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Abstract:   

The Doaba region of Punjab is unique for its demography which includes large number of dalits 

and other marginalised sections of community. The political consciousness among the dalits has 

enabled them to assert their identities through the writings of Ravidas which have created a 

strong sense of utopian image in the form of Begampura (a city without sorrows).  The partition 

of Punjab in c. 1947 has undermined the contribution of many local (Islamic) dargahs which dot 

the landscape of the region. Such dargahs continued to attract large number of followers not only 

from lower castes but also from upper sections of society. The twentieth century has witnessed 

the emergence of some dargahs in Chishti- Sabiriyya tradition. However, the development of 

such dargahs in Doaba stands in stark contrast to the movement of Sabri scholars, in the 

twentieth century, towards cleric interpretation of Islam. These dargahs on the other hand drew 

legitimacy from Shaikh Farid as the doyen of composite culture. Imagery of Baba Farid is 

repeatedly evoked during sama performance to highlight the superiority of emotional experience 

of Islam. Such dargahs while keeping the rituals of Chishti dargahs alive have also added some 

modern percepts in the form of appointing successors cutting across religion, caste and gender. 
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Doaba (Bist Jalandhar Doab) is one the sub region of Punjab between Beas and Sutlej. Home to 

various socio-religious movements, the region has continued to attract academic attention. It is 

home to the large Dalit communities with the history of Ad Dharma movement (c. 1925). 

Communitarian tensions and clashes between the followers of deras and others have necessitated 

review of the underlined socio-cultural tonalities which have influenced formation of the region. 

Ronki Ram highlights the practice of Dalits celebrating the festival of Adi Gurus  and Guru 

Ravidas become a supreme symbols of Dalit pride through the idea of Begampur (city without 

sorrow) and his ‘radical poetry’.1 Jodhka has also studied the nature of Ad Dharma movement 

whole highlighting their desire to be identified as a separate religion which dates back to 1931 

when the request was made to register Ad Dharmis as separate religion.2 However no historical 

work has undertook the responsibility to map the various contours of fluidity of identity and 

emergence of composite culture under the influence of local dargahs and Pirs which, though not 

as prominent as Ravidasis, have continued to contest the concretization of identities formed 

under colonial influence. In their quests, these local places of composite culture have drawn 

strength not merely from bhakti saints and modern political leaders but also from Sufi traditions 

through the cults of Pirs while adjusting themselves to the changing demands of modern 

contestations. 

Emergence of popular deras and dargahs in the Doaba region points toward shifting 

socio-cultural paradigms. It is interesting to note that several of these deras and dargahs at 

popular level claim connection to their Chishti- Sabiriyya heritage. The present paper seeks to 

study Chishti- Sabiriyya traditions while underlying role of indigenous Sufi traditions which, 

though neglected in modern academia, has continued to fuel the fighting spirits of the various 

marginalized group dotting the geographical settings of Doaba. In the process, an attempt will be 

made to formulate context which resulted in these dargahs adjusting to various Chishti traditions 

and rituals to eke out separate identity. Three prominent Chishti- Sabiriyya shrines namely dera 

at Phillaur,  dera of Bibi Channi Shah in Sofi Pind in district Jalandhar and dera at Nakodar will 

be studied to validate the objectives of the study undertaken.  

                                                           
1 Ronki Ram, 2017, ‘The Genealogy of a Dalit Faith: The Ravidassia Dharm and Caste conflicts 
in Contemporary Punjab’, in Contributions to Indian Sociology, 51(24). pp. 63-64. 
  
2 Surinder Jodhka, 2009 ,‘The Ravi Dasis of Punjab: Global Contours of Caste and Religious 
Strife’. in  Economic and Political Weekly, 44, p. 81. 
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II 

Punjab remains the region which made the earliest contact with Sufism in Indian subcontinent 

and Kashf al Mahjub (Lifting of the veil) was composed by Al Hujwiri (c.1009-c.1077 CE) in 

Lahore. Popularly Known as Datta Ganj Baksh and protector saint of Lahore, Shaikh Hujwiri 

was sent to Lahore by his spiritual preceptor, Shaikh Muhammad bin Hasan al-Khattali to take 

over the wilayat (spiritual authority)  of Lahore after the death of his another disciple Shaikh 

Zinjani. His work Kashf al Mahjub remains the guiding book of later Sufis in India. 3 By the end 

of twelfth century, Multan also emerged as an important Sufi centre with the Suhrawardi 

Khanqah (hospice) of Shaikh Bahauddin Zakariya (c. 1182-c.1262 CE).4 Simultaneously, sufi 

traditions gained popularity when Chishti saint Shaikh Mu’inuddin settled in Ajmer. Under 

Shaikh Nizamuddin Auliya (c.1238-c. 1325 CE) seven hundred khalifahs (spiritual successors) 

were appointed in different parts of India and the step helped in disseminating the precepts of 

Islam through humanistic approaches of Sufism. It was however Shaikh Fariduddin Ganj-i-

Shakkar, spiritual master of Nizamuddin, who architected the Chishti popularity in Punjab. 

Shaikh Farid took his residence at Ajodhan later known as Pakpattan and became very popular. 

The contemporary sources and Sufi malfuz (discourse) and tazkira (authoritative collections) 

narrate the extent of his popularity from nobility to the masses.5 The khanqah (hospice) of 

Shaikh Farid in the wilderness of Ajodhan became a centre of mass gatherings as devotees 

sought his blessing in the form of an amulet to get rid of their problems. The memory of Shaikh 

Farid, popularly known as Baba Farid in Punjab, remained prominent in cultural ethos of 

Punjab’s spiritual traditions owning to his compositions rendered in dialect lehndvi in which he 

                                                           
3 Iqtidar Hussain Siddiqui,  2009, ‘Advent of Sufism in Medieval Punjab: A Narrative of its 

Historical Role’, in Surinder Singh and Ishwar Dayal Gaur, eds., Sufism in Punjab: Mystics, 

Literature and Shrines, Aakar Books, New Delhi. p. 50. 

4 Ibid., pp. 50-51; K.A. Nizami, 2002, Some Aspects of Religion and Politics in India during 
Thirteenth Century, Oxford University Press, New Delhi, pp. 236-245; S.A.A. Rizvi, 1995, A 
History of Sufism in India, vol.1, Munshiram Manoharlal, New Delhi, p. 190. 
 
5 Ziya-ul-Hasan Faruqi, 2013, Fawaid-ul-Fu’ad: Spirituality and Literary Discourses of Shaikh 
Nizamuudin Awaliya, D.K. Printworld Publishers, New Delhi; I.H. Ansari and Hamid Afaq 
Qureshi, 2010, Khair-ul-Majalis: Malfoozat Hazrat Shaikh Naseer-ud-din Mahmood, Chirag-i-
Delhi, Idarah-i-Adabiyat-i-Delli, New Delhi. 
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used local symbols of devotion while enumerating the significance of divine love overriding any 

dogma.  At popular level, Baba Farid became common heritage of Punjab and his barakat  

(blessings) was accessible to all and sundry. He is perceived as curer of disease, a provider of 

bounties whose hand can turn pebbles into sugar cube.6 Popular traditions have celebrated his 

barakat by embedding him into the sacred cult of Panj Pir.  Baba Farid, in a way, made 

spiritualism accessible to marginalised through his persona as doyen of Punjabi spiritualism. His 

persona dotted with various anecdotes evolved him as a significant figure in the socio-religious 

praxis of the region as the ultimate champion of syncretism. These traditions faced toughest 

resistance under the colonial regime which culminated in the partition of the region on 

communal lines. Still one comes across various dera in  Doaba  which drew inspiration from 

Chishti- Sabiriyya traditions but at the same time stay clear of dogmatic reformulation of the 

same which happened in the other regions of south Asia.  

The Chishti- Sabiriyya is a branch of Chishti silsila known after Shaikh Alauddin Sabir 

(born 1197 CE in Heart) who was a nephew of Shaikh Farid. Shaikh Sabir,  famous for his 

Jalal(glory), remained ignored in Chishti hagiography until Shaikh Abdul Haq wrote Akbar-ul-

Akhyar in the fifteenth century. 7 Sabri branch did not get popular like the Chishti-Nizamiyya, 

known after Shaikh Nizamuudin Auliya. Shaikh Abdul Quddas Gangohi (c1456–c. 1537 CE) is 

probably the most reputed Sufi from Chishti- Sabiriyya branch in the sixteenth century. Carl 

Ernst and Bruce B Lawrence in their analysis of Sabri evolution assert that the dearth of 

hagiographical literature and tomb cults have made it impossible to draw any kind of historical 

understanding of the Sabris. The Sabriya branch took a leap from sixteenth century to colonial 

time when it reemerged with Sufis like Hajji Imdad Allah (c.1899), Ashraf Ali Thanvi (c.1943) 

and Zauqi Shah (c. 1951).  Chishti- Sabiriyya traditions drew support from colonial settings. 

Under colonial influence, Chishti- Sabiriyya branch reoriented itself towards Islamic theology. 

Sabri Shaikhs like Ashraf Ali Tahnvi and Zauqi Shah campaigned to bring Sabri traditions in 

                                                           
6 Shuja Alhaq, 1997, Forgotten Vision: A Study of Human Spirituality in the Light of the Islamic 
Tradition, vol.II, Vikas Publishing Houses, New Delhi, pp.175-207;  K.A. Nizami, 2009, Life 
and Times of Shaikh Farid-ud-din Ganj-i-Shakkar, idarah-i-Adabiyat-Dilli, New Delhi, p. 154; I. 
H. Ansari and Hamid Afaq Qureshi, 2013,  Kirmani’s Siyar-ul-Auliya, vol.1, Idraah-i-Adabiyat-
i-Dilli, New Delhi, p. 42. 
 
7 Alauddin Sabir is absent from Chishti Malfuz of 13th century and he is briefly mentioned by 
Amir Khurd in Siyar-ul-Auliya as nephew and khalifah of Shaikh Farid. 
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tune with political demands of Muslims League on line of communal identities.8 The intellectual 

pursuits of colonial Sabri distanced themselves from masses and gave the branch an elite 

outlook. These Sabri saints gained reputation for their understanding of Islamic laws and 

theological works. Their criticism of tomb cults and ziyarat (visits) of dargah not only prevented 

the development of tombs for Sabri saints but it also radicalize the way tombs were perceived by 

Sabri scholars. At the same time, the massed under Sabri traditions continued to drive spiritual 

blessing from the tomb of Shaikh Alauddin Kaliari in Uttar Pradesh. The emergence and 

evolution of Sabri dargahs in Punjab however presented completely an opposite picture. Sabri 

wandering saints of Punjab drew their allegiance and connection to the memories of Baba Farid. 

These deras rejected colonial interventions in their traditions while drawing their strength  from 

the common heritage of Baba Farid and other regional saints. These deras have once again 

emerged as the confluence of all sections of society cutting across religious and class identities 

while promoting traditions of Pir-murid relationship. The devotional singing in annual function 

condemns false rituals and considered the inner purity and submission to be the only method 

towards spiritual elevation. 

Away from political clamors of twentieth century Punjab, Chishti- Sabiriyya tradition 

remained true to the spiritual message of medieval Chishti saints to override religious and social 

segregation to uphold the essence of human love. These deras therefore can be studied as the 

carriers of continuity and extension of the medieval Chishti dargahs with their appeal among the 

masses.  The Sabris of doaba, however, lack hagiographical writings and assert their connection 

through legends, rituals and qawwalis. These deras  have maintained the ritualistic practices of 

Chishti dargahs in the form of langar, yearly celebration of urs, sama mehfil (singing assembly) 

and conferring gaddi (spiritual headship) to the successors without any consideration of caste, 

creed, religion and sometimes even gender. The deras also follow the concept of barakat 

(blessings) as a spiritual energy passed from a saint to his disciple and to the tomb. Followers are 

attracted to these deras in hope of cure from misfortune. The paper attempts to study how these 

Chishti- Sabiriyya deras through their rituals and symbolic connection to Baba Farid have 

managed to breathe cultural context to the Sabri silsila and connect masses with its liberal 

philosophy. 

                                                           
8 Carl Ernst and Bruce B Lawrence, 2002, eds., Sufi Martyrs of Love: Chishti Sufism in South 
Asia and Beyond, Palgrave Macmillan, New York, pp. 118-127. 
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The Chishti- Sabiriyya branch of Doaba is said to be founded by a wandering darvesh Mole 

Shah.  Mole Shah chose Braham Das, a Dalit, as his successor. The traditions popular in the dera 

recounts spiritual vision in which Mole Shah first appeared before Braham Das while he was 

fighting in First World War as a British recruit. In the visions, Mole Shah prompted him to return 

to Punjab and take up leadership of depressed and marginalized communities. The traditions 

further records that once Braham Das left military and started his search for this Mole Shah. 

When he was attacked by dacoits, Mole Shah saved him and Braham Das became his murid. 

Mole Shah passed his successorship to Braham Das who later built the dera at Phillaur. Dera, 

with its egalitarian outlook attracted Dalits and depressed. The dera also maintains close 

affiliation with Chishti traditions while aligning itself with Ajmer Sharif. As a result, the 

celebration of Urs is closely reiterated on the traditions of Chishti shrines. Mehfil-i-sama is 

organized for two days and people from all hues participate in it.  

The lesser known branch of the Phillaur dera exists in a small village of Jalandhar district 

known as Sofi-pind (Sufi village) where a female pir Bibi Channi Shah holds the gaddi of her 

Chishti- Sabiriyya pir Baba Pritam Das. Pritam Das was the disciple of Baba Braham Das. 

Channi Shah is a rare example of a woman attaining the position of successor in Sufi history. 

Channi Shah, a dalit woman was a murid of Pritam Das and attended his dera regularly in her 

youth. She left her home to become the murid of Pritam Das. Pritam Das declared her as his 

successor. Hostility to a female pir from many quarters did not deter the dera to attain a spiritual 

authority among its followers. The correspondents at the dargah claim that the tomb of Pritam 

Das is known for its spiritual powers as it can cure sickness and worldly sufferings. They 

claimed that barakat of Chishti saints had come to Pritam Das who passed it to Bibi Channi 

Shah. Bibi Channi Shah wears her dupatta (shawl-like scarf worn by women around shoulders in 

India) in the form of a dastar (headgear to signify status of the wearer) signifying her position 

both as a Sufi pir and a successor of an established lines of saints. The position of Channi Shah 

as a dalit woman pir has evoked some hostility from local dominant patriarchy. At present, the 

rituals of the dera are oriented more towards Nizami branch. Perhaps Bibi Channi Shah has 

found Nizami traditions (predominately identified with India after the partition) more suitable to 

evolve symbols of marginalised assertion in the region. 
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Another Chishti- Sabiriyya dargah of Baba Murad Shah is situated in Nakodar. It is believed that 

the dargah was founded by Chishti- Sabiriyya wandering darvesh Sher Shah who left the dargah 

in care of Murad Shah before moving into Pakistan in post independent India.  Devotees of the 

dargah narrate the story of a local boy Vidyasagar who left his job and family to join the 

discipleship of a darvesh who had settled down in Nakodar. It is believed that dervish Sher Shah 

blessed his murid Vidyasagar with barakat and enabled him to fulfill wishes of people in need. 

Vidyasagar thus became Murad Shah, the one who fulfills murads (wishes) of devotees. After 

Murad Shah, Laddi Shah became the successor of the dargah. Up to c. 2008, the dera was the 

place of living pir in the form of Laddi Shah.  Laddi Shah had spiritual training under Bapu 

Brahmji Jogi (a worshipper of Gugga Pir) to invoke his spiritual powers before he could serve 

the gaddi (successor-ship) of Murad Shah. The dera has significantly influenced the cultural 

matrix of region while attracting famous Punjabi singers like Gurdas Mann, Surinder Singh 

Shinda, Puran Shahkoti, Hans Raj Hans and Noora sisters.  

      III 

The presence of dargahs in tradition of Chishti- Sabiriyya has created a unique set of socio-

cultural settings in Doaba. Though these dargahs have evolved in twentieth century, yet the same 

are connected to Chishti traditions with the help of many legends and anecdotes. The rituals and 

symbols adopted in these dargahs display fusion of Indo-Islamic culture. The identities are 

fluidic and it is easy to move from one modern religious identity to another in these dargahs. As 

a result, the Muslims pirs appointed non Muslims as their successor and one also witness the 

appointment of a female as the head of the dargah at Sofi-pind. Apart from non Muslims 

successor, one must also observe how these dargahs have employed symbology of master- 

disciple traditions to alter the caste hierarchies. A popular story records that Laddi Shah once 

boasted of his zaildari  (landlords) status for which he was forced to dance on broken glass by his 

master. Similarly Gurdas Man, who belongs to the power jat community of Punjab and remained 

a icon of Punjabi singing all over the word, remains an obedient servant of Laddi Shah. Similarly 

Pritam Das appointed a dalit woman as his successor giving a powerful blow to the dominant 

upper caste patriarchy of the region. The majority of the followers of these dargahs remain 

marginalized people who found the barakat of the Pir a significant remedy to allay their worldly 

fears. The singing of the qawwalis, while celebrating the spirituality and pir-murid relationship, 

Suraj Punj Journal For Multidisciplinary Research

Volume 9, Issue 3, 2019

ISSN NO: 2394-2886

Page No: 66



 
 

condemns worldly egos and status as a hindrance to real spirituality. Symbols of devotion, 

surrender and poverty are celebrated during urs singing in these dargahs. Fakiri remains the 

powerful symbols of spiritual perfection.9 Being embedded in the traditions of bhakts and sufis, 

these dargahs also challenge the modern notion of religion demarcations. When the state is 

attempting to demarcate religious identities in clear cut compartments of Hindu, Muslims, Sikh 

and Christians, these dargahs challenged such attempts. The majority of the devotees of these 

dargahs celebrate mast (intoxicated with love of God), fakir (one who is content with spiritual 

experience alone) or saint which are fluidic identities and remained outside the boundaries of 

religious demarcation in government censuses. The Chishti- Sabiriyya dargahs in Doaba have 

close proximity to the Chishti ideas and it seems that these deras have readjusted their Sabri 

heritage to adopt more liberal and non-conformist ideology of Baba Farid. Alauddin Sabir in 

these deras is seen in context to Shaikh Farid and the qawwalis and oral traditions aligned their 

character to the free spirit of the region. While employing connection with Chishti sufis, these 

dargahs also incorporate traditions of qalanders and jogis, local myths and legends through 

formulating various anecdotes. Such constructed traditions at dargahs continued to fuel the 

syncretic traditions among the followers.  One, thus, see these deras transforming Sufi ideology 

into an impactful cultural ideology which has opened potential space for the marginalised of 

Doaba to act as significant social actors.10 The same can be witnessed in Sofi Pind where Bibi 

Channi Shah enjoys considerable following among the marginalized dalits of the village. In spite 

of resistance from the upper caste, she had created an image of her own. She reared dogs which 

are traditionally linked to dominant peasant castes in the villages. She acts as a Chishti gaddi-

nashin (the one who is the present pir) and organizes the annual festivals in honor of her pir 

Pritam Dass. The urs celebration begins with women of the village offering bangles to Bibi 

Channi Shah to signify her spiritual bride hood. The bangles represent mystic love for the 

murshid and reunion as an ultimate surrender to his will. The qawwalis sung during the urs 

signifies how the Chishti love brings an eternal bloom for the bride:- 

                                                           
9 Fakir is derived from faqr a stage attained by sufi saints. While denouncing any material gain, 
the saint remains content only with spiritual experience. 
 
10 Rajni Sahota, 2018, ‘Caste, Community and Assertion: A Study of Popular Dargahs of 
Contemporary Doaba (Punjab)’ in Suraj Punj Journal for Multidisciplinary Research, Vol. 8, 
Issue 12, pp. 215-224. 

Suraj Punj Journal For Multidisciplinary Research

Volume 9, Issue 3, 2019

ISSN NO: 2394-2886

Page No: 67



 
 

 
chishti vanga paa le aadiye je tu sada suhagan hona! 

Aj shaadi mere data di, aasi sayyian vekhan aayi, 
 

(Wear bangles of Chishtis if you want to be bride forever, today my master are going to marry, to 
reunite with God, we, the friends of master, and have come to behold the marriage.) 

 

 Bibi Channi Shah then leads the jhanda rasam (flag ceremony), in which two flags with colorful 

pieces are marched to the tomb of Pritam Das. Bibi Channi Shah touches these flags to the tomb 

and then one of it is placed on the Nishan Sahib (insignia of Sikhism) and another on a marhi 

(tomb). Langar (community kitchen) is then offered at the Dera and qawwalis are sung 

celebrating the extensive line of Chishti masters. The qawwalis also draw attention to the deras’ 

emotional connection to the memories of Shaikh Farid as the ultimate source of spiritual 

authority:- 

Baba chunari rang de meri, mai kardi jawana ali-ali! 
Jannata waliyo sanu Chishti nagar hi kafi.., 

assi ki karna leke ambari jannat, 
sanu ganj-i-shakkar da dar kafi! 

(O Holy one, dye my scarf, and I will keep singing Ali-Ali, Oh people listen to me the city of 

Chishtis is enough. We have nothing to do with distant heaven, we are blessed at the doorstep of 

Shaikh Farid) 

qawwalis are a way for these deras to celebrate their unique punjabiyat which includes the fusion 

of the traditions of mast as well as the Chishtis:  

aj mela lagya babe da, 
dukhiya di eid ho javegi! 

Dumma dhummiya ne chaar- chupere... 
laye maasta ne dar dar dere.. 

aaye khwaja Mu'inuddin mere! 
………Aaye baba fariduddin mere.. 
………Aye sabir Alauddin mere.. 

……….Aye khwaja Nizamuudin mere! 
 

(Today the celebrations have started, and all beset with sorrow are redeemed (Eid). The masts 
(dervish overwhelmed in love1 of God) have assembled every corner, and Khwaja Mu’inuddin 
has come…and so does Baba Farid….Sabir Alauddin has also accompanied…and Khwaja 
Nizamuddin is also here) 
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The dera at Nakodar uphold the same Sufi traditions. Thus one comes across Laddi Shah as the 

living pir who had asserted his authority as a spiritual preceptor and also as a symbol of new 

cultural praxis. He would often attend the sama in this dargah while smoking and also swearing 

occasionally on those who doubted the spiritual percept of ‘the mast.’ This dargah capitalizes the 

image of pir in such a way that the boundaries between sacred and profane are eliminated and 

pir’s commands decide what is sacred for the shagrid/murid (disciple). The qalams (verses), 

during the sama performance, include compositions from Amir Khusrau to Bulleh Shah along 

with verses composed specially for Murad Shah. The spiritual connect with Chishti Shaikh Farid 

is strong in many qalam like:-  

Tere arsha te chamkan tare, sar te mushqil nahi aaundi joh naare Farid da mare, 

(Stars twinkle in your sky and one faces no problem when slogans in praise of Farid are raised) 

The dargah has also employed the concept of barakat like Sufis masters who take their tomb to 

be the source of their spiritual energy. Laddi Shah had instructed his followers to prepare his 

grave during his lifetime and often mentioned that his tomb would contain his blessings 

(barakat).While connecting the tradition of the dargah with Shaikh Farid, the uniqueness is also 

maintained while raising the slogan ‘jai masta di’ before the beginning and completion of the 

performances. Murad Shah is referred to as sultan i fakir and ashiq (lover) to assert his superior 

status among the fakirs.  

IV 

The present research paper thus submits that one needs to understand the continuities and 

changes in the traditions of various local dargahs which have continued to play important role in 

the socio-cultural milieu of the region. Chishti- Sabiriyya dargahs of Doaba in Punjab are 

significant not only as the carrier of syncretic traditions of the region but also as a space which 

has given voices to the marginalised while challenging the notion of social accepted identities 

and realities. In their quest to identity communities, the colonial rulers created religious 

demarcations. The demarcations were further strengthened with the notion of what is accepted 

and what was to be rejected. The independent India continued to carry the legacy of the colonial 

rulers while concretising the religious denominators. The efforts were also helped by the 

academia trained in European understanding. However, the new works in the field of socio-
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cultural domains in south Asia has challenged colonial scholarship while studying the popular 

places and traditions.  

Chishti- Sabiriyya dargahs in Doaba remained unique because of their rejection of Sabri 

scholarship which while denouncing the tradition of dargahs came closer to clerical 

interpretation of Islam. However, the Chishti- Sabiriyya dargahs in the region of Doaba drew 

strength from popular mentalities created through regional anecdotes to ensure popular 

participation. While doing so, these dargahs have got legitimacy from the persona of Baba Farid 

who, with his divine composition, remained the most significant symbol of rejection of dogmas 

in the ethos of Punjab. The memory of Baba Farid in such dargahs has helped such dargahs to 

retain syncretic and composite outlook contesting any dogmatic understanding of spirituality.  

 

Suraj Punj Journal For Multidisciplinary Research

Volume 9, Issue 3, 2019

ISSN NO: 2394-2886

Page No: 70


