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(The Uniqueness of Hafiz Abdul Majeed's 
Qissa Sassi Punno)

Abstract:

Folktales and myths have an important place in the Punjabi

literature. Many poets created the famous folktale of 'Sassi

Punno' in different styles. The folktale crafted by Hashim Shah

was much appreciated due to its brevity and description of

pathos. Through this folktale, some poets preached ethics,

spirituality, philosophy and love for humanity while others

portrayed it by using the means of symbolism. However the

name of Hafiz Abdul Majeed is prominent among the creators

of this folktale for his unique style, diction and technique with

reference to literary, scholarly and religious point of view. He

has paid special attention towards Islamic values and traditions

in this tale by elaborating these aspects quite skillfully. His

description is a beautiful blend of realism and romanticism. It is

an unpublished tale. If it had been published, several artistic

discussions could have originated in Punjabi literature.

Keywords: 

Hafiz Abdul Majeed, Sassi Punno, Punjabi literature, folktales,

classical poetry. 
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(Cultural Study of Punjabi Proverbs)

Abstract:

Proverbs are always considered as the unique literary legacy of

a nation associated with its culture, language and traditions. An

unbiased history can be derived from the proverbs being used

in a specific territory as these proverbs are usually based on

common facts pertaining to a reign or civilization. Moreover, in

any socio-cultural anthropology, witty proverbs and pithy

sayings are an inevitable part of the linguistic processes. The

idiomatic and aphoristic expressions in Punjabi language let

out not only its cultural background but are an epitome of the

ethnic values and an abstract of inherited traditions of the

Punjabi society. Such phrases, in addition to their brevity and

conciseness, generally reveal the universal sociolinguistic and

cultural  backcloth of Punjabi traditions, language and

civilization. These proverbs and maxims are the picturesque

description in words of the Punjabi society as a whole. This

paper throws light on the cultural importance and association of

Punjabi proverbs with literature as well as with common folk. 

Keywords: 

Punjabi proverbs, Punjabi sayings, Punjabi language, cultural

study, Punjabi culture, history of the Punjab.
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 Alliteration  


The lordly lion leaves his lonely lair.

  
 
 
  

Earth-dweller   Battle Shirt 
 Spear-carrier   War-sweat 

 Letter-crafty 
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(Social Sadness in the Poetry of Shakir Shuja Abadi)

Abstract:

Shakir Shuja Abadi is the poet of the land. His poetry is for the

people and he arouses the passion of love for his homeland

which has an enriched cultural and historical back ground.

People of his land are worth praising. They have simple lives

with too little needs. They have to face the cruel behaviours of

invaders and even of their own landlords and sardars. Shakir is

the representative of his nation. His words and emotions reflect

in the lives of natives. He has presented true picture of socio

economic conditions of these oppressed people. Scene of the

glorious past has been changed. People are forced to face

cruelty and tyranny. Even their own people have become their

enemy, people are forced to spend their lives with the tearful

eyes. Even then these innocent people are committed with their

fate. They are always being deceived by the cruel and cunning

ones. This research paper analyses the miseries, pains and

sadness of people portrayed in the poetry of Shakir Shuja Abadi.

Keywords: 

Shakir Shuja Abadi, social sadness, social injustice, inequality,

love for homeland
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(Classical Tradition of Punjabi Poetry)

Abstract:

Punjabi literature is adorned with its legendary classical poetry

that is famous for its profound mysticism. The tradition of

Punjabi classical poetry starts with the unparalleled verse of

Baba Farid ud Din Masood Ganj Shakar. Then the other

classical poets contributed and enriched the Punjabi language

with their great diction and concepts. These poets include

Hazrat Sultan Bahu, Shah Hussain, Ali Haider Multani, Bulleh

Shah, Waris Shah, Hashim Shah, Qadir Yaar, Mian Muhammad

Bakhsh and Khawaja Ghulam Farid. Every classical poet added

their share in the promotion of Punjabi language as they

adopted the Punjabi language to express their inner feelings in

the form of poetry. Punjabi classical poetry has the message of

love, peace, tolerance and equali ty as preached by its

contributors. In this paper, characteristics of Punjabi classical

poetry with special reference to the verse of sufi poets have

been analysed. Moreover, individual uniqueness of classical

poets has been highlighted in terms of their treatment of specific

concepts pertaining to sufism and social values.

Keywords: 

Punjabi classical poetry, Punjabi literature, Baba Farid, Hazrat

Sultan Bahu, Shah Hussain, Ali Haider Multani, Bulleh Shah,

Waris Shah, Hashim Shah, Qadir Yaar, Mian Muhammad

Bakhsh, Khawaja Ghulam Farid
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New Standard Dictionary of the  
 English Language

"A classic is properly a book, which can be simple without

being vulgar, elevated without being distant, and which is

something neither ancient nor modern always new and

incapable of growing old."(2) 
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"In his poetry Shah Hussain presents a very realistic picture of

our contemporary world. In this age of anguish and anxiety,

Shah Hussain's poetry is capable of performing a very useful

social function."(12)

 
 

 140 


  13 


14 

 





 

  
 


  

15  
 


 

  
  

 

16  
 

53 2020-215 




  


 


  

 
 


  
 

17   
  

 
 



 
 








54 2020-215 




  

 


18  
 

 













  




 
19 



  


  

 


55 2020-215 



 

20


 

 

  
  
 


 



 


 




 
21   

  

 





 



56 2020-215 




    

 

22   

23   

  
24   
 

 



    
   

  







 
 
 

25  


57 2020-215 




 


   
  

 





26 
 

 








27 
 


  






28  





58 2020-215 




  (32) 





   
 
 

1283   1279  
 1297  1298  

    
 


29 
 

  
 




 


 







 

30   





59 2020-215 






 
31   








 
 


 
32   




 



 





  
 

33  



60 2020-215 




  
 

34  
 

 
 

 


 

  


 
 


444  2002    -1

2- The New Standard Dictionary of the English Language, (Calcutta:

Standard Literature Company, Vol. I), 495.

159  1984    -3

37-36  1988    -4

171  2001    -5

172  -6

61 2020-215 



150  -7

141  -8

205  -9

351   -10

   -11

77  2002

12- Sajjad Sheikh, Our Legendary Intellectuals, (Lahore: Punjab

Institute of Language, Art & Culture, 2007), 81. 

149  2004     -13

150  -14

3    -15

   -16

243  1975 
67  1963    -17


   -18

88 
12  2000    -19

121  -20

34  1995    -21

468  -22

82  -23

51  -24

 1979    -25

32

62 2020-215 



77   -26

11-10  2006    -27

97-96  -28

200   -29

271  1984    -30

 -31

242  -32

 1989    -33

58

50  -34

 

63 2020-215 



64 2020-215 





 








(The Tale of Sassi Punno in the Poetic Form of 
'Si Harfi': A Research & Critical Review)

Abstract:

The history of folk literature is as old as the history of man.

From the time of commencement of life, man has had an

innate desire of inquisitive exploration. The folk literature has

been the direct corollary of man's earlier adventures. The

earliest function of literature was not more than depicting just

past time stories rather the verbal literature was a mechanism

of explanation and teaching. This folk literature is associated

with the roots of all religions and literatures. Man is an

amalgamation of body and soul, to feed the earlier hunting was

invented and to satiate the later folk literature was invented.

The folk story of star crossed love tragedy of Sassi and Punno

is quite older than other stories. This tragic love story has made

the love of this unfortunate couple eternal and immortal. This

anecdote has been extensively captured in Punjabi literature

via use of the poetic form 'Si Harfi'. This article analyses,

65 2020-215 



compares and explores the famous tragedy chronicled in

Punjabi literature in the form of 'Si Harfi'.

Keywords: 

Folk Literature, Sassi Punno, Si Harfi, Punjabi Literature,

Dastan.
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(Bulleh Shah's Philosophy of Love)

Abstract:

Alienation from true human nature and tendencies sows the

seeds of social problems like intolerance, hate and other

anti-human actions. But what actually is the true human

nature? What is the essential ingredient of being a human?

Thinkers from across the cultures, religions and times have

tried to come up with the answer. The resonance amongst all

the sages of the ages on love, being the essential ingredient,

hints towards the validity of this view point. Quite in line with

this global and human tendency to declare love as the panacea

of all the social and human evils is the thought of great Bulleh

Shah. Starting from human self to the whole cosmos, he sees

love to be the central constructive force that shuns away all the

negativity and evil in the favour of positivity and creativity. This

study is an attempt to elucidate Bulleh Shah's concept of love.

Focus is on unleashing the philosophical ideas of his thought in

relation to love. Furthermore, his views are also compared to

the view of Plato and Aristotle on the topic.

Keywords: 

Bulley Shah, philosophy of love, Plato, Aristotle, human nature 
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"And purification .... consists in separating the soul as much as

possible from the body, and accustoming it to withdraw from all

contact with the body and concentrate itself by itself, and to

have its dwelling, so far as it can, both now and in the future,

alone by itself, freed from the shackles of the body."(7)

 
 
    
 


8  

 


"Death is one of two things. Either it is annihilation, and the

dead have no consciousness of anything, or, as we are told, it

is really a change, a migration of the soul from this place to

another."(9)



  


 
 
 









  Symposium 
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"And this is the way, the only way, he must approach, or be led

toward, the sanctuary of Love. Starting from individual

beauties, the quest for the universal beauty must find him ever

mounting the heavenly ladder, stepping from rung to rung, that

is, from one to two, and from two to every lovely body, from

bodily beauty to the beauty of institutions, from institution to

learning, and from learning in general to the special lore that

pertains to nothing but the beautiful itself until at last he comes

to know what beauty is."(10)







11  




"And when he has brought forth and reared this perfect virtue,

he shall be called the friend of God, and if ever it is given to

man to put on immortality, it shall be given to him."(12)
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(Abdur Rehman Sehrai: Life & Works)

Abstract:

Punjabi language is very famous in the world for its folk music

which is derived from its poetry. Abdur Rehman Sehrai is a

well-known Punjabi poet. He expressed his inner feelings and

social norms of his time in the form of Dohras and Ghazals. His

poetry portrays the culture, lifestyle and social behavior of

people. His treatment of love as shown in his poetry is

exemplary. He uses metaphors that are deeply associated with

the culture and social value of his homeland. He presents the

concept of separation in such an effective way that the reader

feels the woes and miseries of the lover. He depicts the class

system very skillfully which makes his satire a living and

effective thing. He has deep association with his customs and

traditions but at the same time he criticizes the inequality and

cruelty being practiced in the society. Characteristics of the

poetry of Sehrai and his meaningful depiction of love,

separation and social values have been analyzed in this paper.

Keywords: 

Abdur Rehman Sehrai, Dohra, Ghazal, Punjabi poetry, Punjabi

literature, Punjabi culture. 
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language. Therefore they have been replaced by other vowels such as /e/, /u: /, 

diphthongs have no comparison with English which are well established and 
give a distinctive character to it. The diphthongs pose a real pedagogical 
difficulty for the Panjabi speakers which have various forms like ascending, 

 

A summary of our findings is being given below:  
1- The participants of our study who were native 

speakers of Punjabi language found it difficult to 

  
2- They faced this problem because the above given 

sounds were not present in the sound system of their 
mother tongue.  

Conclusions:  
This research study was carried out to explore the impacts of the sound 

system of mother tongue on the articulation of the sounds of English language. 
We investigated the influence of the sound system of Punjabi language on the 
pronunciation of English sounds by high school students of tehsil Shahpur, 
district Sargodha, Punjab. After analyzing the research data, it has been revealed 
to us that the students of said area cannot pronounce some English sounds 
properly because of the interference of their mother tongue .The Sounds which 
the students cannot produce are the very sounds which are not used in the 
mother tongue of the students. Thus the pronunciation errors made by second 
language learners are the result of the interference of their mother tongue. These 
errors can be traced back by comparing the sound systems of target language 
and the mother tongue of the learner.  
Recommendations:  
1- Teachers of English language must equip their students with the 

differences between the sound system of English language and their 
mother tongue.  

2- Government should appoint the native speakers of English language to 
teach this language to the students. 

3- Students should be encouraged to watch English movies, English news 
channels and English songs so that they may get familiar with their way 
of pronunciation.  



This research reinforces the findings Hassan, (2014) who explores the 
same thing for Arabic speaking population. According to Hassan, the students 
who speak Sudanese Arabic as their mother tongue face problems while 
articulating the vowels that have more than one ways of pronunciation. This 
research also corroborates the findings by Carter and Nunan, (2001) and 
O'Connor, (2003) that the students who learn English as their second language, 
replace the sounds which are not present in their mother tongue, with the sounds 
which are close to them.  

Our second research question is about why some students (speakers) 
cannot pronounce some English sounds. After the analysis of the data, we have 
found that the native speakers of Punjabi could not articulate some English 
vowel and consonant sounds. The reason was that those sounds were not present 
in Punjabi. For example, our respondents were unable to articulate /w/ sound 
because this sound does not exist in Punjabi. Therefore, they replaced /w/ sound 
with /v/ sound as in ‘we’ and ‘Wednesday’. In the same way, the respondents 

which there is no grapheme in English graphological system. The participants 

articulated by making /g/ sound silent but there is no concept of silent letter in 
Punjabi. Therefore, the students pronounced it as they saw it written.  

There is no consonant cluster in Punjabi language. Therefore, the 
respondents were unable to articulate consonant cluster. Instead, they used to put 

‘please’, ‘Stella’, ‘bring’ etc. In English language, when /r/ sound occurs at coda 

Another reason for this error is that Punjabi speakers are not familiar with the 
concept of silent letter.  Thus, the participants of our study articulated /r/ sound 

when they pronounced single ‘a’. Even when used inside the word, they 

of the Vowels used in Punjabi are long vowels. Therefore the students replaced 
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Answers to the Research Questions:  
Question No. 1: What sounds of English language do the native speakers of 
Punjabi language find difficult to articulate?  
Answer: By analyzing the data collected from 10 participants, we have 
come to know that the students who were native speakers of Punjabi 
language faced problems while articulating these English consonant /w/, 

there in their native language/ mother tongue.

Question No.2: Why were the participants unable to pronounce some 
English sounds correctly? 
Answer: If we compare the phonological system of Punjabi language with that 
of English language, we get the answer of this question. The participants were 
unable to pronounce some sounds while reading the given passage because those 
sounds were absent in their mother tongue 'Punjabi'. The influence of their 
mother tongue made them mispronounce some of the English sounds.  

 
Discussion of Findings:  

After the analysis of the data, it was found that the students were 

The participants, who were native speakers of Punjabi language, were 
unable to pronounce the consonant cluster at any position in the word. 
They were unable to drop /r/ sound at coda position. In the same way, 

sound at the coda position of the words. It had been noticed that the 
respondents often replaced short vowels with long vowels. The 
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Results 
Data Presentation:  

All the participants had been given English Sounds' Pronunciation 
Passage for reading. The transcriptions of their consistent readings are being 
given below.  
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The instrument is completely valid and reliable: its face validity and 

content validity had been checked by two experts: one in English phonetics 
and other in language education (Akinsola and Olaosebikan, 2019). The 
instrument is reliable because it has all the sounds of English language and 
gives accurate results when read by the participants. Each of the ten 
participants had been made to read the passage five times.  All the narrations 
by each participant had been recorded and analyzed. Each participant 
repeated his mistakes most of the times. This shows that the instrument is 
reliable and can be trusted upon.  

The data has been collected in a very careful and systematic way. 
Among hundreds of students, ten students have been selected who met the set 
criteria of the research. The willingness of the students had been taken. The 
participants showed their willingness to participate in research by filling consent 
form. These ten students were native speakers of Punjabi language and they had 
gained mastery in it.  

All of the participants had been given the English Sounds 
Pronunciation Passage (ESPP) and they had been asked to read it one by one. 
Every participant used to read the passage when he was alone before the 
researchers so that his reading may not influence the natural expected 
pronunciation of other participants. His reading of the passage had been 
recorded with the help of voice recorder.  

The researchers got one recording from all the participants daily. 
This had been done for five days. Consequently, in the end, the researchers 
were left with five recordings by each of the students. Those recordings had 
been transcribed with great care. After transcription, all the recordings by 
each participant had been analyzed in order to find out the consistent 
production of English sounds. Later on, the sounds produced by the 
participants had been classified into right pronunciation group and wrong 
pronunciation group after matching them with the standard pronunciation of 
the passage. Both of the groups had further been divided into two groups: 
vowel sounds and consonant sounds. The results had been used to answer the 
research questions.  



2- Why were the participants unable to pronounce some English sounds 
correctly? 

 
Methodology:  

The present study is a descriptive study. By adopting a qualitative 
research design, the influence of mother tongue (Punjabi) on the pronunciation 
of English sounds by non-native students has been explored. The population of 
this research includes all the public high school students in tehsil Shahpur, 
district Sargodha, Punjab. Purposive sampling technique has been used to 
conduct this study. Five public high schools have been selected and two students 
from senior most classes (10th class) of each school have been selected for this 
research. Total sample consisted of ten students from five public high schools of 
tehsil Shahpur. The criteria for the selection of participants was as under: 

1- Punjabi must be the mother tongue of the 
participant and he must be well versed in it. 

2- The participant must be willing to become a part 
of this research.  

Ten students who met the criteria had been selected for study. The 
instrument used in this study is English Sounds Pronunciation Passage (ESPP) 
which has been taken from Akinsola and Olaosebikan (2019). This passage 
consists of four sentence and 79 words. The peculiarity of this passage is that is 
has all the 44 sounds of English language in it. The passage is thus: 

Please call Stella. Ask her to bring these things with her from the store: 
six spoons of fresh snow peas, five thick slabs of blue cheese, a fowl and may be 
a snack for her coy brother, Bob. We also need a small plastic snake, a pear, two 
kites and a bag of pure water here. She can just put those things into three red 
bags and we will go meet her on Wednesday at the station.  

The correct transcription of this passage which was expected from the 
participants is given below: 
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generalized over West Punjab.    

This study has been carried out on the people of Western Punjab so that 
the findings could be generalized over Pakistani Punjab, at least on Shahpuri 
dialect. The students of the public high schools of tehsil Shahpur are the 
population of the study. The sample comprises of ten purposively selected 
students: two students from each school out of five randomly selected schools. 
English Sounds' Pronunciation Passage has been used as the research 
instrument.     

 
Statement of the problem:  

Observations have showed that non-native speakers of English feel it 
difficult to pronounce some English sounds. Their fluency is impeded and they 
cannot perform well while communicating in English language. Many 
researches have been done in this domain in order to investigate the reasons 
behind this hindrance. Researchers have found out that one of the major reasons 
for the mispronunciation of English sounds by non-native speakers is the 
retroactive impact of their first language or mother tongue. Students cannot get 
as much fluent in their second language as they are in their mother tongue. They 
apply the rules of their mother tongue, unconsciously, to their second language.  

 
Many research works have been done to explore the influence of 

mother tongue on the learning of second language but most of them focused on 
the grammatical errors made by the native speakers of different languages such 
as Arabic, Igbo, Berom, and Hausa who learnt English as a second language. A 
little work has been done on the phonological influences of the first language on 
the pronunciation of English language. Akinsola and Olaosebikan (2019) have 
worked on the phonological influence of Yoruba language on speaking English. 
They have found out that the native speakers of Yoruba language find it difficult 
to pronounce some vowels as well as some consonants of English language. 
Moreover, they have explored that the native speakers of Yoruba replace some 
sounds of English language with the sounds in their own language because the 
replaced sounds are not present in their own language. This study tries to 
explore whether Punjabi as the first language interferes in the production of the 
sounds of English language by the native speakers of Punjabi language.  

 
Research Questions:  
1- What sounds of English language do the native speakers of Punjabi 

language find difficult to articulate?  



Akinsola and Olaosebikan (2019) investigated the influence of Yoruba 
language on the articulation of English sounds by the students of secondary 
school students of Ibadan north government local area of Oyo state. After 
making the ten participants read English Sounds' Pronunciation Passage (ESPP), 
they recorded the responses and transcribed them for analysis. After analysis, 
they concluded that the sound system of their mother tongue Yoruba negatively 
influenced their pronunciation of English sounds.  

Carter and Nunan (2001) noted that the errors of pronunciation made 
by the second language learners are not accidental rather they are systematic. 
They reveal that the learners of second language replace the sounds of L2 which 
are not available in their mother tongue, with the sounds closer to them in their 
mother tongue. Thus, L2 learner's pronunciation mistakes can be traced back to 
the sound system of his mother tongue.  

In this study, the sound system of Punjabi language has been compared 
with the sound system of English, in the light of the data collected by high 
school students. Punjabi language has 29 consonant phonemes and 12 vowel 
phonemes (Mehta, 2014). A lot of research work has been done on Punjabi since 
it is 9th largest language in the world in terms of native speakers (Retrieved 
from Wikipedia). But a lot of work has been done on its being endangered due 
to the increasing influence of other languages. There are few studies on the 
sound system of Punjabi and its comparison with that of English language. 

Mehta (2014) investigated the difference between Punjabi and English 
on phonological and morphological level. He used structural approach to 
compare the phonological and morphological system of English and Punjabi and 
found out that the native speakers of Punjabi face difficulties while articulating 
English sounds due to the dissimilarity between both the languages on 
phonological and morphological level. The limitation of this study is that this 
study cannot be generalized over the population of all the regions of Punjab; 
especially of West Punjab. Since the researcher belongs to Himachal Pradesh 
which had previously been a part of Eastern Punjab, the dialects of Punjabi 
spoken in that area are slightly different from those spoken in Western or 
Pakistani Punjab. Therefore, we cannot completely rely on the results of this 
research while generalizing it over the people of Western Punjab. For example, 
according to Mehta, the native speakers of Punjabi cannot articulate labiodental 
fricative sounds i.e. /f/ and /v/. But in Eastern Punjab, it can be observed that the 
people have no difficulty in pronouncing these sounds. Thus the study cannot be 



Richard Tucker concludes that:  

"There are many more bilingual or multilingual individuals in the world 
than there are monolingual. In addition, there are many more children 
throughout the world who have been and continue to be educated through a 
second or a later-acquired language, at least for some portion of their formal 
education, than there are children educated exclusively via the first language." 
(1999:1) 

It has become clear that second language acquisition is a common 
practice in today's world. Now the question arises what are the languages which 
are mostly being learnt as second languages. According to the estimates made 
by Zhu (2001) and Crystal (1997b), by the year 2000, the four major second 
languages in the world were English, Chinese, Spanish and Hindi. Among these 
languages, being an international language of communication and a language of 
science and technology, English is most common L2. According to British 
Council, more than one billion people are learning English as L2 (Cook 2002:3).  

Since English is the most common L2 in the world, it is learnt by the 
people belonging to many linguistic backgrounds. Therefore, a lot of research 
work has been done on its relationship with the mother tongue of the learners. 
Labiba H. (2015) investigated the influence of the interference of Hausa 
language on the learning of English as second language. His study was limited 
to the comparison of the syntax of both the languages. He explored how the 
syntax of Hausa language interferes in the learning of English by the U.G IV 
students of English language at Usmanu Danfodiyo University, Sokoto. Hassan 
(2014) explored the influence of Sudanese Spoken Arabic on the pronunciation 
of English sounds. He carried out his research on fifty students and thirty 
teachers of Sudan University of Science and Technology (SUST). He collected 
his data through observations, recordings and questionnaires. After the analysis 
of data, he concluded that the participants, with Sudanese spoken Arabic as their 
mother tongue, found it difficult to pronounce some consonant as well as vowel 
sounds because of the interference of L1, difference between the sound systems 
of both the languages and the inconsistency of English sounds. One limitation of 
Hassan's research is that he did not use a structured pronunciation passage like 
(ESPP) to get the data of the pronunciation by respondents. He gathered his data 
by indulging in conversations with the respondents. There is the possibility that 
he might not have made all the respondents articulate all the possible sounds of 
English language. This factor decreases the reliability of the research. 



rules of L1 in L2. For example, there is no consonant cluster in Punjabi 
language. Thus the native speaker of Punjabi forces a vowel within a consonant 
cluster while speaking English. This is called 'negative transfer' also. 

 
The learners of second language do commit errors while learning L2. 

Many approaches had been devised to identify and minimize those errors. One 
of those approaches is 'contrastive analysis'. In Troike's words "Contrastive 
Analysis (CA) is an approach to the study of SLA which involves predicting and 
explaining learner problems based on a comparison of L1 and L2 to determine 
similarities and differences". In contrastive analysis, major focus is on the 
mother tongue of the learner. Mother tongue is considered to be the cause of 
errors committed in L2. We can predict the errors going to be made by the L2 
learner by comparing his L2 with his mother tongue. Errors can be minimized if 
the teachers identify the differences between L1 and L2 and try to eliminate 
them by working on them and making the students aware of those differences.  

 
From the discussion above, it is clear that the mother tongue does 

interfere while learning second language. In this study, the influence of Punjabi 
language on the learners of English as L2 has been tried to be explored. This 
study is an attempt to explore the phonological influence of Punjabi on learners 
of English. By using descriptive qualitative design, this study has been projected 
on the public high school students of tehsil Shahpur, district Sargodha, Punjab in 
order to investigate the difficulties which are faced by the speakers of Punjabi 
while articulating English sounds and why. Contrastive analysis approach has 
been used to conduct the study. The phonological system of Punjabi has been 
compared with that of English after the collection of data from the participants 
who completely met our criteria. After a careful analysis of data, conclusions 
have been made on the basis of the findings of our study. In the end, some 
recommendations have been made in the light of the findings of study. 

Literature Review: 
SLA (Second Language Acquisition) is a worldwide phenomenon. The 

world has now become a global village. Media has connected all the regions of 
the world. There are multinational companies who do trade all over the world. 
The governments of all the countries of the world are connected together 
through International unions. Knowledge, produced in one region, makes its 
way to the rest of the world. Therefore, second language acquisition has become 
a common practice in the present world. According to Troike, (2006) almost half 
of the world's population is multilingual. While discussing the same thing, G. 



Second language is often referred to as foreign language, L2 and library 
language in terms of their status and use. All the languages learnt after first 
language are called second languages ; be they three, four, five or even more 
than ten.  

Speaking of two languages is called bilingualism / multilingualism as 
speaking of one language is called monolingualism. Some people get the input 
of two languages simultaneously in their childhood. Consequently, they become 
equally proficient in both of those languages. Edward Said was equally 
proficient in English and Arabic. Therefore, both of these languages were called 
his native languages. This is called 'simultaneous multilingualism'. If one learns 
any language after his early childhood or after learning his L1 completely, it is 
called 'sequential multilingualism'.  

When we try to learn a language as a second language, the rules of first 
language, which we have supposedly mastered already, intervene our learning of 
L2. We, unconsciously, use our knowledge in L2 learning. 

"There is complete agreement, however, that since L2 
acquisition follows L1 acquisition, a major component 
of the initial state for L2 learning must be prior 
knowledge of L1… This prior knowledge of L1 is 
responsible for the transfer from L1 to L2 during 
second language development, which we will consider 
as part of the second phase of L1 versus L2 learning." 
(Troike, 2006). 

This situation is called 'interference'. According to Akinsola and 
Olaosebikan (2019) "interference is a term which refers to a situation whereby 
two different languages conflict; usually the mother tongue and a second 
language". There are two types of interference i.e. proactive interference and 
retroactive interference. In proactive interference, the interference of first 
language helps the learner learn the second language because of the similarities 
in first language and second language. For example, /l/, /m/, /n/, /d/, /f/ and 
many other sounds are common in English and Punjabi languages. Therefore it 
would help the native learner of Punjabi to articulate these sounds in English 
language. It is also called 'positive transfer'. In retroactive interference, the 
knowledge about first language creates problems for the learner of second 
language because of the contrasts between L1 and L2. The learner misuses the 



the differences between the sound systems of English 
and Punjabi. Moreover, the students should be 
encouraged to watch English movies and listen English 
songs so that they may get familiar with the correct 
way of pronunciation. 
 

Keywords:  
Mother tongue, Punjabi language, articulation of 
English sounds, phonological system of Punjabi & 
English, pronunciation 

Introduction:  
Language is one of the most amazing inventions of man. It brought a 

revolutionary change in the history of mankind. Communication among 
mankind became easier with the help of language. Earlier, language was merely 
a tool for communication. Gradually, it gained influence and power. In the 
present world, almost all the institutions of life i.e. education, religion, politics 
are driven through language. It is no more just a device for communication. 
Revolutions can be brought, and has been brought, by mobilizing the masses 
through the effective use of language.  

 
When a child is born, he starts getting linguistic input from his 

surroundings. He absorbs what is being spoken around him. According to 
Troike, (2006) by the age of six months, a child has articulated all the vowels 
and most of the consonant sounds of any language of the world.  "On average 
children have mastered most of the distinctive sounds of their first language 
before they are three years old…" (Troike, 2006). After this phase, the child 
starts producing complete words. Among words, he starts with the nouns and 
proceeds to verbs and then to adverbs and adjectives. Then the child starts 
uttering broken and grammatically incorrect sentences. It continues till the age 
of five or six. "Children master the basic phonological and grammatical 
operations in their L1 by the age of five or six…" (Troike, 2006). This language 
that he learns in his very childhood is called mother tongue or native language or 
first language.  

 
According to Troike, more than 6000 languages are spoken in the world. 

World has become a global village. People now need to interact with the people 
of other countries and the speakers of other languages. That is why, they learn 
other languages, besides their native language. The language learnt after the age 
of maturation or after having learnt first language is called second language. 
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Abstract:  
This study investigates the influence of mother tongue 
(Punjabi) on the articulation of English sounds by the 
students of public high schools of tehsil Shahpur, 
district Sargodha, Punjab. Descriptive qualitative 
research design has been adopted to conduct the study. 
Five public high schools had randomly been selected 
from many schools of tehsil Shahpur. Two students had 
purposively been selected from each of the schools, 
who best met our set criteria. Our research sample 
consisted of ten students who willingly took part in this 
study. They were native speakers of Punjabi and had 
gained mastery in it. They had been given English 
Sounds' Pronunciation Passage (ESPP) which has been 
used as 'instrument' in this study. The participants read 
the passage and their readings had been recorded in 
recording device. The recordings had been transcribed 
afterwards for analysis. After the careful analysis of 
data, the findings of study revealed that the students 
faced difficulty in articulating some English consonant 
and vowels sounds. After comparing the phonological 
system of Punjabi and English, we found out that the 
students could not articulate these sounds because the 
sound system of Punjabi interfered retroactively. 
Negative transfer of mother tongue (Punjabi) created 
problem for them. It has been recommended that the 
teachers of English should make the students aware of 
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unity interrupted by material creation which resulted in the separation of humanity
(as lover) from God (as Beloved)"(30) and that is why when the soul of the Sufi
searches for truth/ Divine Beloved, it has to affirm that the answer lies within the
boundaries of soul itself. The Sufi path is "subversive rather than confrontational.
It works from within, from the self which lives in the very depths of the
unconscious, with secret recesses of the heart".(31) As for the mind, from a spiritual
perspective, it has its own limitations. It is known as "the slayer of the Real, for it
stands between the seeker and the Real self, while its constant chatter defers us to
our inner voice".(32) Spiritual truth "embraces rather than separates the opposites.
Truth is not on the level of duality, but the experience of oneness".(33) A real Sufi
always seeks to understand the essence of truth/reality and its origin and he is
well-aware that he will find explanations for all his questions within, not with-out.
Sufism is spiritualism against materialism. As an ascetic philosophy, "Sufism
guarantees redemption from miseries of life, the knowledge as redeemer is
identified with God".(34) Thus, according to Sufism, the supreme Truth or Reality
is God. God is the Divine Beloved for which the soul of a Sufi feels like a soul
bride of a Divine groom and sheds away all the physical existence to get one with
Him/God. In the process the Sufi experiences self loss or self annihilation because
his soul seems intoxicated to get immersed in Divinity to the extent where the
boundaries of Thou and I cease to exist. The present paper is an attempt to signify
the spirit of mystical union as an ever evolving and intact Sufi tradition in 21st
century. The poetry of Khaqan Haider Ghazi is a fine example for this case study
thereof.
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implores his earthly lover to help him get across this physical world to the
metaphysical one where his soul might get reunited with the Divine Beloved. He
writes in one of his poems:

Chooray da chankara thagda
Amrat darya bulhin wagda
Rug rug vich utar---ve mahi
Lai chal nainun par (28)

(The rustle of bangles of thou, my lady love beguiles me. A river of
heavenly essence seems flowing within your lips. Come, let me drink that
heavenly essence of love, be my guide and take me beyond that sensory world to
some opposite destination of physical; perhaps the metaphysical one where my
soul could get united with my Divine Beloved to know what love is).

The similar intoxication of immersion in Divine presence can be seen
running throughout the pages of Ghazi's poetry which gives it an air of Sufi
doctrine of self loss/self annihilation. Like beauty in the above quoted lines Ghazi
gives meditation an equal importance to as a mode of his reunion with God. His
spiritual journey is a journey of self towards God in which there is at times partial
at others complete loss of self through intoxication of immersion. The poet uses
certain metaphors of intoxication imagery in some of his verses to justify the
fundamental concern of this study. In one of his poems he writes using meditation
with intoxication imagery as medium for mystical union: 

Doonghi fikr kalam di
Savi teray nam di
Labhdhi phiray visal
Dam dam nal dhamal (29)

(Deep meditation to speak is like opium of Divine love which is ever in
quest of spiritual union with Divine Beloved; the quest causing whirling
intoxication inside.)

The poet uses intoxication imagery and constructs certain modes whether it
is beauty or meditation or love ties with some earthly lover just to signify his
ultimate quest for mystical union with a complete loss of self through intoxication
of immersion in Divine presence.

Conclusion: In Sufism, soul has been considered as "an undifferentiated
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ignorant and the most learned, and is seen at one time
indulging in the shade of ease, at another traversing the
pathless desert."(26) 

Ghazi, in his poetry seems to follow the same tradition of Sufism in feeling
the presence of his Divine Beloved within his soul; the one who is like a poet
within the poet and whose presence within the poet is the driving force for his
poetic experience. Ghazi feels the enlightenment of Divine presence and spiritual
union to the extent that the boundaries of "You and I" begins to demolish and the
poet clearly admits that it is not he who writes these verses rather it is someone
else who is within his soul, whose presence is felt as illumination inside and it is
He who speaks in the poetry of Ghazi. It is Divine love and longing which makes
the poet write these verses. In one of his poems in Mein Chater Nahi Chakhiya
(Never tasted/felt Monsoon), Ghazi writes:

Jehra mera ho ke meri
Mein tu vi kujh vadh aiy
Mein ik hadd, auh meri hadd tu
Kina ee baihadd aiy
Meri akh vich chanan dhar ke
Rooh vich pavay shor
Methun shairi koi nhi hondi
Karda aiy koi hor (27)

(The one who is mine and mightier than me; I am one initial point and He
is all encompassing. My Divine Beloved illuminates my vision with His presence
and my soul vibrates from within. It is not I but he speaks in my words; I am no
poet but his love makes me write verses).

Ghazi, in his verses tries to establish a poetic ideology following the Sufi
traditions step by steps. His spiritual journey like all other mystic poets is journey
of love in search of truth in beauty which finally culminates with mystical union.
He, however, nowhere in his poetry seems ignoring the distinct identity of the
earthly beloved which might be leading his vision towards the search of an ideal
absolute or the Divine Beloved; his journey of love though spiritual is a way of
trespassing from terrestrial to celestial. Even in the most romantic strain of his
poetic imagination, Khaqan Haider Ghazi is not satisfied with the presence of
earthly beloved; he implores to get somewhere far away than the physical world of
love making. The poet seems in love with an unseen beauty perhaps his Divine
Beloved whose presence is felt, relished and got intoxicated with by the poet. He
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physical existence because I have undergone a great anguish and torment to reach
this state of being.) 

Contemplation or meditation for Ghazi is not merely a spiritual activity not
linked with any cognitive experience; it is rather an amalgamation of cognition
and imagination whereof physical and metaphysical have been mixed and merged
to reshape the spiritual identity of the poet. It is a creative process with which the
poet is able to link his mental capabilities with spiritual ability to understand the
mysteries of the universe; the bond between the creation and the creator is
established by this kind of spiritual activity.  There are different modes of
contemplation: 

From the stage of observing creation and wondering about its beauty and
uniqueness, to the stage in which the contemplator related his spiritual and
aesthetic experience of creation with the almighty Creator Himself, and finally, to
the stage which entirely transcends the boundaries between creation and
Creator.(25) 

Ghazi, in his poetry seems to experience almost all these modes of
contemplation; his contemplation leads his imagination to shift from an admiration
of beauty to the recognition of truth within that image of beauty like all mystics
are used to locate. The contemplation and meditation leads the poet under study to
transcend the boundaries of time and clime in order to experience the intoxication
of immersion in the Divine presence and to feel himself one in essence with
Divine Beauty as his Beloved. Mystical union or the spiritual reunion with Divine
Beloved is the fundamental ideology of Sufism as well as the traditional way of
self annihilation with all the great Sufis of every age from Mansur Hallaj to Shams
Tabrez and Rumi, from  Bhagat Kabir to Guru Nanak and Baba Farid and later
with Shah Hussain and Bulleh Shah. All these Sufi poets felt a presence of their
Divine Beloved within themselves and celebrated the relish of this presence
through their verses. Mystic ideology has the trans-cultural unity to the extent that
mystics neither have birthdays nor native lands. They have a common message of
love and compassion for mankind and the essence of that compassion and love is
the quest for reunion with God. About the common traces of the Sufi doctrine,
writes John Malcolm (1829): 

"exist in some shape or other in every region of the
world. It is to be found in the most splendid theogonies
of the ancient school of Greece and of the modern
philosophers of Europe. It is the dream of the most
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indicated by the process of "the intoxication of immersion in the divine Presence,
in an entire loss of self-consciousness" or may be termed as Sufi tradition of self
loss. Ghazi as a modern poet may be seen using various verse forms and speaking
about divergent social subjects of his time but the major concern of his poetry is
spiritual not the social. Therefore, the existentialist queries in his poetry are often
responded with a spiritual reasoning. He turns towards the traditional Sufi path to
travel forth towards his Divine Beloved in order to resolve his inner conflict of self
and becoming. During this spiritual quest, the poet experiences partial or complete
self loss so often that the boundaries of time and space are demolished and he feels
himself conversant with the great Sufi poet Bulleh Shah in one of his long
narrative poems perhaps because his soul is intoxicated and immersed in Divine
presence within himself and the poet feels a justified longing to share his bliss of
that Divine presence with his spiritual mentor Bulleh Shah. Ghazi clearly says in a
quatrain of this long poem that his physical identity is permeated with intoxication
of Divine love to the extent that he feels himself like air not to be seen by visual
eye but to be felt by inner vision thereof:

Bulleh Shah asin va wanger
Sanu takay na koi akh
Asin hathan vich na aunday
Na jeebhan mar k chakh
Asin audun nazrin aunday
Jad akhin painda kakh (23)

(Bulleh Shah, I feel myself like air not to be seen by any visual eye. I feel
myself immersed in the Divine being to the extent that my physical entity is no
more as a solid thing likely to be touched or tasted. Like metaphysical entity, I
could be seen only when the physical vision is blurred).

The poet seems to be intoxicated with this bliss of solitude to the extent
that he alienates his physical presence in this world and confines his soul with a
process of contemplation and meditation about his spiritual experiences and the
longing of his soul to be reunited with God. He is a modern poet but admits that
his spiritual entity does belong to some other time zone perhaps his soul is familiar
with.

Varehun pehlan bhog laiy ne varehun lamay rog
Hor sadi vich aa gaye asin hor sadi de log (24)

(I spiritually belong to some bygone century not experienced by my
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feeling himself estranged from God and longing for spiritual endeavours, finds
himself at loss in this world; determined to find the meaning behind his existence.
Such estrangement of man from God generates an impulse for man to return to his
origin; reunion of human soul with God through the process of self annihilation.
This split identity of a Sufi fluctuating between matter and spirit "is not merely the
separation between the subject and the object of his perception, but also an inner
division in man's selfhood".(19) Human soul separated and alienated from the Spirit
of God as Divine Beloved desires to return and reunite with it. It is "due to this
state of alienation that the soul longs to return to its origin".(20) This experiential
revival of the soul with its origin or reunion with the Divine "necessitates a sort of
oneness, a negation of self, and aims at uniting this self with God; that is,
extinguishing himself in Him".(21) In Sufism, this kind of union with the Divine is
referred to as 'fanaa' or annihilation, annihilation of the self in the Divine.
Self-annihilation for a Sufi, according to Erik Geofrroy (2010) takes place as a
result of "the intoxication of immersion in the divine Presence, in an entire loss of
self-consciousness".(22) The present paper aims to trace the Sufi state of
self-annihilation in the poetry of the poet under study with the lens of Geofrroy
(2010) theoretical assumption, however, keeping intact the traditional Sufi
doctrines and dictum. 

Significance of the study: The present study is significant in the sense that
it not only validates the ages old Sufi philosophy in the present century rather
creates a balance between modern poetic trends and Sufism in order to justify the
application of Sufi doctrines on present day literary texts. It advocates the revival
of mystic ideology and caters the need for a renewed interest in Sufi thought and
mystic literature to counter the socio-psychic unrest in the prevailing scenario of
materialism and spiritual dearth. 

Analysis and Discussion: Ghazi establishes his mystic ideology in his
poetry as a Sufi journey of soul from seen to the unseen; there is a unique but
queer amalgamation of different shades of love in his verse. He makes his poetic
imagination glide naturally between various modes and moods. Suddenly,
however, this fusion of terrestrial and celestial turns the poetic fancy of the poet
upside down and he is seen unfolding the folded quite emblematic of metaphysical
concern. His verses playing with various poetic genres of variant nature are
epigrammatic stories of the soul's inner suffering and healing process in its love
affair with God, whom the Sufi terminology describes as Divine Beloved. Ghazi's
poetry on symbolic level is an account of his spiritual love affair with the Divine
Beloved whose love leads from the pain and anguish of longing until the soul of
the poet is reunited with the Beloved. This is the great mystical transfusion
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holding a dialogue with great Sufi poet Bulleh Shah on spiritual level seems
enmeshed in a sort of inner conflict which is built and resolved simultaneously
through meditation or contemplation. The poet undergoes a self negotiation in
which he finally gets his spiritual queries responded by himself with the
invocation of Bulleh Shah as his spiritual mentor. In Sufi tradition even a single
moment of meditation "is worth more than the good works accomplished by the
two species of beings endowed with weight".(16) In the act of contemplation, the
Sufi confirms that there is no reality but God. In fact, meditation "constitutes the
inner structure of epistemic ascent in Sufism, which represents a very complex
spiritual process with the highest goal being the mystical realization of God".(17) It
is a demonstration of the oneness of being, the existence of an absolute, divine
reality within the soul of the man for which the poetry of Ghazi can be taken into
account as a testimony of Sufi tradition of self loss which the present paper is an
attempt to unfold. 

Theoretical and Methodological Approaches: In the present era of
socio-psychic unrest, there is a renewed interest in the investigation of Sufi texts
and literature as a hope to get the inner conflict of human soul resolved in some
way or the other. Sufism proposes a kind of compassion for suffering humanity
through its claims of trans-cultural cult of reunion with God as Divine Beloved in
order to make it probable that the essence of human existence is the quest for
reunion with God through the medium of love for man and for Divine. Sufism
proclaims that human spirit is one with the God in essence and the mode of
locating that oneness of essence is love to the extent of intoxication; a sort of bliss
which makes man oblivious of false selfhood and disperses every vanity and
otherness in man. This bliss or intoxication known to Sufi poets and mystics is a
kind of perplexing but soothing state of the heart in which the mind, worldly
knowledge or even the physical status of mystics as separate entity is dissolved
and the soul is awakened, enlightened and finally purified. Vitray-Meyerovitch
(1987), discussing the Persian mystic Rumi, suggests, "The Beloved has
permeated every cell of my body Of myself there remains only a name, everything
else is Him".(18) According to French philosopher Eric Geoffroy's (2010) this
"intoxication of immersion in Divine presence" marks the state of self loss / self
annihilation in Sufi poets; a trait of traditional Sufi path which this study attempts
to trace in the poetry of a present day poet Khaqan Haider Ghazi. The Sufis get on
in a journey known as the Sufi path: a path of love and devotion which leads
towards the state of mystical union or reunion of human soul with God through
self loss / self annihilation. Hence, the Sufi aims to creates an alignment between
the physical and the metaphysical and gets alienated to travel towards a timeless
and space-less destination designed to be experienced only within the self. Sufi
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The external social experiences of Ghazi coupled with his internal spiritual
revelations give new dimensions to his mystic ideology and poetic vocabulary
introducing it with a universal nature of art. He has a sensitive soul as a person and
as poet full of expressions in poetry, columns writing, film, theatre and drama
writing, and dealing with his critical research work.  Hence, the poet under study
by means of imagination and linking his experiential cognition with spiritual
acquisition passes from the visible image whether ephemeral or concrete, to the
reality beyond it; his linguistic choices throughout the pages seems toggling
between the sensory and the spiritual. Ghazi seeks to explore Truth through
imagination, the trait which is leading his poetic outlook to the Sufi path of self
loss. He seems to follow the tradition of great Sufi poets.  "Al-Ghazali, ascribes to
imagination a mediator role between sensual perception and knowledge of
truth".(13) Imagination and contemplation are crucial to the Sufi in his path towards
reaching divine Truth and Ghazi is following the same path to reach the
destination. Dr. Jawaz Jafri who is a contemporary poet of Ghazi describes poetry
as the bond of their friendship. He claims that he is the close witness of launching
his book 'Band Gali Vich Sham' (Dusk in a blind alley) and perhaps saw the poetic
transformation Khaqan underwent writing that book. He is of the opinion: 

It was found that his poetry was a mix of old diction as well modern one
because of his in depth study of Sufi poets as well as modern poets. Search for his
own self and truth is the basis of his poetry.(14) 

Ghazi, in his poetry takes the task of reviving the Sufi tradition of self loss
in order to achieve the destination of reunion of the soul with God or eternal
Truth/Reality. Ghazi, following the trait of great Sufi poets looks for his Divine
Beloved in the creation of Him whether the world around him with changing
seasons and colours of monsoon (Chater) or it is the spiritual and psychic journey
of the poet himself as God's creation or whether it is his fellow human beings
including possibly some allusion to his earthly beloved whose love paves a way for
the poet to nurture the yearning and love for the Divine Beloved. Ghazi, most of
the time tries to celebrate the inter play between the love of terrestrial and the
celestial and considers love for God's creation as mandatory to acquire state of
mystical union or "Oneness of Being". Badri (2000) explains that "the way to a
cognizance of God is to glorify Him in His creation, to contemplate His wonderful
works, to understand the wisdom in His various inventions".(15) 

Another way of identifying with the Divine in the poetry of Ghazi is
through contemplation or meditation as the key point of Self loss or self
annihilation. Ghazi, throughout his poetry specially in his long narrative poem
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purified is merely 'pure' [safi], but he whom the Beloved has purified is sufi.".(9) 
This intoxicated version of love helps them search the truth; the reunion of lover
and beloved, God and man. Mysticism / Sufism is that aspect of reality which
exhibits the unity of subject and the object through love; it traces the celestial
through terrestrial. The present paper explores the same Sufi tradition of self loss
in the poetry of Ghazi.

Literature Review: Sufism is the journey of subject self towards the
object Beloved in order to get reunited with it; the path of a Sufi is the dwindling
journey of his spiritual self to reach the destination of mystical union which can be
attained only after the objective self of the Sufi as a human subject is annihilated
and lost in that journey before the destination is arrived. The very initial boundary
to be demolished in the spiritual drifting is the loss of separate self/false self in
order to become a part of all encompassing enlightened Self or the Divine Beloved
in mystical connotations. In order to attain the level of spiritual enlightenment, the
dark self conceited self is to be lost which Ghazi's poetry establishes the concept
of. Vaughan-Lee (2006) amply suggests that the spiritual journey of a Sufi is
"subversive rather than confrontational. It works from within, from the self which
lives in the very depths of the unconscious, with secret recesses of the heart".(10) 
Spiritual transformation and the process of yearning of the soul for the Divine
Beloved is a quest which begins from within ignoring the objective correlative in
form of union with the Divine Beloved; a union for which the soul has been
yearning and wailing for to the extent of self loss/self annihilation In Sufism, this
spiritual yearning resulted in a state of consciousness which "was of an
undifferentiated unity interrupted by material creation which mresulted in the
separation of humanity (as lover) from God (as Beloved)".(11) The spiritual quest
of a Sufi always results in an obvious apprehension that the truth and all the
related postulates of ideal reality lie within the boundaries of self loss. Ghazi,
through the medium of his poetry tries not only to revive the tradition of Sufi poets
rather he chalks out a way for  young generations by aligning their readership
approach with the ideology of Bulleh Shah and Shah Hussain. Following the
spiritual path of great Sufi poets like Bulleh Shah, Ghazi does, seek the Divine in
the process of love for creation and the creator both on exoteric and esoteric
grounds. Dr. Sughra Sadaf, an eminent poetess says: 

"Khaqan's identity as a poet is his unique approach to the
art of poetry saying. Khaqan feels the pains of people
around him being a sensitive soul himself. He is
impressed by the spiritual poetry emanating from the city
of Bullah Shah."(12)
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without loving Him?"(2) Sufism/mysticism advocates a sort of unitary experience
within soul or a reunion of soul with God as Divine Beloved which is proposed by
the Sufi with immersion of self into Being; subject self into object God. The Sufis
get on a spiritual journey/pursuit known as the Sufi path; a path of love and
knowledge which leads towards the reunion of soul with Divine Beloved/ God.
Hence, the Sufi aims at annexing the terrestrial with the celestial, the physical with
the metaphysical and feels himself a sort of recluse centered in timeless and
space-less dimension experienced only within the self of the Sufi/poet, the result
of which "necessitates a sort of oneness, a negation of self, and aims at uniting this
self with God; that is, extinguishing himself in Him".(3) In Sufism, this kind of
unification with the Divine is referred to as fanaa or annihilation, i.e. annihilation
of the self in the Divinity as an integral whole. Annihilation takes place as a result
of "the intoxication of immersion in the divine Presence, in an entire loss of
self-consciousness".(4) During this process or state of unity or immersion, the Sufi
does not experience any extrovert objects outside his own self and is not aware of
the physical reality of him either because he feels himself as a part of his Divine
Beloved. This is called Divine intoxication, which, in Sufism, is considered as the
outcome of mystical union. This "transitory state of inebriety then becomes 'the
prelude' to a sober state, known as, 'baqaa' or permanence, where the Sufi sees Him
in everything".(5) The soul of the Sufi, thus, becomes "an unstained mirror that
reflects the Divine light and reveal it to others".(6) The great Sufi Muhyi'd-Din Ibn
Arabi used to pray, uttering these words: "Enter me, O Lord, into the deep of the
Ocean of thine Infinite Oneness".(7)

The great masters of Sufism have preached different paths: Junayd and Ibn
'Arabi turned to metaphysical knowledge, while Hallaj and Rumi turned instead to
the intoxication of love. However, throughout the history of Sufism a certain
balance has been maintained between these two ways, on both the individual and
collective levels.(8)

Ghazi in his Punjabi poetry seems to follow mystic path of Love chalked
out by Hallaj and Rumi. Love is the essence of mysticism / Sufism which leads to
unfold the beauty and truth of one's own self, the universe and ultimately it tends
to perceive the essence of love which incorporates Divinity. Mystic poetry in itself
is the reflective cosmic expression of the unitary relation of man and God, creation
and the creator, worshiper and the worshiped and on symbolic level of lover and
beloved. Poets like Ghazi following the Sufi tradition of self loss see the spirit of
God in man as object of beauty, fall in love with him and immerse their souls in
the intoxication of Divine presence felt through love to the extent that their inner
self is enlightened and purified by Divine presence in them, "He whom love has
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contextualizes Sufi tradition of self-loss by indulgence of
the poet in "intoxication of immersion in divine
presence" which the present study aims to trace.

Keywords: 
Khaqan Haidar Ghazi, Punjabi poetry, Self-loss,
intoxication of immersion, sufi tradition, Divine
presence, subject self

Introduction
Lovers do not meet one day somewhere. They have
always been one in the other

(Rumi, Divan-e Shams)
The desire to immerse in Divine Beloved is a pathway to mystical union; a

state of oneness of being where subject self experiences a union with the Other
Object or Divine Beloved as an estranged part of the Whole. The longing for
mystical union creates a state of intoxication in the self of a mystic/Sufi which
leads him to self annihilation; a total loss of self as separate being in order to
materialize the sense of union with the Divine Beloved. The self annihilation
(fanna) is a stage in the Sufi path attained by the mystic/Sufi through "intoxication
of immersion in the divine Presence".(1) It is a state where the Sufi finds the
presence of Divine Beloved in his own self and feels intoxicated with the
immersion of his self in the divine presence. It is the very state which is
experienced by mystics/Sufis through ages and created such a strong sense of
togetherness with Divine Beloved which forced Sufis like Mansur Hallaj to utter
the famous dictum, "I am Truth" (Ana-ul- Haq) meaning that "I and He are one",
as a result of  "intoxication of immersion in divine presence". The present paper is
an attempt to explore the same sense of mystical union resulted in the
"intoxication of immersion in divine presence" in the poetry of a contemporary
Punjabi poet Khaqan Haider Ghazi. 

Khaqan Haider Ghazi has a distinguished place in the contemporary poets
of Punjabi language. He is famous for his Punjabi poetry that is quite rich in
diction and is adorned with classical vocabulary. The present paper explores
mystical doctrine of immersion (fanna) in his poetry specially the collection of his
Punjabi poems entitled Main Chetar Nahi Chakeya (I have not tasted/felt
Monsoon). Ghazi's poetry exhibits Sufi tradition of self loss on both exoteric as
well as the esoteric levels. He seems so deeply intoxicated and immersed to feel
Divine presence in his soul that his words justify Geoffery's (2010) claim of an
inherent connection between knowledge and love for Divine perception, "For, how
is one to love God without knowing Him, and how is one to hope to know Him
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Abstract: 
Mystical longing of the self for the other is not a longing
to possess the other but a longing to immerse into the
other. This immersion of subject self into the other is
connotatively a Sufi world view of self-annihilation
celebrated in myst ical  doctr ines  through ages
irrespective of spatiotemporal divergences. This paper
explores Sufi immersion of subject self into the object
Other through the lens of French philosopher Eric
Geoffroy's (2010) "intoxication of immersion in the
divine presence" as Sufi intoxication of self-loss in the
poetry of a contemporary Punjabi poet Khaqan Haider
Ghazi (b.1965) specifically his works Dam Dam Nal
Dhamal (Intoxicated Whirling inside) and Main Chetar
Nahi Chakeya (I have not tasted/felt Monsoon). The
annihilation in Divine Being, which is referred to as
"fanaa" in Sufism, takes place as a result of the
"intoxication of immersion in the divine Presence"; a
total loss of self to become a part of divinity. During this
transient state of the intoxication of immersion in God,
the Sufi does not see anything outside of Him. This
transitory state of intoxication of immersion in God is
the prelude to a higher state, known as "baqaa" or
permanence, where the Sufi sees Him in everything. The
state of "fanna" or self-annihilation is mandatory to
attain the desired stage of "baqaa" or permanence which
is the highest goal of Sufi path. Ghazi's Punjabi poetry
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Saadat Hasan Manto, Qurratulain Hyder, and so on. In analyzing the given
partition fictions by the Sikhs and the Muslims, the ideas of the above-mentioned
theorists are quite relevant as their analysis mainly focuses on cultural trauma, the
configuration of which takes ethical rather than moral lines in their
representations. The ethics of Sikhs' cultural trauma is directly related to patch up
the tear in the fabric of their identity a tear that was caused by the events of 1947.
As they try to patch up the tear, they draw on their age-old discourse of
demonizing the Muslims. This kind of representation adds to the bitterness even as
it leads to group consciousness. However, Manto and Hyder do not go for
strengthening the group consciousness of a Muslim or a Sikh or a Hindu. Their
spotlight is on capturing the group consciousness of the victims of the partition
violence. That consciousness is the experience of trauma itself. Trauma in its pure
form has agency in its writings. The agency of trauma is a welcome far cry from
the discourse of cultural trauma in the writings by the Sikhs.
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Qurratulain Hyder's representation of the trauma of the protagonist Sita
Mirchandini in the novella is moral as it discusses the victimhood of her. Her pain
is elaborated vividly. It tells very clearly about her struggle. Sita is treated as
savaged being by Qamar, Jamil, and Irfan and whole patriarchal agents. She is
used and thrown into the world of patriarchy. Sita needs shelter to live a happy and
peaceful life finding a suitable partner but she is unable to find a suitable life
partner who understands her feelings. She intends to feel the presence of someone
in her life but she frequently suffers from the sense of absence and the sense of
loss. All her loved ones have been betrayers. She is dislocated while exercising her
free will. She suffers and struggles alone. Hyder encourages the readers to listen to
the pain of Sita Mirchadini forgetting their ideology. Similarly, Saadat Hasan
Manto's collection of vignettes in Black Margins reflects the loss of moral values
as it is the expression of victimhood of the sufferers of diverse sectors. The events
described in these vignettes are humorous. They create laughter among the
audience in the beginning but in-depth, they make the audience cry in listening to
the pains of the victims. There is a loss of human values both in victims and
victimizers. The collection gives a glimpse of Indian partition violence. The
inhuman acts like rape, loot, kidnapping, arson, killing, etc. are mentioned in these
vignettes humorously and ironically. So far as the relevance of methodological
tools in studying Indian Punjabi Sikh partition fictions as well as Punjabi Muslim
partition fictions is concerned, the tool of cultural trauma is highly applicable in
analyzing and elaborating on them. 

Qurratulain Hyder's moral line is very clearly depicted in her novella due to
the representation of the victimhood of the protagonist, Sita Mirchandini, in a
vivid manner. In representing the pains of Sita, Hyder just paints the picture of the
trauma of her rejecting all types of cultural and religious principles. She highlights
Sita's trauma in this novella. The novella is all about how Sita is betrayed by
Qamar, Jamil, Irfan, and others. The novella just sings the sad song of Sita's tragic
life events. So the fiction follows the moral line. A similar attitude can be felt in
Saadat Hasan Manto's collection of vignettes in his Black Margins. Manto, in his
vignettes, does not describe the ideology of the victims and victimizers. He just
captures the pictures of their cruelties and inhuman acts. The vignettes are quite
meaningful due to the presentation of the events in a darkly humorous manner. His
representation of trauma is also moral because nothing but the subjectivity of
victimhood is represented in his writings.

Conclusion
Trauma as discourse is defined differently by different theorists and writers

such as Jeffrey Alexander, Cathy Caruth, Geoffrey Hartman, Dominick LaCapra,
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without informing Sita. Qamar should have accepted Sita. Sita has not been
treated as a human in the home of Jamil. Jamil and his family members give more
priority to religion rather than moral values. Sita is treated as if she is a woman
from another world. She has been homeless both physically and spiritually. Sita is
in no man's heart and she is dislocated due to her fault as well as the cruel acts of
her betrayers. Qurratulain Hyder presents Sita, as a new woman, who wants to
break cultural, religious, and social boundaries and obstacles but she has been
betrayed everywhere. She has been unfit in the eyes of the Muslims, her ex-lovers,
society, and culture. The protagonist Sita as well as other characters seem to forget
moral values. They do not seem to contribute for the sake of morality. No one is
ready to sacrifice in love as well as in family duty and responsibility. At least, Sita
tries to search human values beyond religious boundary but she is made a failure
in the world of religious fanaticism and patriarchal world. Anyway, her quest for
morality is praiseworthy.

Findings
Saadat Hasan Manto not only exposes the idea of the trauma of the Indian

partition violence but also highlights the universal moral values in his writings. In
his short story "Toba Tek Singh", he presents an extreme victim Bishan Singh
who neither supports India nor Pakistan. He expresses his voice neither of India
nor of Pakistan but from no man's land. He is the representative of an extreme
victim of Partition violence and is forced to leave Pakistan but he doesn't cross the
border and says, "I want to live neither in Pakistan nor in Hindustan- I will live on
this tree" (Manto 15).

So, Manto, being neutral, wants to show the real trauma of the victim of
the partition violence. Manto takes literature as the powerful and authentic
testimony of Indian partition violence as he expresses:

"Literature is not a malady but a response to malady. It is
a measure of the temperature of the country, of the
nation. It tells us of its health and disease …We (the
writers) tell others what they are suffering from, but we
do not own the Chemist's shop….The whorehouse is
itself a corpse which society carries on its shoulders.
Until society buries it  somewhere, there will be
discussion about it…Why should I take off the blouse of
society? It is naked as it is. Of course I am not interested
in dressing it up either, because that is the job of drapers
not writers". (Manto 25)
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and ask Jamil to forgive you. He is a good man; he will
definitely forgive you. I'll ask his forgiveness. We let
ourselves get carried away by temporary feelings. Sita
dear, you can find true peace in life only with a solid
person like Jamil". (Hyder 87)

Sita is lost in the dreadful jungle of today's world. She was abducted by the
Ravana of today's world. The world is prey to Anglo-American imperialism; in
which innocent people are tortured but no Hanuman comes to rescue them. So
many Muslim Sitas were abducted in 1947. Finally; Sita's hope of getting married
to Irfan also ends as she finds Irfan and Madame Kazmi on their honeymoon.
Now, Sita realizes that time is quite powerful as she expresses, " No one has been
able to measure time…it checks your worth, it checks my worth, this ruthless
money-changer Time… This measuring of days and nights… life is not one of
your documentary films" (Hyder 173). For Sita, the chain of day and night has
been a two-toned thread of silk. The final line of the novella is quite symbolic as
Hyder writes, "A gust of wind banged the door shut" (Hyder 173). The shut of the
door symbolizes the lack of alternatives in Sita's life on the one hand and on the
other, it indicates that there is no vacancy for Sita in Irfan's heart as well. He has
been a married man and he cannot accept Sita now.

Qurratulain Hyder, in fact, worries about the loss of human values. Her
novella, in this sense, is the quest for human values in this faithless world. The
protagonist frequently changes her lovers. On the one hand, different patriarchal
agents like Qamar, Jamil, and Irfan are themselves immoral and on the other hand,
Sita is made immoral through their immoral acts. She gets married to Jamil and he
betrays her. Then she searches for shelter in her ex-lovers. They don't care about
her now and she becomes homeless. Irfan, Jamil, and Qamar all lack moral values.
They accept Sita in the past as a beloved but these patriarchal agents are not ready
to accept her as a wife. All the characters, including the protagonist Sita, are
playing a selfish role. She becomes modern. She becomes a global agent. She is
far from a narrow and confined space. She gets married to a Muslim though she is
non-Muslim. She becomes quite radical in her attitude. She changes her Hindu
name Sita into Sayida Begum after she gets married to Jamil. Despite her effort,
she cannot integrate herself into the Muslim family of Jamil. Instead of getting
love and care, she is betrayed by the Muslim. Jamil marries another woman
without informing Sita. It means moral values are degraded due to religious
fanaticism. Jamil should not have married another woman. Sita should not have
established a love relation with multiple partners. Irfan should have waited for her
longer if he was a true lover of Sita. He should not have married Madame Kazmi
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person in the halal manner prescribed by Islam. Then his friend asks, "What have
you done? He says, 'why?' He again asks, 'why did you kill him that way?' He
replies, "I enjoy it that way" (Manto 121). He says, "To hell with your enjoyment.
You should have just hacked his neck off with a single blow the way they do in
Jhataka. Like this" (Manto 121). And the one who has slaughtered in the
prescribed manner is himself slaughtered in the Jhataka way. In Indian partition
violence, some killed in the halal manner prescribed by the Muslim, and some
killed in Jhataka way. It did not matter how they killed each other but they killed
human beings. So killing was a wrong act. The surprising thing is that the one
who was killed in halal manner is himself killed in Jhataka way.

Qurratulain Hyder's
The Muslim writer Qurratulain Hyder's novella Sita Betrayed explores the

violence perpetrated on women's bodies, the inescapability of patriarchy, and the
fragmented sense of belonging. Sita marries a Muslim Jamil but he betrays her and
marries another woman before he gets a divorce from Sita. When Sita gets a
divorce letter from Jamil she makes a bold decision to marry Irfan, her ex-lover.
She meets all her friends before she leaves for Paris to meet Irfan. While leaving
for Paris she intends to take her son Rahul with her but she is not allowed to do so.
She reaches Paris intending to marry Irfan but she finds Irfan with his mistress
Madame Kazmi on their honeymoon. Thus, Sita's dream fails. Qurratulain Hyder
is one of the leading writers of Urdu fiction in India whose contribution in
representing moral values in literature is unquestionable. Qurratulain Hyder's
protagonist Sita Mirchandani, a Hindu refugee from Sind, now living in India has
been betrayed everywhere and she has been taken as a playing doll by Jamil,
Qamar, and Irfan. Sita's friend Bilquis seems quite worried when Sita is betrayed
by Jamil. After the divorce from Jamil Sita intends to meet Irfan but her friend
Bilquis seems suspicious even with Irfan and says, "Darling, he is a bachelor.
Lives by himself. You cannot go to his home" (Hyder 53). Sita claims that she has
been betrayed by Jamil not because of other reasons but because of being
non-Muslim. She argues, "…I became a Muslim, and we had a Muslim
marriage…Muslim, non-Muslim. I don't believe in all that. On the marriage
contract, my Muslim name was Sayida Begum" (Hyder 86). Then Sita goes to
meet another ex-lover Qamar and asks his favor. Then Qamar too shows his
indifference to her and replies:

"What brings you here in this rain?' He asked, 'Are you
all right?'…He was silent for a while then said: 'Sita, I
made a mistake. I'll never be able to give you a happy
life. I'm an utterly irresponsible person. Please go back
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retaliate against the rioters and wanted to live a happy and peaceful life in 1947 in
India. The rioters killed innocent people and sometimes even innocent people
became aggressive and started to take revenge in the partition violence in 1947.
Both the victims and victimizers lack humanity in this vignette. It expresses the
extreme nature of partition violence as he writes, "The chest was opened. Out
came a man with a sword in his hand. He turned the two claimants into four"
(Manto 117). The surprising thing in this vignette is that the victim kills the
victimizers. In "Appropriate Action" Saadat Hasan Manto presents a starving
couple and their pain during the time of violence. The couple hides in their
basement for four days without eating anything. As their hunger grows their fear
of death lessens. Their need for food and water becomes more pressing. They no
longer care whether they are alive or dead. They come out of their hideout. The
husband, in a feeble voice, tries to attract people's attention expressing, "We have
come to surrender, please kill us" (Manto 117). The problem is that killing is a sin
in their religion. They are all Jains. They consult among themselves and hand over
a couple of other 'Mohalla' for appropriate action. It shows the partition violence of
1947 was religious in nature because the practice of killing was practice based on
religious principle. The religious principle was greater than the principle of
humanity during the time of the Indian partition in 1947.

Similarly, in Manto's "Correction" a person introduces himself that he is
Har Har Mahadev. Then the second man asks he needs some proof to believe in
him that he is Har Har Mahadev. The first man replies that he is Dharamchand.
The second man asks him the proofs again then he says that he knows everything
from four Vedas. The second man does not agree with him and announces, "Kill
him! Kill him!"(Manto 118). Then the first man stops the second man from killing
him saying, "Wait, wait I am one of you. I am your brother. I swear by Bhagawan,
I am your brother" (Manto 118). Now, he is saved. It clearly shows Manto's major
focus is not on religion but humanity. In "An Enterprise" Manto shows the naked
picture of an inhuman world. The vignette describes the violence as "fire broke
out; the entire mohalla went up in flames. Only one shop escaped. The Signboard
on the shop reads…A complete range of building materials is sold here" (Manto
118). Here, the irony lies as some people are crying for the loss of their properties
whereas others are getting benefits from the loss and are celebrating. This is the
metaironic effect of trauma. 

In the vignette entitled "What's the Difference" Manto writes how the
killing was taken as a game; just the way of entertainment during the time of
Indian partition violence in 1947. The killing was common but its ways were
different in terms of religious principles. In this vignette, a Muslim slaughters a
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though he seems to be innocent as he asserts, "Sir why arrest me? I am poor. I only
took a sack of rice. Something I eat to keep myself alive. You have shot me
unfairly…Sirs; other people were after big game…I eat rice every day….It's all
right Sir. Keep the sack…just give me my wage…Four annas" (Manto 114). The
Kashmiri laborer is tired of pleading and he gives up his attempt. He takes off his
dirty cap and wipes the sweat from his forehead. He gives the sack to the police
inspector and asks for his wages. The vignette gives the picture of the grim reality
of the common people like the Kashmiri laborer during the time of Partition
violence. In "Sharing the Loot" Saadat Hasan Manto presents a frail middle-aged
man who presents himself as a member of the rioter groups and tells all the looters
to loot his house systematically. He says, "Brothers, this house is filled with
wealth, filled with innumerable priceless objects. Come on, let's take it over and
divide up the booty" (Manto 114). He requests them to take all the precious things
out of the house but they should not break any of the items. He also requests them
not to fight with each other while looting. 

Till the end, he does not identify himself to the rioters. All the rioters
vanish in no time at all due to the sudden appearance of a dog and a tiger. One of
the rioters is still on the spot and asks the frail man who he is. Now, he introduces
himself to be the owner of the house with a smiling face and he also advises the
rioter to take a crystal vase carefully as it may break if it falls from his hands. In
this way, his house is looted systematically by the rioters. The vignette makes us
laugh but in-depth, it is not a matter of laughter. It is the issue of extreme violence
that creates seriousness among the readers. The piece is quite ironic and it is the
picture of grim reality which was common during the time of the Indian partition
in 1947. Outwardly the frail man seems to be happy but he is not so and his pain is
unbearable because the rioters have made his house empty. In the piece of his
vignette "Fifty-Fifty" Manto presents two characters. The first man picks out a
large wooden chest for himself. But when he tries to lift it he cannot move it even
an inch. Then he asks help from the second man in lifting the wooden chest. The
first man is ready to share at least one-fourth of the item kept in the wooden chest.
Again the second man demands more share from the first. They agree to share for
fifty-fifty. When the chest is opened, their expectation fails as a man comes out of
the chest with a sword in his hand and cuts both, and changes them into four with
his sword. It symbolizes the partition violence in 1947 was so violent that both the
victims and victimizers lost their conscience and violated human values. His
attempt seems to be the revolt against the rioters. 

It shows the unbearable situation of the common people in the presence of
the cruelties of the rioters. So, even the common people were compelled to
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aftermath. "Toba Tek Singh", "Cold Meat", "Open It", "Black Margins" all depict
unbearable anguish, trauma, and savagery of Partition. Manto's stories look at the
violence and barbarity of Partition as a plain and simple descent into the heart of
darkness inherent in man. In Manto's stories, directly or indirectly, the subject of
Partition is first the human being, not the Hindu human being, nor the Muslim, nor
the Sikh. "Cold Meat" and "Open It" highlights the fact that in times of fratricidal
war and violence, the female body becomes a contested site subject to assault and
conquest. It serves as a trophy of victory or a blot on the collective honor. "Toba
Tek Singh" is a story of dislocation and exile-exile from one's natural home and
habitat. It is about arbitrary boundaries and borders that divide people, history, and
culture. The story is about lunacy and madness. It is the madness of the sane which
is a million times more destructive than the madness of the insane. Bishan Singh,
the mad protagonist of the story contemptuously rejects the verdict of the
politicians to be divided between India and Pakistan and prefers to die on the strip
of land that belongs to neither. This is Manto's symbolic rejection of the
vivisection of the country, and his considered comment on the stupidity of the
entire exercise. "Cold Meat" shows the transformation of human beings into
beasts. The protagonist Ishar Singh murders six members of a Muslim family and
quenches his blood lust. To satisfy his lust for sex he carries off a young girl
Kulwant Kaur of the murdered family on his shoulders. She is also dead but he
intends to copulate with the corpse. Ishar Singh's lovemaking with Kulwant Kaur
is as violent as his treatment of the Muslim family. In the story, "Open It",
Sirajuddin asks eight volunteers at a refugee camp in Pakistan to find his daughter,
Sakina, from whom he got separated during the chaotic journey from India. They
rape her repeatedly and then abandon her to her fate. She is brought to the doctor's
office in the camp. When the doctor says, "Open It" (meaning the window),
Sakina, lying inert on the stretcher, opens her shalwar involuntarily. She has been
so brutalized and her relationship with language has become so tenuous that
henceforth the phrase 'Khol Do' (Open It) will carry just one meaning for her to the
exclusion of all others.

Manto's Black Margins is taken as a great document of great importance in
terms of representing human tragedy during the period of communal violence.
Manto's Black Margins consists of twelve pieces of vignettes and each vignette
deals with victimhood representing the Indian Partition violence of 1947. The
vignettes seem to be humorous but they are written in tragedy. The absurdity of
violence or the grim reality of violence is expressed in these vignettes. Saadat
Hasan Manto in "Wages of Labour" exposes how the laborers have to face extreme
economic crisis during the time of extreme violence. An innocent Kashmiri
labourer is arrested by the police inspector. He takes out his pistol and fires at him
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are acting-out and working-through mourning as  a  crucial  mode of
working-through and melancholia as a mode of acting out" (LaCapra 2001, p.80).
Here, he clearly shows melancholia is close to acting out and mourning is close to
working through. Jeffrey Alexander, explaining Cultural Trauma and Collective
Identity, argues: "Cultural trauma occurs when members of a collectivity feel they
have been subjected to a horrendous event that leaves indelible marks on their
group consciousness, marking their memories forever and changing their future
identity in fundamental and irrevocable ways" (Alexander 2004, p.85). Avishai
Margalit, in The Ethics of Memory, writes, "Being moral is a required good; being
ethical is…an optional good" (Margalit 2004, p.105). Morality is the need as it
tends to follow the human line so being moral is required good but the ethical line
is not compulsory as it gives less focus on human values; rather it gives more
focus on culture, politics, or religion.

The Indian Partition of 1947 is the drama of the identity politics of the
Hindus, Muslims, and Sikhs. About this, Beerendra Pandey observes:

"An exploration of the language of trauma in Indian
English partition fiction reveals the presence of cultural
trauma in fictional representation a presence this
functions as a memory to settle old scores rather than a
way to escape from the cycle of communal violence."
(Pandey 2012, p.126)

So cultural trauma tries to legitimatize revenge rather than suggesting a
way to escape from the cycle of communal violence. This kind of cultural trauma
that whips up identity is a defect in the literature of trauma.

Textual Analysis 
The fictional writings of Punjabi Muslim writers like Saadat Hasan Manto

and Qurratulain Hyder are very powerful in the representation of trauma. They
focus on morality rather than ethicality of the partition violence. They both write
about Partition violence through the moral line. They write keeping human values
in the center. Their major concern is not the concern of religion or culture rather it
is the concern of victimhood. While writing about partition violence they write
about the pains of the victims and also present openly about the cruelties of the
victimizers. They write what they see. They write about Muslims, Sikhs, and
Hindus. Richness in their writings lies in the representation of victimhood.

Saadat Hasan Manto
It is undeniable that Manto's stories deal with the partition of India and its
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"In Moses and Monotheism, Freud theorized a trauma
that had shaped Jewish identity for over two thousand
years…Freud formulated a theory of collective trauma
experienced by the Jewish people over long periods of
history. This extension of trauma to a theory of history
was preoccupied with the tension between the individual
(Moses) and the crowd. Moses imposed a demand on his
people (Monotheism) that they initially rejected but were
unable to free themselves from over time." (Meek 2010,
p.18)

Sigmund Freud also highlights the history of the Jews. Jewish history was
marginalized history in the past. It refers to the effect of 'latency' of trauma. In
terms of trauma theory, there is more realism in traumatic history than in
disciplinary history. Moses is the God of the Jews. The Jews were kept in Egypt's
prison and Moses liberated the prisoners and sent them into their original places.
The work of Cathy Caruth appropriates Freud's views on trauma in Moses and
Monotheism to posit that "trauma describes an overwhelming experience of
sudden, or catastrophic events, in which the response to the event occurs in the
often delayed, and uncontrolled repetitive occurrence of hallucinations and other
intrusive phenomena" (Caruth 1996, p.181). Trauma is experienced as well as
response to a catastrophic event a response that is delayed. Caruth argues that this
nature of belatedness makes the access to trauma only constructed possible. This is
why her trauma is an unclaimed experience because it cannot be claimed in its
originary.

Building on Caruth's notions, Dominick LaCapra's theory of trauma insists
on the distinction between working through and acting out the trauma. The
distinction is relevant to the aesthetic works that perform trauma without
necessarily succumbing to melancholic excess. His insistence on the distinction,
however, is far from dogmatic. For LaCapra, in Writing History, Writing Trauma
(2001) admits that "working through is itself a process that may never entirely
transcend acting out and that, even in the best of circumstances, is never achieved
once and for all" (LaCapra 2001, pp.148-9). In this vein, literary criticism takes on
a special role of "analyzing and 'giving voice' to the past" (LaCapra 2001, p.186).
The most intriguing forms of analysis take the empathic risk of probing trauma
without losing the differentiating frame "of an affective relation, rapport, or bond
with the other recognized and respected as other" (LaCapra 2001, pp.213-4).
LaCapra is not insensitive to the problem of where exactly to locate this fine line
between mourning and melancholia. He explains, "…melancholia and mourning
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state of affairs. The British officials brought a fraction in the communal harmony
of the Indians. Gopal Das Khosla, in this connection, writes:

"Hindus and Muslims began to assert themselves as
separate entities by withdrawing themselves from each
other's festivals, by wearing different dress, observing
distinctive manners, and by each demanding a separate 
language and educational institutions. Hindu culture and
Muslim cultures were now mentioned as distinct and
irreconcilable conceptions." (Khosla 1989, p.6)

Research Objective
To highlight the main characteristics of translated
Punjabi fiction.
To present the relevance of the colonial historical
con text  and  pos t-colonial  ident i t i es  in  a
Post-Partitioned scenario. 
To analyze the subjects of portioned and cultural
trauma.

Research Questions
This study aims to answer several questions including: 

1. How do Qurratulain Hyder and Saadat Hasan
Manto portray the cultural and religious trauma in
the context of the Post-Partitioned scenario? 

2. How has the Muslim identity projected in the
selected texts? 

3. How have Qurratulain Hyder and Saadat Hasan
Manto presented the issues of partitioned violence
in the selected texts?

Theoretical Framework
Trauma theory is based on Freud's psychoanalysis that focuses on trauma,

repression, and symptom formation. In defining trauma Freud raises the issues of
dynamics of trauma, repression, and symptom formation. So trauma theory is
based on Freud's death drive. Freud's theory of psychoanalysis of trauma remains
not just on the individual level but it also gives birth to communal consciousness
at least to the Jews after the publication of Moses and Monotheism. In Freud's
perspective trauma can be working through not acting out. About Freudian trauma
theory, Allen Meek in Trauma and Media writes:
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Gandhi's failure and the partition of Punjab (and Bengal) underline Jinnah's
failure" (Grewal 2000, p.129). 

To salvage the Sikh position, the Akali leaders led by Master Tara Singh
began to put forth various proposals aimed at reorganization or partition of
Punjab. From the movement the Pakistan resolution was adopted in 1940; the
Muslim league leadership had also been conscious about the possibility of a
partition of Punjab. Prithipal Singh Kapur further highlights the role of Master
Tara Singh as he raised the voices of Sikhs to go against the slavery of Muslim
and Hindus as he asserts:

"Master Tara Singh tried to clear the air by declaring that
the Sikhs wanted to avoid the perpetual slavery of both
the Hindus and Muslims and they also wished to have a
share in the political power and not merely a change of
masters. As the demand for the partition of Punjab grew,
this scheme became irrelevant. But the importance of
this scheme has to be seen as a first popular formulation
of territorial rearrangement as means of protection of the
Sikh community." (Kapur 2000, p.67)

The policy of the Muslims in West Punjab was to drive the non-Muslims
out of Punjab. Retaliation took place in East Punjab as the non- Muslims could not
bear the savagery of the Muslims. The Muslim League officially proposed the
two-nation theory for the first time in the 1940 Lahore resolution but it was
opposed by the non-Muslims. The Sikhs claim that Muslims' biggest enemy is
their law. In West Punjab, there was a sense of frustration rather than the actual
loss. The Muslim League blew it sky-high. Basu Tapan points out the weaknesses
of the Muslim League and the Congress both who failed to maintain unity in the
Indian sub-continent. In this connection he argues:

"The failure of the Muslim League and Indian National
Congress, pointing out, on the one hand, the intellectual
insufficiency of the former's demand for a Muslim
homeland and, on the other, the strategic impracticality
of the latter's plans to make the bulk of the Muslim
masses feel at home with the idea of an united India."
(Tapan 1994, p.106)

Unity in a variety had been insisted upon as a peculiar characteristic of
India. This was not a piece of wishful thinking but a true statement of the actual
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partition. Gyanendra Pandey views a history of trauma should be written as
objectively as possible without normalizing the struggle:

"When history is written as a history of struggle, it tends
to exclude the dimensions of force, uncertainty,
domination and disdain, loss and confusion, by
normalizing the s t ruggle,  evacuat ing i t  o f  i ts
messiness… I wish to ask how one might write a history
of an event involving genocidal violence, following all
the rules and procedures of disciplinary 'objective'
history…" (Pandey 2004, p.5)

The reconsti tution of community and nationhood in  part i t ion
historiography of India has led to a redefinition of Sikhs, Muslims, and Hindus as
butchers or as devious others; as untrustworthy and antinational; but perhaps most
fundamentally, as Sikhs and Muslims and Hindus alone. Since 1947 men, women,
and children belonging to different castes, classes, occupations, linguistic and
cultural backgrounds have been seen in terms of their Sikhness, Muslimness, or
their Hinduness. Partition has proved to be a trauma from which the Indian
subcontinent has never fully recovered. Actual trauma is not reflected in its history
writing, a fact that is lamented by many. Rituparna Roy remarks in this
connection, "There is not just a lack of great literature, there is more serious, a
lack of great history" (Roy 2010, p.18). So literature seems to be more powerful in
the representation of trauma than historiography of the trauma of violence. Indian
historiography has focused more on independence than on partition, more on the
unifying force of nationalism than the divisive forces that rent the country in 1947.

The Sikhs' view of the history of the Indian subcontinent is rooted in that
imagination for a Sikh homeland. So far as the Sikh view of the history of
partition is concerned, it can be said that their demand was a separate state
exclusively for the Sikhs to be carved out of the erstwhile Punjab province that
was to be divided into India and Pakistan. The idea of the partition was, in a sense,
an outcome of the election of the electorates. The right of separate representation
was granted to the Muslims in 1909. It was extended to other communities in
1919. It gave impetus to communal consciousness to different communities
including the Sikhs. In this connection, Kirpal Singh says, "Punjab was the only
province where the majority community namely, the Muslims had been granted the
right of separate representation which was vehemently opposed by the Sikhs and
Hindus" (Singh 2000, p.146). J.S. Grewal, in this sense, strongly agrees with the
Sikhs and says, "just as the partition of the Indian subcontinent marked Mahatma
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itself. Trauma in its pure form has agency in its writings.
The agency of trauma is a welcome far cry from the
discourse of cultural trauma in the writings by the Sikhs. 

Keywords: 
Punjabi, Translated literature, discourse, partition,
trauma, Muslims, Sikhs, Hindus. 

Introduction
The history leading up to 1947 shows that there are three partitions. First is

the idea of partition as a homeland of the Muslims. Second is the partition that
entailed the splitting up of the Muslim majority provinces of Punjab and Bengal
and third; partition as massacres, mass displacement, and the nightmares that
people would have to live through for decades to come. Nation, otherness, and
dialogues combine into the story of how modern states arise out of nationhood,
which is only a different way of saying how nations come of age. In partition,
personal rules become more powerful than universal moral values. A Partition is a
dramatic event that destroys families, friendship, and the sense of belonging and
ideas of the country. Historiography of the Indian partition refers to the ideological
representation of the trauma of violence in the partition of India in 1947. The
history of partition in the history of violence and trauma. Partition historiography
tries to cover the issues of the concept of partition violence, nationhood, history,
civilization, the historicity of violence, concept of nation, modern state, memory
history and disciplinary history, the morality of memory history, the illusion of
choice, and concept of home and so on. Partition historiography is the ideological
function of partition. For example, in Remembering Partition, Gyanendra Pandey
explains: "From the 1940s to today, a great deal has been written about the
partition of India and the violence and whatever is written is an ideological
function of partition known as historiography which is very different from that of
Holocaust literature" (Pandey 2004, p.3). Partition focuses on a moment of rupture
and genocidal violence, marking the termination of one regime and the
inauguration of the two new ones. The defective aspect in writing the history of
trauma is that community and nationhood are given central focus rather than
expressing the victimhood of the victims. In the Indian partition of 1947, several
hundred thousand people were estimated to have been killed, unaccountable
numbers raped and converted, and many millions uprooted and transformed into
official refugees as a result of what has been called the partition riots. The
boundaries between the two new states India and Pakistan were not officially
known until two days after they had formally become independent. Partition
historiography refers to official history. Official history works to produce the
'truth', the truth of the violence of 1947. It denies the force and eventfulness of
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Abstract: 
This research explores the selected literary texts on the
Indian Partition in 1947 that condemned the violence
that affected millions of lives. The condemnation in
Indian English novels by the Sikh writers is ethical in
contrast to the condemnation by Qurratulain Hyder and
Saadat Hasan Manto whose representation is inflected
with humanistic moral concerns. The research argues
that the representation of the partition trauma by the
Indian Punjabi Sikh writers follows the ethical lines to
forge Sikh nationhood while the trauma of the victims of
the partition violence in Hyder and Manto condemns
itself. To conclude, the research has applied trauma
theory as the tool of analysis. The ethics of Sikhs'
cultural trauma is directly related to patch up the tear in
the fabric of their identity, a tear that was caused by the
events of 1947. As they try to patch up the tear, they
draw on their age-old discourse of demonizing the
Muslims. This kind of representation adds to the
bitterness even as it leads to group consciousness.
Punjabi Muslim writers like Manto and Hyder do not go
for strengthening the group consciousness of a Muslim
or a Sikh or a Hindu. Their spotlight is on capturing the
group consciousness of the victims of the partition
violence. That consciousness is the experience of trauma
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