken rhyme or metre—this, says Sundar,
should never be voiced!
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08. Kundaliyi from ‘Chapter of Slander of Women’
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Rastkapriya, Rasmarijari, Srz';égdr: informed by these books’ ideas, clever writers
show women in ways that please the senses.

Shown in ways pleasing the senses, a woman appeals to lecherous men.
Praising a woman’s body from head to toe gives rise to the strongest desires.
Like a patient making his illness worse by eating heavy sweets,

Such are those lecherous people, says Sundar, engaging with Rasikapriya.

69. Chappay
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Reading poetry flawless from head to toe is really very nice.
If someone reads verses without enough limbs, though, poets take to flight.
If syllables are too many or missing, poetry limps like a lame man.

With too few or many morae, it staggers like a drunkard.

If the rthymes don’t match, it’s like a crooked person with only one eye; it’s like a
blind man when it’s meaningless.

Says Sundar: The life of a poem’s the praise of Hari; without the praise of Hari it’s
dead.
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70. Pad (rag Asavari)
Link: https://doi.org/10.11588/heidicon/ 1716665

IlI. 20: Svami Lakshmandasji (ca. 1930—?) of the Udaipur Jamat in Udaipurvati, Jhunjhunu
District at performance in 2004. © IGNCA and South Asia Institute.
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Many thirst for Ram’s elixir, but only the rare person drinks it.

That nectar flows in the heavens, where he dwells in a house beyond the mind.
(refrain)

Cutting off his head, he puts it on the earth and expects not a thing from his body,

The nectar is always very expensive, throughout the six seasons and twelve
months. (1)

Someone who prices it gets fulfilled, even from far away; because he holds it dear,
he no longer lives in this world.

Any who drink it live through all the ages: they’ll never be destroyed. (2)

For this elixir, kings have turned into yogis, giving up all their worldly pleasures,
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Once sitting on cushioned thrones, they smeared their bodies with ashes and
renounced. (3)

The nectar was prized by Bhartrhari and Gorakhnath, while Kabir brought it into
action.

And Sundardas was given just a little bit, through the grace of Guru Dadu. (4)

71. Pad (rag Sarang)
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Earlier I was simple boy,

Making just a penny, I barely fed myself, while now I am a moneylender!. (refrain)

Lending at one per cent to all, I flourished,

I left others’ backyards and built a grand mansion, imposing and imperishable. ()

I’'ve got diamond and ruby jewelry at home, and four-stringed necklaces of rubies
and peatls.

I'lack nothing at all, and my cellar’s completely full. (2)

Before, I endured many troubles and faced hard times,

After he met the enticing Ram, Sundardas’s hopes were all fulfilled. (3)

Y Bobaras in Sundardas’s time were generally Muslim money-lenders and merchants of Gujarat.

72. Pad (rag Sarang)
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Earlier I was a simple boy,

I then made my trade reflecting on the Self and grew into a wise elder.
I’ve collected a wonderful thing that people come to buy from me.

Our business cannot be done on loan, you need to pay all up front.

If a customer draws on love for his purchase, he gets rid of his sorrows.
The thing that I sell is the truth alone, says Sundar, everything else is trash.
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73. Pad (rag Sorath)
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My merchant-banker Ram’s a tycoon, I’'m his petty grocer. (refrain)

5 d,

He gave me this body—a market stall—and made me his own, settling me in.

My capital knows no end or limit, though I’ve worked a lot in the black market. (1)
But once I bought the priceless essential thing, I rejected pleasure’s bitter oil-cakes.
My storeroom is all filled up—not a corner left empty. (2)

If a customer comes to buy, he’ll get just what he wants.

Seeing all the different wares, he never goes to any other shop. (3)

Those who come to the Mighty One’s storehouse, are called big moneylenders.
The one who trades in Hari’s name at home, is the merchant Sundardas! (4)

74. Pad (rag Sorath)
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See what kind of merchant-banker Ramaiya is, he is not hidden. (refrain)

He made the world a fleeting market, with all kinds of trade in it.

All souls joined it as traders, they earned on what they sold. (1)

Some bought bitter oil-cakes; some, cloves and betel-nuts.

Some bought gems and peatls, some bought glass beads. (2)

Some bought medicine and herbs, some, saffron and musk.

Some bought a lot of grain; some, just garlic and onions. (3)

The Sants purchased the Hari diamond, only with them do I mix.

Sorrow and poverty don’t come near them, so sings the merchant Sundar. (4)
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75. Arati
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Let me offer the 4rati to the Supreme Self,
My mind has no trust in any other place. (refrain)
In the circle of the heavens the drati’s prepared, the unstruck-sound cymbals are
played. (1)
Wisdom’s lamp is lit, and the servants stand waiting upon the Lord. (2)
Auspicious songs are sung with great gusto, as someone revels in bliss without

end. (3)
(Variant 1) Sundar is the 4rati, Sundar is the god, to whom Sundardas pays

service." (4)
(Variant 2) Beautiful is the 4rati, beautiful the god, to whom the servant of the
Beautiful pays service.? (4)

1 This is based on the ritual principle of nydsa, ‘depositing’, by which the worshipper places the
deity in his own body, that is, becomes the deity himself, and in this condition worships the deity,
thus himself. — ? God the Beautiful is a typically Muslim topic. The poet speaks of the various
aspects of beauty partaking of each other.

76. ST ST 3¥h — Octave of Amazement
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Doba:

Sundar falls at the Creator’s feet and pays reverence to the master,

He bows as well to the servants of God. (1)

Sundar speaks of something amazing within the body.

To penetrate this mystery, you need a true master. (2)

Gitaka:

When you offer yourself to your master and discipline your breath, you’ll bring forth
the love of Allah.

Without love, how can you reach the state of a servant?

The heart’s faqir will support you: a spear that pierces conceit.

Sundar proclaims: When duality’s tamed, that’s amazement! (1)

Doba:

When you’re in love with Him alone, says Sundar,’ anything else in the heart is
destroyed.

Someone with love, compassion, and humbleness is called a dervish. (3)

Chand.:

A dervish knows how to reach the door, unbelief is far from his heart.

He suffers pain but is pure inside, and there alone makes his journey.

Free of greed, he utters God’s name; his heart remains pure with every breath.

Sundar proclaims: When duality’s tamed, that’s amazement! (4)

Doba:

The polo ground of the servant, says Sunder, is inside the heart,

Driving the ball on that field, he comes to a state of ecstasy. (4)

Chand.:

Firmly gripping the mallet, he does well in the polo game on the field.

In love with the Beloved, with a hotse as fine as the horseman himself,
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He takes the ball, drives it into the goal, and enters that ecstatic state.

Sundar proclaims: When duality’s tamed, that’s amazement! (3)

Doba:

Utter His name, says Sundar, desire only Him.

The Lord, the Compassionate, the Noble, He is the One called Allah. (5)

Gitaka:

You are Allah, God, the Noble, the Forceful, the Pure, and the Nourisher.

Praise be to You—the Concealer, the Lotd, the Pure, and Creator.

Most Beloved of the Beloved, I long for your name.

Sundar proclaims: When duality’s tamed, that’s amazement! (4)

Doba:

Inside this body, says Sundar, burns the fire of love.

When the lover is burnt down, he joins the Beloved. (6)

Chand.:

Beloved Lord, praise be to the Holy Truth. You are on earth and in heaven.

You’re water, fire, the wind within, you watch over the world.

King of Kings, You know the ones whose hearts are always pure.

Sundar proclaims: When duality’s tamed, that’s amazement! (5)

Dobha:

Says Sundar, the lazy are far from the Lord.

The servant who’s there for Him is present in His Presence. (7)

Chand.:

Someone present in His Presence is called a Gusaim, who keeps away from the
careless.

Seamlessly one and the same, it is only He who pervades His disciples.

He’s called finer than fine— in his vastness, greater than the greatest.

Sundar proclaims: When duality’s tamed, that’s amazement! (6)

Dobha:

The Lord’s the Divine Truth, says Sundar, He pervades the whole world.

Only by His light are all other lights visible. (8)

Chand.:

By His light all lights are visible, all brightness comes from His.

And every flame comes from His flame; from His love, all love comes.

The sun, moon, and stats all move on His command.

Sundar proclaims: When duality’s tamed, that’s amazement! (7)

Doba:

The wise have long studied all sacred wisdom with care, says Sundar,

But how can they truly speak of that One who is called the Matchless? (9)
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Chand.:

They call Him matchless and great—incomparable they call Him,

Saints and even prophets, sacred scriptures and holy men— all stand before Him.

No one can speak of Him, and there are no words for Him at all. He’s beyond and
distinct from everything.

Sundar proclaims: When duality’s tamed, that’s amazement! (8)

Doha:

Amazement at the One, says Sundar, cannot be described.

Words do not reach Him, but come right back here, exhausted. (10)

D As in the previous text, the word ‘Sundat’ in the dobds refers to the author and in all likeliness
is associated with the idea of God the Beautiful.

77. IR aﬁz HATH — Octave of Master and Disciple
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Doba:

Searching and searching, Sundar finally found his master,

I went and clasped his feet, and saw something very profound. (1)
Camara:

First, with both my hands I pressed my master’s feet,

He showed kindness to me, which left me drunk with love,

When at last he spoke to me, he said ‘Practice intense obedience!

If you take this straight path, you’ll find the Beloved.” (1)

Then I stood up and questioned the master like this:

‘Be kind to me, Master, I am your bow.!

Tell me, please, how should I practice obedience?

What’s that straight path on which the servant walks?’ (2)

Then the master told the disciple: ‘Let go of all desire!

Obedience comes when your lower self’s under control.

Keep duality, too, away from your heart: let no wish remain,

This is your path, you must walk it within, all alone.” (3)

Again I asked the master: “This path is subtle:

If the disciple is cut off from all and can’t see ahead, how can he walk it?
Master, be kind and show me that path now.

Ilong for that path like a thirsty man longs for water.” (4)

At this the master told the disciple: “This is obedience:

You’ll get to that path by controlling your breath and taking His name.
If you keep remembering His name, you’ll reach the place

Where He himself sits on the throne, where no one else exists.”” (5)
Then the disciple said: ‘Master, listen—where He himself sits,

That one without mother or father, tell me, please, what is he like?
Only someone with a body can be said to sit or stand up.

They say he’s unmatched and like nothing else.” (6)

When the disciple had spoken, the master fell silent.

No one will ever or was ever told this, so what can someone say now?
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The master looked deeply at his disciple and then closed his eyes.

A good disciple will understand this sign. (7)

A wonder, and a wonder, and a wonder! He is neither near nor far.

And how can one speak of the One who pervades all?

This dialogue of master and disciple—few will grasp its secret!

He who speaks is the Beautiful (Sundar), he who listens is the Beautiful, he alone
becomes the Beautiful. (8)

D The disciple is the bow operated by the master at will to bring about his enlightenment. Maybe
the bow is also associated with God being just away two bow-widths from the devotee, for which
see Quran 59.9. — ? This refers to the ‘throne verse’, ayat al-kursi (Quran 2.255). See p. 76.

78. 7% JUCT A AFFR! — Octave of the Wisdom Imparted by the
Guru’s Teaching

Link: https:/ /heidicon.ub.uni-heidelberg.de/#/detail /1716652
(The recording starts at 00:04:04.)
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D This octave forms part of the Daduapanthi liturgy. The full text is a sequence of doha with gitaka
verses. In the liturgy, only the gitaka verses are chanted. The dobas have therefore been skipped.

He kindled amazing wisdom in the hearts of all who heard his teaching,

Completely destroying ages of ignorance and the darkness of all error.

Offering bliss and support, he frees his servants from desire,

To Dadu Dayal, the famous True Guru, I bow. (1)

When his speech’s arrow strikes someone’s heart, that person will die—but he
revives them.

His essence flows from his mouth when he speaks, and all may drink of that
deathless nectar.

We live in the endless bliss that he gives us, day and night.

To Dadu Dayal, the famous True Guru, I bow. (2)

He removes all the suffering from those taking refuge with him.

He turns them around and leads them, while living, to the Supreme Self.

Someone who sees none as high or low brings rest to all.

To Dadu Dayal, the famous True Guru, I bow. (3)

The ocean of being, so hard to traverse—how can we cross it this time around?

Trying so many approaches in vain, so many people fail and die.

He, though, can take you across with ease—he, the abode of happiness.

To Dadu Dayal, the famous True Gutru, I bow. (4)

What’s called heaven and hell, he revealed as a dream.

So, too, our feelings of sorrow and happiness, sadness and joy, disdain and
respect—

While all that’s called clan and descent, life-stage and caste, turn out to be false ideas.

To Dadu Dayal, the famous True Guru, I bow. (5)

The world sprang up from what has no beginning and spread as the great illusion.

It also appears in many forms, making everyone lose their reason.

The one who wiped out error then showed us Ram pervading all.

To Dadu Dayal, the famous True Guru, I bow. (6)

As a snake may be seen as a rope and an oyster shell taken for silver,

As a mirage just appears to be water—so the whole world is false.
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To the one who’s reached the state of the undivided non-dual Self, present
everywhere,

To Dadu Dayal, the famous True Guru, I bow. (7)

Someone reciting this Octave of Wisdom all of the time will be easily freed:

No doubt will remain in him—this his servant Sundar proclaims!

The one through whose mercy many were saved, who is free in every way,

To Dadu Dayal, the famous True Guru, I bow. (8)
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D kebane is a phonetic rendring of kabane. This substitution of -aba- by -e¢ha- is common. —
D jasum payo) tasum pavo. — * The word is unexplained. — ¥ takika] jakika. — ) tatakika)
tanakika. — © susama) surama.

Doba:!
I fall at the feet of the true guru saying: “Tell me the path!’

Accordingly, he reveals to Sundar this wonderful work. (T)

The Supreme Self’s son is the self, and the son of the self is the mind,
The mind has five sonVs, all of whom turned out bad. (2)

At this the mind grew frightened and said:
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‘O ears! Where is that path? Tell me what you’ve heard!” (3)

‘O Father, we met the true guru, who said to us:

“Why do you fall asleep while flames are all around?” (4)

The eyes were deceived by the robber Form and his colors of white, red and black.

Enchanted by these, people keep roaming and looking around, but never detect the
thief. (5)

The nose was deceived by the robber Scent with all his various flowers:

Sniffing around for perfumes and sandalwood, people go astray. (6)

The robber Six-Tastes deceived the tongue with sweet, sour, and salty flavours.

Then when the tongue tasted the three bitter flavours, he became addicted. (7)

The robber All-Emotions deceived the skin, delighting in soft bodies,

The skin was beguiled by a woman on a soft, attractive bed.” (8)

I explored my own body when I heard the true guru’s teaching:

The master of all masters, through him the highest Principle’s found. (9)

Gazal stanzas:

Searching your body for divine power, you find the perfect Supreme Self.

Pondering the pervading Ram, you’re drunk through deep immersion in him. (1)

You drink from the cup of love and therefore live for all ages.

The more the voice of wisdom speaks, the more you thirst for it. (2)

Lazing in the colour of love, bow down to the spotless Lord!

This world is his, and he the noblest noble in it. (3)

Any day, these true and brave soldiers are ready to give their lives.

Austerities thus become their horses, fitted out with the armour of love. (4)

Reasoning is their saddle cloth, absorption their grip on the reins,

With energy of thought as their whips, they’re beyond any comparison, surpassing
everyone. (5)

Their fervor is radiant; revelation is their shining armour.

Their heads are adorned with helmets of bliss, attractive like beautiful palaces. (6)

They wear coveted sashes of rulership, into which precious double-bladed knives?
are tucked.

They take up sword and knife, and quickly wield them. (7)

The bow of action is drawn, with contemplation’s arrow pointed at the target.

Meditation’s shield is raised, and the lance of mystical awareness brandished. (8)

Reason is the shining matchlock; its noise, the state of fearlessness.

With steady contemplation and the firmest thought, absorption’s barrel seeks its
target. (9)

These are weapons you can trust, as they’re forged in red-hot virtue.

The horses charge, running at full gallop in your heart. (10)

Spur the neighing horses, beat the drum to the inner sound’s rhythm!

The hero proves his worth as he digs his heels into the battleground. (11)
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He draws the sword of truth, comes down with it on his foes,

Joytully slays the three enemies, and offers himself to the Ultimate Self. (12)

He reduces to ashes the error that causes the switl of existence, and sheds his false
sense of duality.

Patiently holding on, he slays the mad-elephant mind. (13)

Affection, illusion, bewilderment—all killed by the blade of his sword.

Karma and anger are also slain, and the wicked all shot dead. (14)

He makes Wisdom’s cannonball thunder, and blows up the enemy.

The fierce war was won, with resounding drums of victory. (15)

Take absorption as your booty, how glorious it is! Find it in your heart.

There they all are: the yogis and jangamas, yatis and heroes—with satis there, too—
(16)

Samnyasis and shaikhs, all dressed in their different hues;

Great sects of distinction, the nine Naths close by,? (17)

The illustrious eighty-four Siddhas, the original eighty-eight sages,

The prophets and pirs, the mighty holy men, as well as all the nobles. (18)

Drawing away the veil, he recites the words of the kalima.

He sees now with the eyes of the heart—that’s his continuous fast. (19)

The prayer-beads of truth lie now in his body, he’s coloured with love, drenched in
its juice.

Instead of written letters, he turns to the truth of the speech from on high, as true
faqirs all do. (20)

Listen attentively, all of you, be especially mindful now:

Turn your mind to consciousness, then happily stay absorbed in it always. (21)

If the five are inclined to meditate, then let them without any restraint.

A flower’s scent is pervasive, and in the sugarcane so much juice is hidden. (22)

Like ghee in the milk, the truth is hidden in the body.

You possess it in yourself, but it spreads out in many ways. (23)

The real person lies within and is neither man nor woman.

It does not break and can’t be broken; it isn’t bitter or sour, (24)

Nor is it sweet or bland, or stiff or soft.

It doesn’t recline and doesn’t stand up; it has no roots in water or firm ground. (25)

Such is the unfathomable: it cannot be known through the Vedas.

The one who realizes it, is, is, is, is—is that which is! (26)

The lovers have full grip of it: the heroes of the true guru’s word.

They press the cakra at the base*, and their breath bounces up to the sky. (27)

They keep the cakras blocked and then reverse the blockages,

They make the breath flow in reverse so that it goes into the sky. (28)

The breath resides in the navel cakra and can inhale and exhale sacred sounds.

Just master the subtle Veda®, reciting the silent prayer: ‘I am that’ so ham. (29)
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As you reach the cakra of unstruck sound, the immaculate lord gets closer,

At the throat cakra’s platform, you hear the cuckoo’s murmuring call. (30)

The sound is that of rain, mixed with total mystical awareness.

There’s a shower from the rainclouds of love, while lightening flashes up
everywhere. (31)

Ila and Pingala are like Yamuna and Ganga:

They meet at the triguti, the place between the brows. (32)

And so they’re called ‘the braid of three’, the convergence that signifies bliss.

The Ganga is named the deep one: get purified when you dip your body in it. (33)

It shimmers like a twinkling flame, every moment you see it.

There’s also a deep rumbling in the sky, and the unstruck sound plays its
instruments: (34)

The tambourine rings, there are twangs of stretched strings,

Bells jingle with sounds not intoned. (35)

Clashing anklets’ rhythms match the beating of a drum

While trumpets resound, against cymbals’ sharp sound. (36)

Flutes are played at high-pitch, as the kettledrum growls.

Says Dadu’s disciple: “The union with the Ultimate Self is achieved.” (37)

Summary verse:®

At the first stage, a black bee hums; at the second, the sound of the conch,

At the third stage, the beats of a double drum; at the fourth, you hear hands that are
clapping the beat.

At the fifth, the sound of the bell, at the sixth, the lute’s melody,

At the seventh, the sound of a pipe, at the eighth, the kettledrum signals your
freedom from fear.

At the ninth, the ocean rumbles, at the tenth stage, the clouds thunder.

Says Sundar: “The yogi hears the unstruck sound in ten different forms.” (38)

D These nine dobads are ecither a sketch of or draw on Sundardas’s Adbbut updes, for which see SG,
pp. 179-85. — 2 The double-bladed dagger is the emblem of a Rajput ruler. — * The established
but fictitious number of the Nathyogis. — ¥ The bottommost centre of power situated at the
petineum. — ¥ This is based on a conjectural reading. The ‘subtle Veda’ is, however, a current
term for the yogic equivalent of the Vedic lore (Hajariprasad Dvivedi, Nath sampraday, 1st edn
1966 in Hajariprasad Dvivedi granthdvali, ed. Mukund Dvivedi, vol. 6, 2nd edn, New Delhi:
Rajkamal Prakasan, 1998, 147). — © This is identical with Sundardas’s jadnsamudra 3.67.
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80. T =T — Memento Mori: Come to Reason

IIL. 21: Gumansinghji (1946-) at his home in village Sokra, Pali District. © D. Rajpurohit 2021.

Gumansinghji performing text 80, vv. 1—4, 4.

Link: https://doi.org/10.11588/heidicon/1716667
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King Nirafijana, the perfect Supreme Self, created this body from head to toe so

carefully,

Why have you gone so astray?

You’ve come into the human world, reflect now on your fate. (1)
Who kept you safe in your mother’s womb, a place of intense suffering?
Once born, you quickly forgot that place.

You’ve come into the human world, reflect now on your fate. (2)

As an infant you knew nothing, just attachment to your parents.
Since you first went wrong, you’ve never understood.

You've come into the human world, reflect now on your fate. (3)
When you were a young boy, you had no place for thought,

Passing time with eating, playing, laughing, and tears.

You’ve come into the human world, reflect now on your fate. (4)
On growing up into a youth, desires awoke: you stared at others’ wives.
And thought of marriage.

You've come into the human world, reflect now on your fate. (5)
Your parents arranged a match for you, or maybe you struck a deal yourself.
You thus put the noose around your own neck.

You’ve come into the human world, reflect now on your fate. (6)
The householder’s life gave you much satisfaction, as the five female friends® sang

auspicious wedding songs to you.
With them you grew elated and foolish.
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You’ve come into the human world, reflect now on your fate. (7)

Then you brimmed with youthful lust and wallowed in sensual pleasures,
With your wife or with some other woman—no matter to you.

You’ve come into the human world, reflect now on your fate. (8)
Shameless in the grip of lust, you had no scruples nor cares for your kin.
You brushed away good behaviour and honour.

You’ve come into the human world, reflect now on your fate. (9)

Puffed up with pride you strut about, saying whatever comes into your head,
Casting aside all shame and modesty.

You’ve come into the human world, reflect now on your fate. (10)

You twirl your moustache, cock your turban, gaze at your face in the mirror.
Complacent, you are utterly debased.

You’ve come into the human world, reflect now on your fate. (11)

Day and night, you’re drenched in sensual essence, your body, mind and wealth
made over to a woman:

You remain in thrall to attractive flesh.
You’ve come into the human world, reflect now on your fate. (12)

You bring food, drink, and clothes to her, and dress her in fancy attire.

To her you’re completely submitted and have made yourself a sacrifice.

You’ve come into the human world, reflect now on your fate. (13)

You stay enmeshed with her, as if you think you’ve finally found salvation,
Not ever do you want to be apart.

You’ve come into the human world, reflect now on your fate. (14)
Whatever your wife says, you agree with—and like a monkey dance before her day

and night.

You let her beat you and swear at you.

You’ve come into the human world, reflect now on your fate. (15)

You till the field, make money with some trade, run in all directions as her servant,
And come to her with plates brimming over.

You’ve come into the human world, reflect now on your fate. (16)
Carrying wood, grass, and heavy bundles, you lose status and others’ respect.
This is how you try to please her?

You’ve come into the human world, reflect now on your fate. (17)

You do odd jobs for others, and thus become everyone’s servant.
You steal and become a highway bandit.

You’ve come into the human world, reflect now on your fate. (18)

You bring home what you’ve scraped together, and say meekly to your wife:
‘Always your obedient servant.’
You’ve come into the human world, reflect now on your fate. (19)
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While all this went on, your children were born. Then you became beside yourself
with joy.
The family gave you congratulations—something you would die for!
You’ve come into the human world, reflect now on your fate. (20)
With joy, you think this wonderful. You play with your son on your lap,
Snapping your fingers and clapping.
You’ve come into the human world, reflect now on your fate. (21)
Four sons were born and maybe a fifth, for each you built a house,
Imposing mansions: pavilions and terraces on the roof and some very large halls.
You’ve come into the human world, reflect now on your fate. (22)
You’re shackled to a family that swells with sons and grandsons. You claim these as
your own, you fool,
And boast of them in public.
You’ve come into the human world, reflect now on your fate. (23)
With constant effort you collected vain things; or maybe you’re just a lucky heir.
And by now your thirst for things has been enormous.
You’ve come into the human world, reflect now on your fate. (24)
Before you wanted just ten, twenty, or fifty, then thousands and millions,
And billions and trillions—how blind can you be!
You’ve come into the human world, reflect now on your fate. (25)
You’ve horses and elephants, near and far; the more you hoard, though, the less it
all seems.
Never satisfied, you keep getting more frustrated.
You’ve come into the human world, reflect now on your fate. (26)
Living like that, you’ve grown old, and cling more closely to vacuous things.
It hurts you to spend a single cowrie.
You’ve come into the human world, reflect now on your fate. (27)
‘My sons and grandsons will enjoy this. No one else will get what I've earned.’
You never considered the ways of God.
You’ve come into the human world, reflect now on your fate. (28)
When your body’s completely decrepit, with perpetually watering eyes,
You lie in the courtyard and guard the door.
You’ve come into the human world, reflect now on your fate. (29)
Your eyes don’t see, your ears are bad: you often mistake what someone says.
So many ways now you’ve become distressed.
You’ve come into the human world, reflect now on your fate. (30)
Your son and his wife will not come near you and tell you to stay away,
Throwing you morsels of food as if to a dog or a cat.
You’ve come into the human world, reflect now on your fate. (31)
‘He babbles and his tongue won’t stop; he won’t die and just wears out the bed.
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And then he spits out mucus, spoiling everything.’
You’ve come into the human world, reflect now on your fate. (32)
Hearing all this makes you angry, and all sorts of swear words flow from your
mouth:
‘What a shrewish slut I have left myself with!”
You’ve come into the human world, reflect now on your fate. (33)
You can stand up no longer, your hands and feet tremble, better to die than to live
like this,
And yet you burst with ego.
You’ve come into the human world, reflect now on your fate. (34).
A person who’s like that —no one will do his bidding: he’s dependent on others
and cries out for help,
Striking an axe into his leg himself.
You’ve come into the human world, reflect now on your fate. (35)
Now that he can do nothing at all, in his mind he repents in many ways,
And he’s so very sad, beating his head in grief.
You’ve come into the human world, reflect now on your fate. (36)
Now death is close by as he chokes on gall, phlegm, and air.
Death’s messengers have spread out their noose.
You’ve come into the human world, reflect now on your fate. (37)
Leaving his body, his life-breath continues to call, but Narayana’s name doesn’t
cross his mind.
Seeing all this, he begins to cry.
You've come into the human world, reflect now on your fate. (38)
The traveling soul has set out on its journey, but the sight of the corpse frightens
everyone:
‘Get him out of the house!’.
You've come into the human world, reflect now on your fate. (39)
The same ears, eyes, nose, and mouth remain, but no breath flows at all,
How could anyone love what’s left?
You've come into the human world, reflect now on your fate. (40)
The one who continually tended the garden day and night, attentively giving it water,
That gardener who drenched its ditches—is gone.
You’ve come into the human world, reflect now on your fate. (41)
Friends and family all gathered together, the tears of some making others cry too,
They take him outside, wailing.
You’ve come into the human world, reflect now on your fate. (42)
They take him to the cremation ground; they find firewood for the pyre.
They then set his body on fire—and let it burn.
You’ve come into the human world, reflect now on your fate. (43)
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His friends all stand there and cry, while two stout men conduct the cremation,
His son performs the skull-breaking ritual.?
You’ve come into the human world, reflect now on your fate. (44)
When he is burnt to ashes, they call him a ghost and run away,
Then take a bath to get purified.
You’ve come into the human world, reflect now on your fate. (45)
After the cremation, they go home, consoling his sons and their wives:
‘Don’t cry anymore, we promise to stand by you.’
You’ve come into the human world, reflect now on your fate. (46)
He had stored away masses of trivial things, unused by himself and not given to
others.
But he left the world empty-handed, just like a ruined gambler.
You’ve come into the human world, reflect now on your fate. (47)
He did no good deeds and had no thought of Ram, gambling away his priceless life,
Why didn’t he open the door to salvation?
You’ve come into the human world, reflect now on your fate. (48)
Nor did he ever mix with devotees, and thus was never enveloped in Hari’s colours.
Instead of sweets he bought bitter things.
You’ve come into the human world, reflect now on your fate. (49)
Nor did he ever turn to the Lord, but wore himself out in worldly dealings.
He never worshipped Krsna with his flower garlands, even though Krsna is All-
Sustaining Visnu.
You’ve come into the human world, reflect now on your fate. (50)
Now he must reap the results of his deeds. Unlucky, he suffered in life after life.
Who else but Ram can save him?
You’ve come into the human world, reflect now on your fate. (51)
He was born as a pig, a dog, a crow, a worm, a moth, and other harmful creatures:
Who can count them all?
You’ve come into the human world, reflect now on your fate. (52)
An evil spirit, a dead man’s ghost, a goblin, a demon, and more: only after becoming
these terrible things
Will his soul pass on to earth.
You’ve come into the human world, reflect now on your fate. (53)
When his straying finally comes to an end, God will give him a human body:
He himself equipped you to meet him.
You’ve come into the human world, reflect now on your fate. (54)
Existence is best in a human body: it’s the house of God himself,
Where you can find the lord with the flute.
You’ve come into the human world, reflect now on your fate. (55)
Brother, reflect if you’re able to do so, but don’t just cry for help!
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Sundardas calls out to you:
You’ve come into the human world, reflect now on your fate. (50)

D Upside down in the womb, the foetus is exposed to the gastric fire and other perils. — ? The
senses. — *» Towards the end of the cremation, the performer of the ritual, the nearest male
relative of the deceased, knocks with a long stick against the skull of the dead body so that the
soul be released from it.

81. SRS T (F<d B<) — Savaiyis on Roaming the Regions

(indav and kirit metre)

Gumansinghji performing text 81, vv. 1, 5, 6, 9.

Link: https //doi. org/IO II588/held1con/I716676
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The people are dirty, they pee standing up, and kill animals with no pity.
Brahmans and Kshatriyas, Vaishyas and Shudras—all castes fry fish.
The women are dark, with a piercing gaze, and red powder where they part their

hair. Also, they’re all sarikbinis'|

Knowing all this, says Sundar, God’s servant: a Sant doesn’t go to the east. (1)

The women all dress in dark blue or black, they have dishevelled hair; they bear ill-
omened signs and have no compassion at all.

They cook onions, they spoil the wheat, and eat anything with no shame.

Sit near them and you’ll smell their stench. Says Sundardas: ‘Leave at once!’

The people are cloddish, like wandering cattle. Why would a Sant go south? (2)

With my own ears I heard how they speak there and can make out their slang from
far away.

Their dialect’s gone bad and nothing sounds right: ‘this of me’, ‘this of you’ say the
Khatri women,

Nobody thinks about getting polluted: they all take bread from the same clay oven
and water from the same well,

Says Sundardas: “‘What can you gain there? It’s bad for your nerves.” (3)

Lahore has the very best water; Lahore’s gardens alone are worthy of praise.

Lahore has the very best textiles; Lahore’s dried fruit is the most praised of all.

In Lahore alone are those pining for God; Lahore’s patrons alone make devotees
content.

All that belongs to Lahore is the best, and so Sundardas went to see it. (4)

I’ve seen almost all of our regions, but Gujarat was especially disturbing,.

People keep polluting ascetics, cats and dogs lap the pots,

Nobody thinks or sees differences; in all carefree crowds you see women.

Says Sundardas: ‘Leave at once! If you stay on, you’ll soon face disgrace.” (5)

With no trees, no water, no beautiful textiles, Marwar is the worst of all the regions.

Your feet get pricked by spiky seeds and thorny grass, and sand blows into your
eyes,
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Everyone drinks 72bari? and buttermilk, which scabs the children all over and
makes them blind at night,

Sundardas says: ‘Don’t stay there, just find a way to get out fast!” (6)

The soil is pure and the people extraordinary, music and colour emerge from there,

The choicest clothes, the very best food: eating there always pleases the mind.

Countless trees and flowing rivers, it’s a wonderful place for Sants to thrive.

The climate’s always nice; there’s never any drought—of all regions, Malwa’s the
best. (7)

I came to know the regions, near and far, by roaming east, west, north and south,

Sundardas lived for a while in Fatehpur and then for a while in Didvana,

He stayed in Guyjarat, too, for a while—but never settled there:

He made up his mind to go from there to Kursana. (8)

They have no sense of cleanliness, and maybe each six months take a bath,

When they scratch their head their hair falls out, and they knead it into the dough.

They eat with hands that a moment before had washed a child’s behind.

Sundardas was disheartened by the slovenly women of Fatehpur. (9)

The banks of the Ganga are sanctified by flowers, fruit, and healing plants,

There’s no sorrow, no sickness, and nothing that darkens your path; all this goes
away when the mind starts to seck liberation.

Here you abide in the light of wisdom forever, here Sundardas crosses existence’s
ocean—so difficult to pass.

Gorakhnath offered praises: ‘Go to a place that’s fit for yoga, the wonderful
northern region.” (10)

D According to Indian rhetorics, the sazkbini (conch-like) represents the third, coarsest and hence
least attractive type of women. In his poetological treatise Rasikpriya (Kesavdas, Rasikpriya, ed.
with Priyaprakas commentary by Visvanathprasad Misra, Ist edn 2015, 2nd edn, Varanasi,
Kalyandas aind Braders, vs 2024, p. 73). In Chapter 3.8—9, Kesavdas defines this type as follows:
She is given to anger and fraud, her body is sweaty and hairy,
She wears red clothes, enjoys being scratched with the nails (while making love), she is
shameless and impudent
When making love her perspiration smells salty, her vulva is hot.
This is how everyone desctibes the saz7kbini, who greatly indulges the love game.
2 Millet flour cooked with buttermilk.

Bajid

82. FAMTT — Account of the Sati (select verses)

Gumansinghji performing text 82, vv. I and 3.
Link: https://doi.org/10.11588 /heidicon/1716678
82.1

FrioTg B S UET TS X Gl S TS |

S A AT STE H ST TG0 a5 R



Bajid 183

Hari’s servant, says Bajid, must have a hero or a sati’s tempet:

Even while he burns up to the sound of beating drums, he doesn’t covet life. (2)
82.2
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Kettledrums were beaten, says Bajid, and everybody heard their sound.

Running away at the sight of the pyre, the sati gives in to her body." (3)
Y The reading of daiha pasihi-sa should be daiha pasi hi-sa, ‘saying “yes” to her body’. We take
ha-sa as the polite Marwari affirmative ham-sa.

82.3
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When the drums are beaten, says Bajid, and the trumpet of unstruck sound resounds
No sadhu, or sati, or hero ever looks back. (5)

82.4
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Someone who dies gains liberation, says Bajid, and someone who lives gains glory
in the world:

Sadhu, sati, and hero—they do not covet life. (6)
82.5
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The servant who gave his life for his lord, says Bajid, thought like a sharp-witted
woman.

Reflecting, he saw that the world was a market open for just a couple of days. (11)
82.6
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Even a woman unfaithful all her life, says Bajid, without any sense of her guilt,

When hurrying to unite with her lord, she’ll wash away her eatlier faults. (12)
82.7
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She’s filled with corruption from head to toe, says Bajid, how can I fully describe
her?
A woman who burns herself up for all to admire is, indeed, a worldly sati. (13)
82.8
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No one compares to a truly righteous person, says Bajid,
Turning away from everything, he’s the sati who walks to the pyre. (15)

arﬁﬁ'c: TeTeh WS Uid el Ytk @1 Y A1e |
AT TEA FHFHT 98T TR W@ aArel 1128 ||
Within 2 moment she stood before her husband, while the world looked on.

Flowers, red powder, sandalwood, scent— she needs none of this, says Bajid. (16)
82.10
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Says Bajid, the sati had no fear at all; how could the fire scorch her?
Hugging her lord, she gently stretched herself out and went to sleep. (19)
82.11
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Says Bajid, a woman who breaks all her bangles and pulls apart her nine-stringed
necklace,
Then gives up her life and burns up her body is called a worldly sati. (26)

83. GIHROT i 3T — Chapter of Remembrance

ﬁmaﬁiwm%a:ﬁ 1=, el Y U IS A Hiotd ey |
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Get rid of all entanglements and contemplate the Lord. You’ll get release in just a
moment and won’t plunge into the sea of existence.

Sit with the servants of God, reciting the name in silence. But brother, alas, you’re
forgetting your treasure, why so? (T)
83.2
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Now your life passes fruitlessly— just remember the Beloved! Then what once was

hard will be easy.
If Ram is in someone’s heart day and night, he’ll surely be released: all holy people
will tell you this. (2)

TITHTHEﬁ , i & ST o, e SR STette, gAR g die & |
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Looting the name of Ram is good for the soul-—so day and night, says Bajid,

remember the Beloved.
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This is a simple truth affirmed everywhere: Wasn’t the dissolute Ajamil' redeemed
through Narayan’s name? (3)

D The mythological figure Ajamil was a Brahman who had become infatuated with a prostitute.
This made him forget worship. He had a son by the name of Narayan, which is a name of Visnu.
On his deathbed Ajamil called for Narayan whereby he happened to utter the name of God and
was saved accordingly.

83.4
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Why are you so negligent, brave man? Tell me why you rely on the limited power of
human breath.
Awake and take up Hari’s name! How long will you sleep? What falls below the
millstone, alas, is ground into flour. (4)
83.5
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I know you feel hostility towards me, but still I tell you this: What’s here today is
gone tomorrow.
Alas, it passes like heat from an iron. With your own eyes you see this but still seem
somehow fooled. (5)

83.6
It HET HiE Hid Al g5, o TR 6 G A0 =2 |
BRI A9 3G XS TS, Tiet e 91 i si1g 1991 Ig A s g |l

Lost in confused illusion, you don’t perceive death; you think that your sons, wife,

wealth, and house are yours to keep.
In your heart you’ve no knowledge of Hari’s name—but alas, like a lamp, you’ll be
extinguished. Brother, keep this in mind! (6)
83.7
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Repeat the name of your Beloved day and night, don’t give up your soul to illusion’s
mad net!
Relations and family, house and trade—nothing is yours: won’t these quickly vanish,
alas, like the shadow of a cloud? (7)
83.8
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In every house the gong announces: your lifetime is mostly over, and very little
remains.

Why do you sleep so mindlessly? Wake up and recite the Beloved’s name! Today or
tomorrow, alas, your wayfarer soul will pass on. (8)
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83.
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How long will it take the water to flow through your cupped hands? Look and
reflect, the story is always the same:
I’ve told you so often that this is a fatal game. Ah, a win or a loss now depends on

you. (9)
83.10
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With your eyes and with your ears you can plainly perceive: a ploughman reaps as

he sows.

Fix all your thoughts on God’s lotus feet, let go of your body and everything else!
But brave man, alas, there’s nothing to gain if you break away from Syam, the
Supreme. (10)

83.11
o= & =i = 215 el ST SR, AT 9 RER TR F9 5T fie |
R ATR! % FTia A AT SR T, TRET ST ATSiiG o= Fal § SR @l 188 |l

How can those who are Hari’s own bear to live in this world, forsaking the gods’
river to drink water from a well?

They keep the Lord alone in their minds and hope for nothing else; indeed, the
servant Bajid speaks of the eternal abode most thoughtfully. (11)

83.12
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Let go of the branch and seize the root, mind my teaching well! Nothing good will
come to you without the name of Ram.

If you don’t trust me, then ask any villager. Mantras, austerities, sacred sites and
vows—all these, indeed, are in that one name. (12)

83.
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When preaching through songs and kavittas, short poems and long ones—

constantly mention Hari’s name!

How could the servant Bajid be able to hide that Name from anyone? Surely, it’s
only the salt that adds spice to the gravy of every vegetable dish. (13)

83.14
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An idol of stone won’t get you across, but just half of the Lord’s name will. No one
in this bad age who speaks the name of Ram has ever drowned.
All things crafted will be destroyed, but dogs can’t eat someone riding an elephant.
(14)
83.15
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Even with fraud in your mind as you praise Govinda, you won’t collect any sin—

for you’ve spoken Ram’s name.
Apply your mind, speech, and actions, says Bajid, to this truth: fire surely burns the
hand, whether or not you touch it on purpose. (15)
83.16
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Compress the innumerable names of God into a single name on your tongue, and
you’ll challenge the sins of all your lives.

This time, make a fire from a tiny spark! A house fully stored with cotton will surely
burn down. (16)

84. A IUSH @l 3T — Chapter of Advice on Good Deeds

84.1
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Give freely in the name of the Lord and your gift won’t be gone, brave man: it will
stay with you.

What you dedicate to the Beloved, says Bajid, always bears fruit: when times are
hard it will surely come back to you. (I)
84.2
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No valuables can match benevolence. Why do you keep your wealth so tightly stored
away?

Don’t believe that it will stay with you, says Bajid, so give it to others—in the Lord’s
name! (2)
84.3
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Man searches through all that he has in his house, but in the pitch-black darkness
can’t see a thing.
How can anyone find anything by searching blindly? Someone with a lamp in his
hand, though, will surely find what he needs. (3)
84.4
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Worship with love the people of God, don’t think of the sadhu who comes to you
as different from yourself.

Some one you helped in distress will not abandon you later. Feed him as best you
can! (4)

84.5
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He who gives freely gains by the thousands. Don’t think you can hide all your wealth
in your armpit!
Recognize your Lord and let the water flow for all; alas, thinking that money will be
your salvation, how can you give with open hands? (5)
84.6
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He buried his wealth so deep that even the air couldn’t reach it. Then everyone
watched him leave empty-handed.

That wealth, says Bajid, won’t go with him. Wash your hands in running water, brave
man! (6)
84.7
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Bajid now calls you! Listen to my teaching: good deeds will help you in times of

need.
Why do you thoughtlessly stuff your belly? Always give at least a morsel of your
bread to someone else! (7)

84.8
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Know that wealth lies with the Lord alone, and sin sticks to all other riches.
Give these away as soon as they come to you: don’t stuff your house with them.

Alas, how will you get across in a boat of stone? (8)
84.9
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Give away all that’s tied up in your purse. Why don’t you act? The Lord is in
everything.

Why not surrender your wealth to its owner and enjoy some calm sleep? Of course
in the end, says Bajid, you reap as you sow. (9)
84.10
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Live to increase Ram’s wealth! Listen, brother, don’t even dream that money once
gone will return.

Tell me, when someone’s time has come, who ever clings to his wealth? Alas, at that
time they carry an empty pot and a bundle of firewood for you. (10)
84.11
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This wealth you amass that you think of as freedom, who is it for? It’s just a handful
of dust, says Bajid, that’s thrown to the winds.

What use is a deeply buried hoard of wealth? Travellers will dig it up, brave man,
and fritter it away. (IT)
84.12
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Why bury your wealth like stones? Now it’s entered in your account, but you’ll have
to part with it later.
Says Bajid, what’s the use of piling up billions and trillions? Instead, to gain merit
lovingly worship the friends of Ram. (12)

84.1
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Quickly, give gifts that make merit! Why the delay? Death counts the days, the day’s
watches, the half hours, and the minutes.

He’ll slap your face and snatch all your valuables. Hey brave man, don’t leave your
soul to Death’s net! (13)
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Day and night Death keeps his arrow pointed at mortal men. What’s the use of
hoarding your wealth? Give it to the Beloved instead!
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Carry on with your everyday business and then help others! The mind’s a guest in
your body for just a couple of days. (14)

85. ToRUAT T 31T — Chapter of the Miser (Selected Verses)

85.1
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When seeing someone come to beg, he hides his face: for the people, his great
wealth is useless.

He’s never given food to the hungry or clothes to the naked, how will this weasel
reap, says Bajid, without ever having sown?

85.2
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On no account at all will he give anyone even a cent. Money, says the servant Bajid,

is the miser’s ground of being.
His heart is made of stone, though singers praise him. Not even a billion singers will
satisfy his mind!

85.3
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A miser hates to let a single penny leave his hand, even if the Creator puts on ankle-
bells and dances to persuade him.

Just as you can’t squeeze blood from bones and marrow, says Bajid, you’ll never
extract alms of any kind from a miser.

85.4
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However deep you dig, you can’t get any closer—it always stays far away: you cannot
reach the root of this man’s greed.
Resign yourself and hope for nothing, the miser keeps his wealth in the depths,
where water flows.

85.5
T AT {7 T qoTeh 3R Ao H, FoRas 7ot arsiie ohiet o M § |
Tt AR TITST T S 7 Y, Uiet Wierg e ity 7 Sie GRT ¥

The miser thinks day and night about growing his trade—and thus, says Bajid,
becomes Death’s prey.

Look at his passion: again and again he ties up his purse. Alas, he’ll be skinned:
nothing at all will go with him.
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Day and night he may guard it, but however hard he tries to preserve it, it runs like

water through his cupped hands.
Just as a sweeper can always spot a diamond, thieves or kings will surely rob a miser’s
wealth.
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Day and night, says Bajid, a madman amasses wealth. But where’s the heat now,
brave man, as the sun begins to set?

People are ants who toil away with a grain in vain, but—as everyone knows—the
grain is gone when picked up by a partridge.
85.8
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If you dream of the miser’s wealth, brave man, consider the plight of your mind.
Only a few can take hold of something that lies in a place beyond ready reach.
Without being hit, says Bajid, a tree won’t give away its fruit (10)
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Listen people, I’ve told you how it is! Strengthen your mind and don’t beg from a
soul!
A miser will never hand you a cowrie. Surely, someone will kill the snake and take
the jewel to be found on its head.
85.10
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Know that this is what he lives for, says Bajid, how could anything else come into
his heart?
He’s a bee collecting honey and won’t, in fun, give any away. Surely, his heirs will
take their shares and then throw dust on his face.
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Sigla

Manuscripts

Folios are referred to as r(ecto) for the numbered page, and v(erso) for the next

unnumbered page.

AMR 875 VS 1732 (see W.M. Callewaert and
L. de Brabandere, ‘Nirgun
Literature in Microfilm in Leuven,
Belgium’, IAVRI Bulletin, no. 9,
December 1980, p. 35, Film no.
15)

Bangha 1600 CE foll.

CSSJ 05894 undated

DM 2 VS 1733

NPS VS 1771

2444/1408

Sharma VS 1678 (colophon of the relevant

3190 part)

VB 12 VS 1743 and 1741 (two different
colophons)

VB 34 VS 1715

Published Sources
BajG

Guru Nanak Dev
University, Amritsar

Imre Bangha, Oxford,
edition of manuscripts of
the works of Bajid (current
project)

Rajasthani Sodh Samsthan,
Caupasni, Jodhpur

Dada Mahavidyalay, Jaipur
Nagaripracarini Sabha,
Benares

Sanjay Sharma Museum and
Research Institute (Sti
Safijay Sarma Sangrahalay
evam Sodh Sansthan), Jaipur
Vidyabhusan Collection,
Rajasthan Oriental Research
Institute, Jaipur
Vidyabhusan Collection,
Rajasthan Oriental Research
Institute, Jaipur

Samt Bajid-granthavali, vol. 1, ed. Brajendrakumar Simhal,
Dilli: Dharika Pablike$ans, 2007.
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BV

GopS

HG

NBhS

RajS
RV
SG

Thiel-Horstmann

Author
1. Hardas
2. Hardas
3. Hardas
4. Hardas
5. Hardas
6. Hardas

Appendices

Basanam-vanpi, ed. Bhajandas Svami, commentary by
Brajendrakumar Simhal, 1st ed. by Svami Mangaldas,
Jaypur: Srf Svami Laksmiram Trust, n.d.

Gopaldas, The Sarvangi of Gopaldas: A 17th Century
Anthology of Bhakti Literature, ed. Winand M. Callewaert,
New Delhi: Manohar, 1993. (in citations the numbering of
compositions in individual chapters is not distinguished by
pads, sakbis, or other material)

Hardds-granthavali, ed. Brajendrakumar Simhal, Dillt:
Dharika Publikesans, 2007.

Callewaert, Winand, and Bart Op de Beeck, eds., Nirgun
bbakti sagar: Devotional Hindi Literature, 2 vols., South Asia
Institute, New Delhi Branch, Heidelberg University, South
Asian Studies, no. XXV, New Delhi: Manohar, 1991.
Rajjab ki Sarbangi, ed. Brajendrakumar Simhal, Raygarh,
Chattisgarh: Brajmohan Samvariya, 2010.

Rajjab vani, ed. with comm. by Sv. Narayandas, Ajmer:
Narayan Simh Sekhavat, n.d. [1967].

Harinarayan Sarma, ed., Sundar-granthavali, 2 vols.,
Kolkata: Rajasthan Research Society, vs1993.

Monika Thiel-Horstmann, ‘On the Dual Identity of Nagas’,
in Devotion Divine/Dévotion Divine: Studies in Honour of
Charlotte Vaundeville, ed. Diana 1. Eck and Francoise
Mallison, Groningen and Paris: Egbert Forsten and Ecole
Francaise d'Extréme-Orient, 1991, pp. 256—71.

Incipit Text source  Collated sources

A It AT T TRl HG, pad 3 GopS 111.2

et TR TR ST HG, pad 7

qa T3 B3 S Tie Sharma 3190, GopS 45.8; HG,
foll. 338b9ga  pad 43
roT o s Fe T HG, pad 94
ST T STa 1 X 9TR HG, pad 100 GopS 32.1
forfe farfer T o1 oTRTA TS HG, pad 102 RajS 105.5;
149.12
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1.
12.
13.
14.
15.
10.
17.
18.
19.
20.
21.
22,
23.
24.

25,
20.

27.

28.

20.1
29.2
29.3
29.4
29.5

Author
Hardas

Hardas

Dadu
Dada
Dadu
Dada
Dadu
Dada
Dadu
Dada
Dadu
Dada
Dadu
Dada
Dadu
Dada
Dadu
Dada

Dada
Dadu
Dada

Dada

Bakhanam
Bakhanam
Bakhanam
Bakhanam

Bakhanam

1. Authors and Compositions

Incipit

T T R ETE IR

q o =18 e
Tl Ted {07 ¢ oSt
e FHASF e T
e el X

A S g Fe

e 7| & A
B haet U AW
ofeha T B
aferfa 1 nfg 1 7 &
L ERG

TR Tl F] AT
SIREERSE R EUEK
FIA A 7 DTS ¥

TZ X FNINR 2 Y
T i T e
g e = S <%

T S T A Fe

s ¥ s
EIEIETAEIE R

FRAT SETSTET a9

T HYeT /1 AT

T | g 3 1
YT A T 58 T
TichleT STedl A A
T ST 9 Y

Text source
Sharma3190,
foll. 327-8;
HG, pp. 74—
8T
Sharma3190,
foll. 326—7

NBhS 12.9
NBhS 12.32
NBhAS 12.64
NBhS 12.67
NBhAS 12.158
NBhS 12.183
NBhAS 12.199
NBhAS 12.227
NBhS 12.228
NBhS 12.229
NBhAS 12.235
NBhS 12.245
NBhAS 12.279
NBhS 12.286
NBhAS 12.355
NBhAS 12.375

NBhAS 12.376
GopS 6.1
NBhS 12.416

NBhS 12.417

BV, p. 103
BV, p. 103
BV, p. 104
BV, p. 104
BV, p. 104
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Collated sources

HG, pp. 74-81

GopS 112.10,
98.90-6 (Vvv. 4—
10); HG, pp. 67—
73

GopS 78.77
GopS 108.14
GopS 84.4
GopS 77.1
GopS 16.8
GopS 16.11
GopS 13.2
GopS 65.8
GopS 29.7
GopS 65.3
GopS 58.9
GopS 78.78
GopS 20.50
GopS 67.41
GopS 71.1
GopS 54.6

GopS 40.1
NBhAS 12.442
GopS 74.1; RajS
149.1

GopS 74.3; RajS
149.2
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Author Incipit Text source Collated sources
29.6  Bakhanam T T 3 e BV, p. 105
29.7  Bakhanim U9 f&&R 1 3H BV, p. 105
20.8  Bakhanam Wife & AT ¢ BV, p. 106
29.9  Bakhanam Wmﬁ'eﬁ HR BV, p. 106

29.10 Bakhanam HII FETZON W@l T8l BV, p. 106
29.11  Bakhanim ehl & SRR 3T BV, p. 107

29.12 Bakhanam 9991 A9 Tl T BV, p. 107
20.13 Bakhanam <l df €Tl ST BV, p. 108
29.14 Bakhanam rsit EEL[?H'IFT Ll BV, p. 108
20.15 Bakhanam 3T&HIS iUl &gy BV, p. 108
20.16 Bakhanam 9T A =it &R BV, pp. 1089
30. Bakhanam e T MRk X BV, pad 22
31. Bakhanim ¥R O If X ¥ BV, pad 24
32.  Bakhanam GWAT AR RN SR BV, pad 32
33. Bakhanim TS €1 ¥ T BV, pad 40
34. Bakhanam dd I T qd ot ¥ BV, pad 41
35. Bakhanim SEET &t = o BV, pad 49

36.  Bakhanim Ul % & el Higl BV, pad 58  GopS 46.7

37. Bakhanim T IS | dRagde oX BV, pad 90

38.  Bakhanim WMIWA & A AL BV, pad 92

39. Bakhanam Tt efqd ¥ BV, pad 95

40. Bakhanam It AR T Hitgwt ai BV, pad 107  GopS 14.11; RajS
107.9

41.  Bakhanaim ¥@N TRSME! 9eh &8 BV, pad 124

42. Bakhanim s TwEg! X BV, pad 128

43.  Bakhanim THER 3% €SI AT F& BV, pad 132

44.  Bakhanam @I SRl SAHT Il BV, pad 168

45.  Rajab TG S A garg AT sk DM 2, fol. RV, p. 1180,

421t savaiya 20

46.  Rajab daeag fEigwdat DM2 fol. RV, p. 1180,
421t savaiya 21

47. Rajab gar 9y HEH IS EIFd| NPS 2444/ RajS 101.25; RV,
1409, fol. pp. 10478, pad
749v, ch. 33

906.25
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53.

54.

55.

50.

Author
Rajab

Rajab

Rajab

Rajab

Rajab

Rajab

Rajab

Rajab

Rajab
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Incipit

T 919 J 9IS G

Gt 9197 INTOT = A/

Y FUS FAl 3 W

e T i ¥

o GioT a1d 5%

WEIIT DX

TEIGA AR

AR g A fofer &

a1 I wifes T

Text source
NPS 2444/
1409, fol.
749v, ch.
96.26

NPS 2444/
1409, fol.
756v, ch.
102.2

RV, pp. 1046—
-

NPS

2444/ 1409,
fol. 727v, ch.
78.5

NPS

2444/ 1409,
foll. 758v—
7591, ch. 103.5
NPS

2444/ 1409,
foll. 692v—
693t, ch. 68.5
NPS

2444/ 1409,
fol. 693r, ch.
68.6

NPS

2444/ 1409,
fol. 790r, ch.
144.16

NPS

2444/ 1409,
fol. 6711r—v,
ch. 47 (last
item)
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Collated sources
RajS 101.24; RV,
pp. 1044-5, pad
29

RajS 107.3; RV,
pp. 1447-8, pad
33

RajS 83.5; RV, p.
1051, pad 38

RajS 108.5; RV,
p. 10506, pad 44

RajS 72.5; RV,

pp. 10923, pad.
101

RajS 72.6; RV,
pad 5.19

RajS 149.16; RV,
p. 1168, pad 208

RajS 47.8-23;
RV, pp. 1296—
1300
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58.

59.

60.

61.
62.
63.
64.
65.
60.
67.
68.
69.
70.
71.
72.
73.
74.
75.
706.

77
78.

Author
Rajab

Santdas

Santdas

Santdas

Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas
Sundardas

Sundardas

Sundardas

Sundardas
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Incipit

o7 GRY 2 ARy urg

I W A 97 T FreE
Tl T 3 B 9

o TaTSl U

T F I ot
HIST Y oed

T T W AT

I AT TATIF i AT
i1k Tk SISt 1 T
TS 07 TG
EIERESIERSE]

T o @ =

7@ R@ & Hiad

15 U9 T | @
TR BH Bl Bl
Tgell 59 BId Bl
THR |TE AT HieT
g e THEAT TA
AT OISl it
IESHAEIS R

e TISTd WSt qr
EEENIP CERITIE

Text source

NPS

2444/ 1409,
fol. 688v, ch.
65, paragraphs
1-3 between
pad 1 and the
sakhi part

VB 34, fol.
Folio 297v
NPS

2444/ 1409,
fol. 745v, ch.
94.5

Thiel-
Horstmann,
pPp. 25866
SG, pp. 738
SG, pp. 383
SG, pp. 409
SG pp. 552
SG pp. 554
SG, pp. 466-7
SG, pp. 467
SG pp- 439
SG, pp. 972
SG pp. 873
SG pp. 914
SG pp. 914
SG pp. 888
SG pp. 888—9
SG, pp. 937-8
SG pp. 289—
93

SG, pp. 283—5
SG, pp. 247—
51

Collated sources

RajS 65.2-10;
RV. pp. 1300-1

AMR 875, fol.

391f
RajS 99.5
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82.9  Bajid FreliE gtk 95 Ui do.
82.10 Bajd IS 9ol W 9 & do.
82.11 Bajid I T B T do.

Author Incipit Text source Collated sources
79.  Sundardas HOR 9TE 9T § CSSJ 05894
8o0. Sundardas YIOT ST IBLSERE SG, pp. 323-9
81.  Sundardas TRT HElM W TR SG, pp. 1004—
7
82.1  Bajid EIECRISER| Bangha
822  Bajid TSHE 2 Sl do.
823 Bajid S ST TAH do.
82.4 Bajid St 7Y o 91 do.
82.5  Bajid Treiie St f&ar 5= do.
82.6  Bajid FTelE ST do.
827  Bajid Jreiig et o FEA do.
82.8  Bajid EISIERESERSINL do.
j
j
j
831  Bajid IR R 99 BitS VB 12, fol.  BajG, p. 74, v. I
314t
832 Bajid STHH S § aie do. BajV, p. 74, v. 2
83.3  Bajid T 4 H e do. BajG, p. 75, v. 3
83.4 Bajid MR © F] 9K do. BajG, p. 75, v. 4
83.5 Bajid aifsr g ot et do. BajG, p. 75, v. 5
83.6  Bajid Il AT HiE do. BajG, p. 76, v.6
83.7 Bajid T Y R do. BajG, p. 76, v. 7
83.8  Bajid =R =i afar do. BajG, p. 76, v. 8
83.9  Bajid STt SIS ot ST do. BajG, p. 77, v. 9
83.10 Bajid AT S = do. BajG, p. 77, v. 10
83.11 Bajid fmd s es do. BajG, p. 77, v. 11
83.12  Bajid TR BfS TR oA do. BajG, p. 78, v. 12
83.13 Bajid M hied T 8% VB 12, fol.  BajG, p. 78, v. 13
314v
83.14 Bajid IR A7 grwior TR do. BajG, p. 78, v. 14
83.15 Bajid g J I FUey do. BajG, p. 79, v. 15
83.16 Bajid T 14 3 g do. BajG, p. 79, v. 16
84.1 Bajid T 9 iR 81 do. BajG, p. 118, v. T
84.2  Bajid R oS = do. RajS 85.43; BajG,

p. 120, V. 8
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84.3
84.4

84.5

84.6

84.7

84.8

84.9

84.10
84.11
84.12
84.13
84.14
85.1
85.2
85.3
85.4
85.5

85.0

85.7
85.8

Author
Bajid
Bajid
Bajid
Bajid
Bajid

Bajid

Bajid

Bajid
Bajid
Bajid
Bajid
Bajid
Bajid
Bajid
Bajid
Bajid
Bajid
Bajid

Bajid
Bajid
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Incipit
ool HIST B Hig

THGR F S

T3 qifed B
Uag &1 7 dlfe

EISIERC E TR CaIT

CERSER RS
ST 9 B1g g TS

Y TG TH
AT HeRdl AN
gied S T &)
IR g g A
S grd AR
HRE smad <
Wl X g HE
R oo BTy

el o Wi H
7= Ood & I

EIETR FRUK]

19 IR Tt
T2 foemg IR

Text source

do.

VB 12, 314v—
3151

VB 12, fol.

315¢
do.

do.

do.

do.

do.

do.

do.

do.

VB 12, foll.
3151r—v

VB 12, fol.
315v

do.

do.

Collated sources
RajS 85.44

GopS 102.90-1;
RajS 85.45;

RajS 85.46

GopS 102.88—9;
RajS 85.47, BajG
p. 120, v. 10

RajS 85.48; BajG,
p. 119,Vv. 3

GopS 102.92—3;
RajS 85.49, BajG,
p. 119, V. 4

GopS 102.96-7;
RajS 85.50; BajG,
p. 119,v. 5

RajS 85.51; BajG,
p. 121, v. 13

RajS 85.52; BajG,
p- 120, v. 7

RajS 85.53; BajG,
p. 104, v. 13

RajS 85.54; BajG,
p. 121, V. 11

RajS 85.55; BajG,
p. 105, v. 14
BajG, p. 102, v. 1
BajG, p. 101, V.
BajG, p. 101, v.
BajG, p. 102, v.
BajG, p. 103, v.

~N B~ OO N

BajG, p. 103, v. 8

BajG, p. 103,v. 9
BajG, p. 103, v.
10
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Author Incipit

859 Bajid i ot el Fet

85.10 Bajid 7 T I@ RY

Text source Collated sources

do. BajG, p. 104, v.
11

do. BajG, p. 104, v.
12

2. Alphabetical Index of Compositions

a?ﬁﬂWT@IzI
TS TIof &Nz 121
ﬂﬁjﬁaﬁ"lﬁaﬁ:fﬁ%lm
Y G TH 189
3R ATZ THI0T 7o} 187
FTY FUC Al T AR 135
A FHIHEA TS AW 110
AT F51 1 TG AR 95
AT g o &l 184
AT ELEI% 111
Wﬁﬁﬁfﬁ@éng
R SWTSIE O 119
AT ITRT Rl It 158
3%%?1’(‘@'@?191
IMeH T Y AR 103
3@@?1%??[125
YT Ha G5 164
B‘ﬁ?ﬁﬂﬁqmﬁﬁlzg
TE I @114
WWW153

Weh I T 218 TS 99
Q%:rlaaﬁ?rﬁh—gw&
U1 9% 9T et Aigl 126
ﬁ@ﬁ?ﬁ@ﬁ?’lﬁné
IR AR 99 DS 184
T AT Wwﬁrlp
gl ¢ Wi A 190
*E JaTSl U9 4 145
EAC I Sﬁs‘(@ “4"53145
ToRTTT 3199 BT 190
forfe forfer T 1 omRid S 08
Al AT IR TRl 121

I T T AT FE 117
FI3 [ TH @ =41 155
FIAt G 7 DTS X 115
Tnﬁn—wﬂ%aqaﬁn%

o7 9 F S T WA 144
?ﬁéﬁ‘:@ﬂéﬁlgl

Hhl & AR ATD 121

S T S 1 ¥ WTE 97
WW%W’%I&L

STt SIST SRl ST 186
?ﬁﬁlﬁ'ﬁa@"ﬂ%wg
GﬁTIGTQFﬁTISQ

W X FIEE 187

i oY et FL 191
WEIT L 137
AT T 118

TR BITe e T 186
?l?[é?ﬁi?‘lﬁé?ﬁilzg,

qE G BIE 94 T 96
T d gR &1 2% 186

q it =12 Feat 108
ﬁ"éaﬁ‘aﬁwa‘ﬁmm

qt FEe S YT O 115
Jfehd WA U4 113

TEA | I 9 G 134
mﬁmwﬁmg&m
%Wﬁﬁ?ﬁ‘gﬁf?ﬁﬂﬁlx
g iR et STeTs 123
%@Eﬁ%ﬁ%ﬁh&
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<@g |TE WAl UHT 157
o |5 Y ST 188
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RS A9 & T 91 112
ﬁ’gwaﬁﬁlgl
e T MR’ X122
@Q}WI&L

T {51 7 2o 120
QTR % ST 188
YaAg T 7 dlfe 188
TEell e B B 156
el B9 BId BIed 156

qﬁq@ﬁéaﬁlﬁrﬁﬂhog

qigd 99 | 33{189

T el S T 172
Ty ¥ =9 186

TT0T G Sl TR 1S 142
TR Teh STt bl ST 152
T A/ 1 98 T 120
TUAT T AT AT 121
T JeT foremie ik 121
GT%IEEﬁFTETITﬁISjs
FoTE B4 919 UET 182
SIS 31 Fed TR 188
WW@WI%
W@@'&Wl&;
FTeliE A & 183
WWWWI&
SATSIE Gl SrehT 183
IS Ioteh WS T 184
a’ﬁﬁ?ﬁ%%‘ﬂél%
WWW183
TSI Il T A X 184
W%%%l’f‘a AT 118
forermet 2 ¥ 128

TS THEE Y 130
éﬁrwggﬁraimsg

I IATE AT i AT 152
aﬁﬁ%?ﬁaaam%
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ﬂﬁﬂ%%aﬁémo
W}W:EWIIG
Il /I HIE 185
TEIAT T 138
HAME 3Ed <™ 190
ﬂ?ﬂ'l’ﬁtﬁ;{é's'ﬂﬂug
T | |/ 9Tl 119
EERLECACECRIE) 190
ﬂ?i‘;ﬁﬁﬁﬂﬁ@ilw
TAHT ST 7 S/ 120
Tife W& AR =¥ 120
Wﬂﬁlﬁﬁ?ﬁﬁwg
ﬁ'&l’(ﬁ%%@ﬁaﬁmﬁml
Wﬁiﬁwuo
T AT I ST 122
‘ﬂﬁﬁﬂ@?lg,l
?JITT*SIE% YT 191
aﬁ:{%ﬂﬁﬂﬁﬁmz
A R Cﬂﬁzﬁﬁﬁgl
T 3R U 185
UG TR W OO 154
Ti'q?i'qaﬁ?ﬁ‘?flm
AT | T I 127
FRT Hel| W =R 180
1 a1 3 7=l 120
R G4t 4 187
lﬁrwqquﬁm
qar 9y W@qﬁlg
et RSt TR RN 96
Tl TIST BR A 188
IR 9T T § 166
TRAN FRSTET Rl < 130
Hiehtel TSt 7 9 & 120
T&eTeT RS e R i 158
o1 A H15 6 T 97
o gior A 5% B 137
WWWMZ
WT@HI’%ETITITMO
THIR FTg AT HIeT 157
%’F{éﬁa@ AYN 112
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3. Glossary

atit
atma, atman
Bhartrhari

brabma, brabman

cakava, cakavi

the one who has passed beyond, an ascetic

self

name of a king of Ujjain who became an ascetic.

Supreme Self

ruddy shelduck (Tadorna ferruginea), a migratory bird
spending the winter in South Asia where it is found in
wetland and muddy rivers; legend has it that the bird is

separated from its mate at night and sends out to it calls of

yearning

cakra a centre of energy in the human (yogic) body situated at or
close to the spinal column; the number of cakras varies, but
the recognition of six or eight of them is common

catriga the pied crested cuckoo (Clamator jacobinus), who arrives in
South Asia as the monsoon season is about to start; according
to legend, the bird lives only on the monsoon rain drops; its
call is interpreted as the cry for rain, and the bird itself, as the
lover pining for the beloved

canmasi four months of the rainy season during which peripatetic
sadhus stay in one place, either a monastery or the home of
devotees

cuckoo see cdtriga

Dhru, Dhruv mythical devotee of Vishnu; the polar star

faqir faqir: a beggar, saint

gandbarv celestial singer (myth.)

Gorakhnath the legendary figure, historically perhaps of the thirteenth
century, to whom the Nathyogis trace their origin

gqusaim, Lord, the supreme being, holy man; name of a folk deity

gusaminyjt,

gusarya

Ila also called ‘Ira’, the left of the three channels in the yogic

Jangam

body; identified with the moon

‘itinerant, moving’, name of a Shaiva community
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Jasodha

kalima

math

mela

Nama (Namdev)
Narayan

Nath

Pingala

pir

Prahlad

ruddy shelduck
samwyasi
shaikh

siddha

Sudama

Susumna

Syém
triguti, tikuti

yati

Appendices

Yasoda, name of Krsna’s foster mother

word, speech, the Muslim confession of faith

monastery

religious fair

13th- or 14th-century saint of Maharashtra

name of Vishnu

lord, master, name of an ascetic order

the right channel in the yogic body; identified with the sun
pir: Muslim religious master, venerable old person

mythical devotee of Vishnu

see cakava

an ascetic, (lit. ‘one who has laid aside the world’)

shaikh: a reputed elder among Muslims a saint

perfect or accomplished; a person with powers acquired by
yoga

Krishna’s childhood friend

central nerve-channel in the yogic body running along the
spine

‘dark’, a name of Krishna

the centre between the eyebrows where the confluence of
three imagined nerve-channels, Ila, Pingala and Susumna,
takes place in the yogic body

an ascetic
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Adigranth 47
aesthetics 31, 48—53; see also rit7
ajap jap 10, see also jap
authors
Bajid 2930, 86—7
Bakhanam 16, 18-19, 21, 37, 47-8,
75, 77-8
Banarsidas 79
Biharilal 49
Camparam 44—5
Caturdas (commentator) 75, 85
Caturdas (disciple of Santdas) 49, 82
Dadu 74, see also Dada
Gopaldas 72, 82
Hardas 4, 28, 39—40, 69—71
Jagjtvandas 77, 86
Jan Kavi (Nyamat Khan) 14, 70, 87
Jangopal 69—70, 75
Kabir 28, 36, 38—9, 71, 74
Kesavdas 48, 52—3, 182n1
Muhammad, Shaikh 82
Nabhadas 69
Namdev 28, 62n32
Raghavdas 43, 48, 69, 71, 74-80,
82—4, 87
Raidas 28
Rajab 106, 22, 30, 401, 43, 49, 78—
81
Santdas 49, 75, 81—4
Sundardas 8, 28, 30, 30, 48, 54, 59,
77,79, 84-7
Bbédgavatapurana 7-8, see also Eka-
dasavalt
bhakta 7, 11
sevaka 24
bhagar 28
Bhaktamal (Nabhadas) 3
bhakti 3—4, 7-11

seva 24
sevaka 24
Bhaktmal (Raghavdas) 3
bhava 3
bhopa, bhopi 18—19
Brajbhasa 32, 50, 87
castes and professional groups
Agraval (Agraval) 69, 82, 86
Bafijjara 4, 109—10
bankers, se¢ merchant castes,
moneylenders
Bhat 21
Bohata 150, see also moneylenders
Caran 10, see also poetry, Caran
cotton-carder 128, see also dbuniya,
piijara
dhuniya 71, 117-8
Jat 45
Julaha 38, see also Koli
Khandelval 85
Koli 38
mahdjan 70, 82, 80, see also met-
chant castes, moneylenders
Maheshvari (Mahesvari, Mahesvari,
Dida-Mahesvari) 3, 70, 86
merchant castes 35—7, 69—70, 812,
84—6, 91n71, 153, 156, 157
moneylenders 156, see also Bohara,
merchant castes
pirjara 71
cults
bloody 17-8
possession 18
Shiva 21
snake worship 19—20
women 17—18
see also deities

Dadu 4, 44-8, 6977
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and Kabir 14
epithet (din) dayal(u) 74
funeral 74
guru 73—4, 77, 81, 84, 87, 142, 147,
151, 156, 165-6
guru of 72
initiation 72
light 76
meeting with Akbar 76
miracle, see hagiography
sun 76
throne of light 76
works, see authors, Dada
Dadujanmalila (Jangopal) 69, 87
Dadupanth 4
constituency 14—16
greeting formula 76
Naga 66n107, 83—4
deities
Bhairav 18
clan 71
Goddess 16-18
Goga 19—20
Gusamim 19—21
Krishna (Krsna) 4, 18, 53, 83, 131—
2,179
Radha (Radha) 4, 97, 1312
Shakti (Sakti) 8—10
Shiva (Siva) 8, 21
dyads 8, 11, 24
Ekadasavali (Santdas) 82—3
evil 11
exemplum (dystant), see preaching
fear 11—12
testival, religious 6, 17, 26—7, 83
food 6, 14, 44—5
langar 7, 43
pankti 7
sadavrat 7
Garibdas (successor of Dadu) 74, 77
gnosis, see knowledge

Index

God
formless 3, 7, 10, 58, 80, 17, 144,
148
Name 10, 78, 107, 113, 129, 134,
145, 148, 150-1, 187
names 8, 98; see also jap
granth 54
guru 4, 6, 10, 1314, 19, 25, 28, 73, 82,
84, 86, 95—7, 102, 1006, 111, 125,
144, 153
death of 62n32, 133
satgurn 13,72—3, 114—2, 134—5, 137,
144, 168-70, see also Dadu, guru;
true guru, see satguru
hagiography
hagiographical gaze 13
localization 76
marvel, see miracle
miracle 13—14, 75-06, 84
record keeping as model 70
see also Bhaktmal; Dadijanmalila
harijas 53
hero, heroism 41, 83
bhakta 78 , 80
sati 12—13
warrior 12, 19
Hindi 70
homiletics 29-30, 43—46, see also
preaching
Islam 3, 14—15, 20, 80—1, see also limi-
nality
Jainism 36, 60, 71, 73, 79
Adhyatma movement 79, see also
Banarsidas
ascetics 6—7, 50
bhattaraka 7,79
debates 79
Digambar 79
lay intellectuals 53
model for Sants 36
Naraina 73
Sanganer 79
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?ant criticism of 79 Nathyogl 20, 38, 134n1 (to text no.
Svetambar 70 48), 171n3
Jaitram (Dadupanthi) 27 (ill. 14), 83— Nimbarka sect 4
4 Nirafjani sect 4, 16, 25, 28, 49, 64165,
jap 10, see also ajap jap 70
Kayakbau (Santdas) 82—4, 145-50 non-violence 7, 15, 80, see also vegetar-
interpolations 83 ianism
see also poetry, ballad Panjabi 50
kathakar, see performance panth, see Dadupanth
kavar 21-2 Pathan 78-80, 87
Khangarot (Kachvaha clan) 46, 74 patronage 8
kbel 87 lay 5, 70
knowledge merchant caste 36, 82, 86
royal 7, 2, 86

transforming (gnosis) 13, 16
liminality, Hindu-Muslim 19, 801
liturgy, Dadupanthi 31, 50, 75-0,

performance 8, 29, 30—1, 42, 47, 73, 7
harikatha 8

jagaran 35

165 r_H homiletics 28—30, 43—5
Marvari 50 performer 30, 47
memory 31 kathakar 8
art of 51 vyds 8, 22, 132
mind (man) 11 Persian 50
battling with 41 poetry
concentration 7 ambiguity 32
mobility 4-5 anonymous 28—30
military 33, 42 ballad (pavira) 83, 147
nomadism 5, 36, 42 ba7ijara songs 4, 35-6, 65072, 109—
sadhu 4 10
transhumance 5, 33 bavni 50
monastery 5, 45, 70, 82, 86—7 Caran 42, 83
monastic settlements, see monastety citr: “.b‘md].% 28, 50-1
Muhammad (Prophet) 767 clg§s1ﬁcat1on 53
mukti 3 Dmgal. 83 o
i exegesis vs. ambiguity 32, 40
Muslim 7, 14—16, 19, 38, 70—1, 73—4, faults 52
78_89 ) ) four-partite pattern 34
coexistence with Hindu culture 82; independent verses 30-1
see also Islam; liminality; Sufi; karakho 83

Sufis; Sufism kévya 49, 53
name(s) of God, see God language registers 50
Narayandas, Svami 44—5 numbers 33, 39
Nath Siddha 28, 32, 38—9 octave (astaka) 50, 158—66
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oral 29, 33, 47
ornaments of speech (sy7gdr) 53
patterns 29, 59
rag 30, 47
riti 48—50, 52—3
sakbt 30, 43, 468, 80
Sanskrit poetics 67n128, 68nI31,
see also kdvya
serial principle 32—3
signature (chap) 29, 47, 74
songs 5, 301, 43, 46, 54
tropes 3543
tropes of agriculture 42—3
tropes of textile craft and yoga 37—
41
tropes of trade 35—7
tropes of warfare 41—2
twelve-month pattern 33
weaving songs 38—41, 115-6
Pragdas Bihani 70, 82
preaching 0, 25, 44, 51
anecdote (prasang, prasang-katha)
43-5
exemplum (dystant) 29
prema 3, 10304
prosody
classification of verses 54
gan 54
guru (mora) 55
laghu (mora) 55
metre 54—9
mora (matra) 54
mora-based metre 55
péd (quarter verse) 54
syllable-based metre 55
names of metres:
aril (arilla) 55-6
camar 59
caunpai 58
chand 58
chappay 56—7
doba 55
gazal 59

Index

gitak, see camar
barigitika, see chand
indav 58
kavit (kavitta) 57
kirit savaiya 58—9
kundaliya 57
savaiya 56
sorthd 55
Proto-Nirafijant, see Nirafijani sect
Purabi 50
Quran 26, 164n1
ayat al-kursi 76
ayat al-niir 76
Ramanandi sect 4
Rasamanjari (Bhanudatta) 53
Rasik(a)priya (Kesavdas) 53
Rasmanjari (Nanddas) 53
Rekhta 50
riti, sec poetry
rulers
Akbar 70-1, 73, 75-6
Alaf Khan 81
Aurangzeb 71
Chauhan 3, 71, 73
Daulat Khan II 82, 87
Fateh Khan 81
Firuz Shah Tughlaq 3, 70, 72
Guhilot 3
Jahangir 71, 74, 78, 81
Kyamkhan (Karamcand) 81
Kyamkhanis 3
Mujahid Khan of Nagaur 73—4
Rao Sekha 7980, 87
Sekhavat 3, 81
sabad 80, see also sabda
Sabda 10
sadhu 4-6, 25
canumdsd (rainy season sojourn) 5—0,
75
lay followers 06, 24, 83
merchant caste 36
teacher 32
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Salagram 223 Nuruddin ~ Nauatjaham,  Shaikh
salt trade, see trade (Chishti Sufi) 82

samadhbi, see yoga Sufism 7, 11, 14-16, 50, 76

samkhya 10 Sundarsyngar (Sundar Kavi) 53

tantra 28—9

sampraddya 150n5
tantric initiation 72

Sanskrit 32, 48—50, 8
literature 7, 52—53
translation from 25, 49
see also poetry, kdvya, poetics

Sant 3—5

see also yoga
toponyms

Agra 4, 53, 59, 72, 79

Ajmer 3, 71-3, 78

animosity against Jains 79 ﬁm;rsar Zzg 36
drati 25,98, 118-9, 132, 139, 158 Ban;af r8§ AR TR
devotion 4-5, 7-8, T0-12 Baha-valpur 60
dhbuni 28 B
i ayana 73
b:‘lbltat 375 Bhairana 74
Jagaran ?5’ 35 Catsu (Caksu) 79
manuscript culture 28—9 Dausa 85-6
satguru 13—14 Delhi 4
semi-domestication § Didvana (Dindupura) 44, 6971, 73,
translation 49 82, 86—7, 182
worship 25-8 Dindupura (Didvana) 70
Sarbangi (Gopaldas) 72 Fatehpur (Shekhavati) 3, 14, 49, 65,
Sarbangi (Rajab) 43 70, 72, 812, 84, 86—7, 182
Sarvangi, see Sarbangi Fatehpur Sikri 73, 76
sati 12—13, 87-8, 11502, 188—4; see Gujarat 3, 8, 70, 181-2
also woman Hariyana 3
scripture 25 Hisar 81
sacred 28 Khatu 73, 125, 149
vini 25 Lunkaransar 4 74
Sikh ) 3 Magahar 107, 108n1
1ehs 7, 19, 25, 2 Malwa 74, 182
snake 73 Marwar 3, 50, 65, 69—72, 82, 181
Suﬂ o Merta 69, 80
initiation 72—3 Mewar 3, 70
notions 134n2 Multan 69, 79, 102—3
Sufis Nagaur 3, 70—1, 73—4
Buddhan (Qadiri shaikh) 72 Naraina (Mozamabad) 45-6, 724,
Burhan, Saikh 79—80 77-8, 83, 89, 148, 150
Hallaj, Husain ibn Mansur al-Hallaj Panjab 3, 7, 28, 81
127-8 Panni 79, 87
Ibn “Arabi 76—7 Rajasthan, Rajasthani 3—0, 8, 10, 14,

Mu‘tn al-Din Chishti 70, 78 28, 35, 38, 40-3, 53, 59
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Salemabad 4
Sambhar 4, 69, 71-3, 75-7, 82, 148
Sanganer 78—9, 87
Sekhavat, Shekhavati 3, 70, 79, 81—2
Sind(h) 3, 69
trade 3—4, 33, 35-6
caravan 3, 35
tropes of, see poetry
routes 4, 69—70, 73, 81
salt 3—4, 70, 73
saltpetre 71
trade routes, see trade
traders 3—4, 35-6, 69—70, see also
castes and professional groups
vani 25
angabandhu recension 46, 76
Dadnvani 44, 46—7,1ll. 11, 12, 13
vegetarianism 7, 15-16, 80
Indian Muslim 16
Islam 62n3
Prophet Muhammad 16
Sufi 16
vyds, see performer

woman 9, 12—3, 37, 42, 52—3, 80, 103,
109, 117, 121, 123—4, 139, 153—4,
169, 176, 183—4
misogyny 12, see also sati

yoga
battle 412, 83
bhakti-yoga 7-8, 59, 71
bindu 12
breath discipline 7—10
cakra 8—9, 108n6, 1701
esoteric body 8-9, 33, 37, 41
hathayoga 29
Kapila 7-8
nada 25
nadi 9
purnsa 77
samadhi 10
siddbi 23
Siva 8
tantric 10, 38
union of Shakti and Siva 8-10
Vaishnava 7

yogi 10, see also Nathyogl; Nath
Siddha



In the early modern period, the Sants emerged in North India as
devotees of a formless interior god. The volume introduces seven
Sant authors living in Rajasthan in the period from the first half of
the sixteenth to the eighties of the seventeenth century. It explores
their complex cultural background, their literary conventions, and
their sectarian network, and presents samples of their poetry in
the original Hindi with English translations. By far the most of the
compositions in this volume have not been translated before, and
of one of these the original text is published also for the first time.
Sant poetry has been transmitted in oral and written form. It
owes its continuing vitality largely to congregational and private
performance. This fact has been illustrated by a number of audio
and video samples.
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