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I. Introduction

1.1
The history of Sikh scripture begins with Guru Nanak, the founder of Sikhism, whose experience of the Numinous forms its very core and genesis as well. To express his spiritual experience Guru Nanak had evolved a curious blend of music and poetry. Whenever he felt inspired by God he composed hymns into various ragas and metres. During his tour to West-Asia he carried with him a pothi which is believed was nothing else but a collection of his hymns including the writings of medieval Bhagats that he had collected over the years.1 The Sikh sources confirm that the Sikh liturgy that had come into vogue at Kartarpur, the town established by Guru Nanak, mainly comprised his hymns.2 The Janamsakhi tradition indicate that Guru Nanak directed his spiritual heir, Bhai Lehna to compile his hymns into a pothi which he bestowed on him on his succession to Guruship.3
1.2
Guru Nanak's sacred writings provided powerful stimulus to his successors to add new hymns to the received text. Though, Guru Angad's compositions are very small yet they underline the basic features of Sikh theology. His real contribution lies in the fact the he standardized the Gurmukhi script to prepare the codices of Gurbani. The next stage in the development of Sikh scriptural tradition relates to Guru Amar Das, the third Sikh Guru. He not only added his own hymns to the scriptural text but applying the thesis of sachi versus kachi-bani produced a fresh codex.4 Guru Amar Das' appreciation of the spiritual perfection of Namdev and Kabir coupled with his comments upon the salokas of Baba Farid and Kabir suggest that Bhagat-bani had not only found acceptance but had also become a part of the Sikh scriptural tradition.5 The Sikh scriptural sources belonging to the times of Guru Ram Das confirm that scribing of bani had developed into a pastime for the pious Sikhs.6 Public reading of pothis installed in the dharamsals had become an essential part of the Sikh liturgy.7 The Sikh sources are unanimous in their view that during the pontificate of Guru Arjan the Sikh scriptural tradition had come under a serious threat of interpolation at the hands of Minas, the rivals of fifth Master.8 The sources at our disposal point out that in order to purge the spurious writings as well as to prevent interpolation into the Sikh text Guru Arjan decided to compile and canonize the Sikh scripture into a volume popularly known as the Adi Granth which he duly installed in the Harmandir in 1604. According to the Sikh tradition the final canonization of Sikh scripture occurred in 1706 at Damdama, Talwandi Sabo when Guru Gobind Singh incorporated the hymns of Guru Tegh Bahadur into it. The tradition holds that it was the Damdama volume which was invested with Guruship by Guru Gobind Singh upon his death in 1708 at Nanded in Maharashtra.

1.3    One can easily observe that Guru Granth Sahib is an organized scripture where music and poetry had been blended in a very unique manner. Except the liturgical and epilogue sections the whole text has been arranged into 31 ragas of which some are of composite variety9. It has also employed various poetic and folk tunes which were prevalent among the people especially of north-west India. The hymns within a raga have been arranged according to their size in an ascending order. For example short hymns (chaupadas) precede the longer ones namely astpadis, chhants and so on. On the basis of beat (gharu) each raga has been divided into different sub-sections. Within a raga sub-section Guru Nanak's hymns take precedence over his successors in a chronological order. Guru Nanak and his successors had employed the pen name of 'Nanak' thus to differentiate their authorship Mahala 1, Mahala 2, Mahala 3 and so on have been indicated for successive Sikh Gurus. The serial numbers assigned to the hymns of an author forming part of a particular sub-section make it extremely impossible for any addition and deletion at a later stage. In addition to the hymns of six Sikh Gurus, the compositions of bards associated with the Guru's court have also been preserved in the Sikh scripture.10 Significantly the most authentic writings of the medieval Indian Bhagats who had come from different castes, creeds and regions have found a sanctuary in it.11 The Bhagat-bani, the compositions of the Bhagats has been placed at the end of a raga wherein Kabir takes precedence over the others. In this way the spiritual experience that the prominent religious persons of Indian sub-continent had during the last 500 years has found a permanent abode in the Guru Granth Sahib. The variety of languages and ragas and the vocabulary used in it, transcends the boundaries of region and religion. It presents a unique kind of spiritual experiment in the history of scriptures of world religion, the example of which is not found anywhere else.

II. Textual Studies

2.1       From the first revelation of Guru Nanak to the final canonization of Sikh scripture by Guru Gobind Singh in 1706 there is a time gap of more than two hundred years. Before and after the final canonization, Sikhs of various hues have produced a number of manuscripts primarily to preserve and transmit bani in their own manners. There exist some textual variants in the old manuscripts of Sikh scripture which have been the focus of attention of critics working on the Sikh tradition. In the recent years in order to reconstruct the history of the Sikh scriptural tradition as well as to clarify its evolution and to fix the sure and certain text of the Adi Granth some scholars have shown a keen interest to study the Sikh text from textual viewpoint.12 Their hypotheses are that (1) the history of the Sikh text as it stand today is not clear, (ii) before taking the written form gurbani had been in circulation orally especially through musical tradition (iii) the pothis of bani that were prevalent prior to the Adi Granth had no canonical authority (iv) the available sources reveal very little about the criteria of selection adopted in respect of the writings included in or excluded from the Sikh scripture, (vi) behind the maze of manuscripts there may be an exemplar or prototype of the Adi Granth, (v)  the bani of Guru Nanak has been revised in the final version, (vii) Guru Arjan has modified his own hymns, (viii) Mul-Mantra  has undergone a series of changes, (ix)a considerable number of genuine hymns of the Sikh Gurus have been left outside the scripture, (x) the writings of the Bhagats have been in and out of the Sikh scripture due to ulterior motives, (xi) the version produced by Guru Arjan in 1604 continued to be tampered with under the influence of socio-religious developments taking place in the history of Panth, (xii) concern for the authenticated and correct text is a later phenomenon which was a direct out come of granting Guruship to Granth in 1708 by the tenth Master in 1708, (xiii) the evolution of the text of Guru Granth Sahib is still going on.

2.2     Our text critics have worked out a methodology which is largely based on external evidence. For example to evaluate a manuscript critics usually rely upon its physiognomy to remark about its size, binding—original or redone, quality of paper, folio numbers in original or later on marked, the number of lines on a folio, count of words in a line, orthography and so on.  All these factors are vital to decide whether the document in question has come down in its original form or not.  Similarly they take note of the presence of colophon, Nisan of the Sikh Gurus, table of death dates of the Sikh Gurus and editorial notes such as jpu gurU rwmdws jIau ky dsKqw kw nkluu which in turn can provide leads to decide the anteriority of a document.  We also come across studies which take note of arrangement of the text, deletions or insertions carried out at a later stage, form of invocation, tunes and titles employed, presence or absence of certain writings and some textual variants occurring due to peculiar expression.  In spite of their usefulness all the above factors are inadequate to assess the true merits of a manuscript as one has to delve deep into the text to discern what a document speaks for itself.  In other words to decide about the lineage or tradition of a manuscript a critic has to go in for internal evidence otherwise the conclusions drawn would not stand the test of scrutiny.

III. Sources

3.1    Access to source material is an important prerequisite for textual analysis of any text. In the Sikh history we come across many references of the Sikh Gurus compiling bani into pothis and passing them over to their successors. While compiling the Adi Granth, Guru Arjan had access to some other sources besides the pothi he had inherited from his father Guru Ram Das. Unfortunately neither the early sources nor the original writings of the early Sikh Gurus have survived to come down to us. There is no doubt that some old manuscript of the Adi Granth still exist and some of them carry certain textual variants which have been the focus of attention of critics studying the Sikh tradition.13 Working largely on the basis of common features of the manuscripts, a method which is better known to the western scholars as 'system of common faults' or 'community of errors', the critics have grouped the extant manuscripts of the Adi Granth into four major recensions, namely the Kartarpur or the Bhai Gurdas, the Lahore, the Banno and the Damdama. Some scholars in their pursuit to reconstruct the history of the Adi Granth's text have identified three main earlier sources of Gurbani-- the Guru Har Sahai Pothi, the two extant Goindwal Pothis and Manuscript # 1245 preserved in the library of Guru Nanak Dev University, Amritsar. They have come to the conclusion that these documents had been complied in that sequence and had belonged to the pre-canonical period of the Sikh scripture. Accordingly, these documents have been identified as the main source on which Guru Arjan Dev had depended to compile and canonize the Adi Granth14. Though, these documents have been extensively used for textual examination of the Adi Granth, yet these have not been subjected to rigorous methodology to test their authenticity. In the present study internal evidence found recorded in them has been relied upon to check the veracity of the views expressed on the basis of these documents as also to evaluate their antecedents. In a way, by delving deep into these texts, an attempt has been made to discern what these documents reveal for themselves.

3.2.1. GURU HAR SAHAI POTHI : The Pothi that was in the possession of Sodhi family of Guru Har Sahai, a village near Ferozepur in Punjab, had been claimed to be the original one entrusted by Guru Nanak to his successor, Guru Angad. It is said that Guru Arjan had inherited it through his predecessors and subsequently it remained in the possession of Prithi Chand and his descendents.15 Recently, it has been argued that even though Guru Har Sahai Pothi was not the original manuscript attributed to Guru Nanak, "it may have been a copy of the manuscript that represented the core of the Sikh scriptural corpus."16 Although the Pothi is no more available for examination, however, its characteristic features reported by the scholars who had an opportunity to examine it from close quarters point to the contrary.

3.2.2. On the basis of available evidence we can safely say that neither the text of the           Pothi had belonged to the main tradition nor it was even remotely concerned with the sources of the Adi Granth. There are strong reasons to believe that in order to enhance their socio-religious clout as well as to appropriate maximum public offerings; the Sodhi family of Guru Har Sahai had circulated the Pothi in their possession as the original one belonging to Guru Nanak. Contrary to their claim, this Pothi's movement from Guru Arjan to Prithi Chand or his son, Miharban, is highly suspect. Since Giani Gurdit Singh who had a fairly good time to examine it, was unable to scrutinize it fully, especially the earlier part17, therefore, his exercise to divide it into three parts seems to be quite arbitrary. Significantly, its various parts had not been assigned separate folio numbers' instead the whole Pothi had folios marked in continuous order. Internal evidence contained in the Pothi, for example, the mention of Prithi Chand's date of death which occurred in 1619 C.E.18, an entry of 1618 C.E. relating to the family accounts, and reference to a new index prepared in 1625 C.E.,19 suggest that it had its origin in the post-Adi Granth period. Most probably it was scribed between 1606-1625 C.E. It appears that some of its portions had even continued to be scribed during the lifetime of Miharban.20
3.2.3  Some of the internal features of the Pothi viz., use of  Mul-Mantra identical to that of the Minas,21  entry of Prithi Chand's date of death, addressing the Bhagats as Gosains on the Mina pattern,22 inclusion of Miharban's writings, resemblance of Shaikh Farid's salokas with the text of Masale Sheikh Farid ke authored by Miharban or his descendants,23 inclusion of Krishna-bhakti poetry,24 etc., are some of the important features which suggest that it had originated in the camp  opposed to Guru Arjan. Therefore, its production can in no way be attributed to Guru Nanak and his early successors. Instead of representing the main Sikh tradition it is closely related to the schismatic stream given birth by the rivals of the Sikh Gurus, especially the Minas. The text of Bhagat-bani included in it certainly belonged to a different tradition than that of the Adi Granth. Actually, the Pothi had represented an entirely different tradition, developed and nurtured by the Minas. To call it a text of pre-scriptural Sikh tradition originating from the time of Guru Nanak is totally unfounded.

3.3.1. THE GOINDWAL POTHIS:  Some of the traditional Sikh sources have recounted that before taking up the compilation of the Adi Granth, Guru Arjan had approached Baba Mohan at Goindwal requesting him to lend the Pothis in his possession which were said to have been prepared under the guidance of Guru Amar Das. 25 At present two Pothis popularly known as the Goindwal Pothis are in the possession of two Bhalla families who claim to have inherited them from Baba Mohan through successive generations. Some scholars consider them important manuscripts which help us to understand the formation of early Sikh canon. 26 on the other hand some scholars believe that these Pothis do not belong to the main Sikh scriptural tradition and had been of no use for Guru Arjan in compiling the Adi Granth.27
3.3.2    On the basis of our study of the extant Goindwal Pothis, we can state that though these texts have been a much touted source of the Sikh canon, yet no contemporary source of Sikh history alludes to them. Even the much publicized story of Guru Arjan's visit to Baba Mohan at Goindwal to procure them has been proved to be an apocryphal and a later concoction.28 The extant Goindwal Pothis, said to be compiled under the direction of Guru Amar Das, had surfaced only in 1895 C.E.29 Actually, it was the debate generated by Panch Khalsa Diwan, Bhasaur, over the issue of Bhagat-bani, which had brought the Pothis into the limelight. Due to the non-accessibility of the Pothis, it has always been an uphill task to get information about their contents, Resultantly, scholars have to depend heavily on Bawa Prem Singh's study conducted in the 1940s.30 Since, he was held in high esteem among his contemporary Sikh scholars, therefore the traditional Sikh scholarship did not see any reason to disbelieve his observations and they took the authenticity of the extant Pothis for granted without putting these to any critical examination. Subsequently, a number of misconceptions originating from Bawa Prem Singh have become nearly the established facts.

3.3.3   Traditional sources would make us believe that Sahansar Ram was the sole scribe of the Goindwal Pothis, but on closer examination penmanship of two more scribes is also quite visible. Some scholars feel that these Pothis had been got prepared by Guru Amar Das to serve the purpose of a scripture for the Sikhs. If it were so, then the Japuji, the most significant Bani of the Sikhs, should have been recorded on the initial folios of first Juzu. But physiognomical features of the extant Pothis, reveal that the Japuji figured nowhere in their scribal scheme. The ragas included in the Pothis neither have the writings of the first three Sikh Gurus nor of the Bhagats in their entirety. Even the Bani of Guru Amar Das, has not been preserved in its totality.31 Omissions are so severe that they do not allow us to believe that Guru Amar Das had got these Pothis  prepared to serve the purpose of the Sikh scripture.

3.3.4. On close perusal we find that no uniform pattern has been followed to differentiate the authorship of various compositions. In fact attribution of some hymns has been wrongly entered.33 The sequence of ragas, their distinct modes and tunes33 are radically different from that of the Adi Granth tradition. The musicological traces and textual variants,34 especially the 'fillers' and 'vocatives' indicate that the text of Goindwal Pothis instead of coming down from the scribal tradition, belongs to a musicological tradition. Inclusion of kachi-bani is one of the most prominent features of the extant Goindwal Pothis. Some extra-canonical writings attributed to the Sikh Gurus and Bhagats, and some apocryphal writings attributed to Gulam Sada Sewak and Sharaf are also included in the Pothis.35. Apparently, kachi-bani of the Pothis36 had not found favour with Guru Arjan to be included in the Adi Granth. If these Pothis were a genuine product originating from Guru Amar Das and had provided a basis for preparing the Adi Granth, then what were the reasons for Guru Arjan to exclude some of its writings? It seems highly unlikely that Guru Amar Das would have included kachi-bani in the scripture compiled by him, which would have been rejected by Guru Arjan while editing the Adi Granth, including some hymns attributed to his father, Guru Ram Das. The fact of existence of kachi-bani in the extant Goindwal Pothis, severely undermines their claim to be the original product belonging to Guru Amar Das. In fact, inclusion of kachi-bani is a pointer to the fact that these Pothis owe their origin to schismatic trends in Sikhism.

3.3.5. Some scholars are inclined to suggest that the Mul-Mantra recorded in the Goindwal Pothis represents its earlier form37. But in fact, the scribe has not adhered to one version and has been modifying it on the succeeding folios. The Mul-Mantra found recorded at various folios is full of incoherent features38. We find that along with God, Guru Nanak has also been invoked, which is totally inconceivable for a Mul-Mantra coming down from the founder of Sikhism himself. Although these pothis are said to have been recorded during Guru Amar Das' pontificate, yet the internal evidence of the Pothis points to the contrary. The colophon recorded in the Ahiyapur Pothi (one of these Pothis) explicitly refers to Magh vadi 1, 1652 Bk. (Jan. 7, 1596), as the date on which the scribing job was completed39 It is well supplemented by the fact that scores of hymns have been recorded under the authorship of Mahala 4 and Mahala 5.40 Obviously, the scribing date of Ahiyapur Pothi in no way can be pushed back before Jan.1596 C.E. 

3.3.6. To identify Gulam Sada Sewak of the Goindwal Pothis with Guru Ram Das is totally uncalled for. Obviously it has been given currency in the recent past to legitimize the apocryphal writings of these Pothis.41 Similarly, the story of the presence of the autographs of Guru Ram Das on the Pothis is not borne out of facts but is an imagination of recent origin.42 The colophon preserved in the Ahiyapur Pothi exhorts that its custodians had the blessings of three generations of the Sikh Gurus that anyone following the Guru other than their progeny would certainly go to hell. It leaves no room to disbelieve that the extant Goindwal Pothis owe their origin to the sectarian developments in Sikhism. The textual variants, instead of proving them close to the Adi Granth, indicate that the extant Goindwal Pothis represent a different recessions that owes its origin to the Bhalla tradition. Significantly, some of the features of these Pothis establish their close connection with the sectarian literature produced by Miharban and his descendants.43 Like the Anandu Parmarth of Harji, stanza No. 34 (Mani chao bhaia) has been dropped from the text of Anandu of Guru Amar Das incorporated in the Pinjore Pothi. In fact Anandu's internal arrangement is very much identical to the version of Harji.44 Similarly, like Harji's Janamsakhi of Guru Nanak, a hymn of the first Master has been wrongly attributed to Guru Angad.45 Some of the extra-canonical padas, namely Daian dare sunhe dora and Narad kahai sunhu narain, belonging to Kabir and Namdev respectively, also occur in the Mina works. Significantly, Shah Sharaf's writing found recorded in the Ahiyapur Pothi, is partially available in Masle Shaikh Farid Ke, a Mina product. Perhaps taking cue from Miharban, the scribe of the extant Goindwal Pothis has tried to depict the Bhagats, namely Kabir and Namdev, as the devotees of Guru Nanak. Even some of the titles and vocatives such as Bolna Babe Patshah ka strike a similar chord with Sri Satguru Miharvan ji ka bolna in the Mina literature. Moreover, some of the features of the Mul-Mantra of the Goindwal Pothis are strikingly similar to the Mul-Mantra of Miharban's literature. All these factors put together indicate that either the scribe of the Goindwal Pothis was under the strong influence of the rivals of Guru Arjan, especially the Minas or the tradition of Goindwal Pothis has developed in close proximity to the Mina tradition. Why do the two traditions have so much in common? Which tradition has borrowed from the other or which one was thriving on the other are important issues that require in-depth investigations.
3.3.7. From the above facts, we are inclined to say that the text of the extant Goindwal Pothis instead of coming down from a scribal tradition nurtured by the Sikh Gurus, belongs predominantly to a musicological tradition, patronized by the Bhallas at Goindwal and carries marked resemblance with the Mina tradition. The notion that the extant Goindwal Pothis had been prepared under the direction of Guru Amar Das and represent a pre-canonical stage of Sikh scripture, thus finds no validity. In fact, instead of representing the pre-scriptural tradition of the main Sikh stream, the extant Goindwal Pothis represent a recension that had its origin in the sectarian developments in Sikhism. On the whole, the role of these Pothis in the canonization of the Adi Granth, is more imaginary than real.

3.4.1. MS # 1245: The recently surfaced MS # 1245 (GNDU) has generated a lot of controversy in the field of Sikh studies. While a scholar calls it to be an anterior and unique manuscript, another finds it to be an early draft "on which Guru Arjan seems to have worked to finally produce the text of the Adi Granth.46 Our analysis of this manuscript reveals that scholars of Sikh texts have failed to examine it rigorously and thoroughly. Ironically, instead of making an honest and objective exercise, vital internal evidence has been suppressed and mis-statements and mis-representation of facts have been made. Amazingly, the features, such as various omissions, incomplete text, irregularities between the index and text, scribal and musical variants, violation of structural pattern, confusion about authorship, inclusion of kachi-bani etc., which jeopardize its credentials as a genuine product of the main stream, have been taken to prove its earlier origin.47 Internal evidence indicates that its scribe has depended heavily on another source to prepare it. It is a neatly written document. Unlike a draft, it is free from cuttings, over writings and erasures. Obviously, such an attempt would not have been possible if the scribe had no access to another source. This manuscript has been considered an independent and sporadic attempt. But to record such a voluminous work that too with illumination seems to be impossible in medieval times unless and until its scribe had the patronage of a group or an institution. However, it remains to be determined as to who were the persons or group behind its compilation?

3.4.2 The inclusion of the Ratanmala, a hath-yoga treatise suggests its scribe's inclination towards ascetic ideals. The subject of most of the apocryphal writings revolves around Sant, Sadh, Sadhsang and Satiguru. Though, these subjects are not alien to Sikhism, yet frequent reference to them indicates that the authors of apocrypha were more concerned about personal guruship and asceticism. The most significant fact is that the text of Japuji of this manuscript resembles with the Japu Parmarth of Harji, a grandson of Prithi Chand.48 Likewise, in the earlier collections of the Mina tradition prepared under the guidance of Miharban, the whole corpus of Bhagat-bani had been excluded from it. Similarly, following in the footsteps of the Mina literature, Kalh Bhatt has been recalled as Kala Bhatt. We have also evidence to the effect that the earlier collections of the Minas comprised the panegyrics of Kalh Bhatt alone49. All the 32 swayyas found recorded in this manuscript has also turned out to be the compositions of the Kalh Bhatt. Moreover, in the full as well as the short form of Mul-Mantra, this manuscript employs Satiguru Parsadi or Sri Satiguru Parsadi which is again a most distinctive feature of the Mina version of Mul-Mantra. The date of Guru Nanak's demise (Samat 1595, Assu vadi 10) found recorded in the chart of death-dates of this manuscript is the same which we find inscribed for the first time in Mina documents. Attempts at forgery, fabrication and above all the modus operandi to circulate the apocryphal writings, associate it with the dissenters within the Sikh Panth. It should be remembered that after preparing a compilation, Miharban had made copies to distribute and install them in various establishments loyal to him. Its features common to the Mina tradition suggest that most probably this manuscript has originated in the above environment and sequence. To preempt this objection as well as to prove its earlier origin, reference is made to an extra-canonical hymn that it "refers to the Minas for instigating Sulhi Khan to attack Guru Arjan's establishment."50 But this is totally unfounded, as the composition in question carries no reference to Sulhi Khan. Instead it alludes to the arrest and execution of a person, along with his followers by a ruler.51

3.4.3. A deeper analysis reveals that the index and text of many ragas are not in conformity with each other. The serial numbers recorded for the incomplete hymns, suggest that information of total hymns in a particular raga was available to the scribe. Mention of Satta and Balwand's var in the index of Ramkali mode proves that he was aware of it. The apocryphal writings have been inserted at the end of metres of ragas. Instances of their entry into the index inserted later on are also clearly visible.  All these features establish that prior to this manuscript the arrangement and pattern to record Gurbani had already been fixed. The authorship of some of the hymns has been confused, so much so that at a time a hymn has been attributed to two authors. Whereas a large number of hymns have been omitted, yet many others have been repeated. The text of a sizeable number of hymns is incomplete. It is replete with scribal mistakes and modifications.52 these facts prove that it is not only an incorrect but also an incomplete document. One should hesitate to call it an earlier draft on the basis of orthography too, because besides the dot, we also find the usage of half kanna in it. Examples of text filled in later on in a different hand are clearly visible. To associate it with Bhai Gurdas and Baba Buddha is absolutely illogical because no internal or external evidence proves this.53 Its scribe has brought various modifications into the text, probably to suit musical requirements. Amazingly, most of the incomplete as well as repeated hymns, belong to Guru Arjan. Similarly, the major portion of apocrypha has been attributed to the fifth Master, but the same has not found favour with him for inclusion in the Adi Granth 41. These are some of the strong reasons to disbelieve that Guru Arjan has prepared it. Obviously, an impure, incomplete and incorrect manuscript could not become a basis for editing the Adi Granth. The dates of passing away of the first five Sikh Gurus, Nisan of Guru Tegh Bahadur, orthographic style and textual variants suggest that it is a post-Adi Granth product.

3.4.4. Its many resemblances with the Mina text lead us to suggest that it belongs to a text family, which may have developed in close proximity to the Mina tradition. The evidence at hand indicates that its scribe had depended on a number of sources rather than a single document. Whether it was the result of cross-fertilization between different recessions? Or was it a cautious blend of various text families? These are very pertinent issues that are yet to be explored satisfactorily. Whatever may be the case, it is quite evident that on the one hand its scribe has tried to put together all the kachi-bani writings attributed to the Sikh Gurus and on the other he has omitted recording the more well-known compositions that were in his full knowledge. On the basis of these facts we can argue that MS # 1245 was a deliberate act of editing on the part of its scribe or the patrons, who were weary of some writings that have been made part of the Adi Granth. It means even after the establishment of the canon in 1604 C.E., some sections within the Panth had continued to compile collections of Bani that were not strictly canonical in nature. In which part of the Sikh world and among whom these types of collections were popular, are the issues which are wide open for the debate. Anyway, on the basis of textual analysis of MS # 1245, we can state that neither it is an "earlier draft" nor has it served as a source for compiling the Adi Granth. Rather it represents a different recension that was predominantly musical in nature.

3.4.5. A careful examination of the above three documents reveals that a number of textual variants have crept into their texts. The variety of the textual variants present in them prove that neither of them is a direct copy of each other nor would they have been the basis for the Adi Granth. We can very safely state that the above three sources have not descended one after another in the same tradition, rather they represent three different traditions. These manuscripts are the product of groups or people who were interested in preserving and propagating a particular recession of bani other than the one that we have in the form of Adi Granth. 

3.4.6. On the basis of internal evidence we can say that these sources are in no way ancestral to the Adi Granth. Instead of sharing a common tradition with it, the sources in question belong to different traditions, which were predominantly musical as well as sectarian in nature. Therefore, to call one of the above-mentioned documents as an earlier draft of the Adi Granth is totally unfounded and uncalled for. 

Iv. 
Role of oral traditiontc "II. Role of oral tradition"
4.1.
  The role of oral tradition in order to identify the original text of the songs of the Bhagats, has been considered of significant value.55 The hypothesis for such approach being that their writings have not come to us in scribal form but through the singing tradition. Taking cue from such studies some critics of Gurbani  have veered round to the view that long before taking scribal form the hymns of the Sikh Gurus had been in circulation orally, especially through musical tradition. Hence, on the basis of musical variants found in some manuscripts of the Adi Granth, a few critics claimed to have found the original or earlier text of the Gurus' writings.56 The musical tradition had no independent origin but had thrived on scribal tradition for its subsistence.57 In spite of its merits, the musical tradition had its own limitations relating to accuracy and originality as well. The bands of musicians had not memorized the whole corpus but a small number of hymns for the purpose of Kirtan. It is quite possible that to dramatize the effect of singing, the musicians had brought in modification relating to variation in ragas, inversion of antras and addition of fillers and vocatives in the text, to suit their requirements. Above all with the multiplicity of musical bands such type of variants continued to multiply. Thus, to decide about the accuracy and veracity of a particular musical tradition is a gigantic task to be solved satisfactorily. Mere presence of vocatives should not be taken as a proof to suggest that oral tradition had influenced the Sikh scribal tradition. One should also not forget that style of the Adi Granth is a curious blend of music and poetry, which is most suitable for public singing. Hence, occurrence of vocatives is not a strange but a natural phenomenon. For the Sikh Gurus, the musical tradition was only a means to propagate Gurbani but not an end to preserve it for posterity. Moreover in the presence of well-nurtured scribal tradition to rely upon oral or musical tradition for textual studies of the Adi Granth, is not a sound approach.

V. 
Unusual OR difficult readingtc "III. Unusual and difficult reading"
5.1
 The Biblical critics have evolved a canon which is known as 'proclivi lectioni praestat ardue’, that to ascertain the age of a document you are always to prefer harder reading. According to E. Hobbs "the basis of preferring the harder reading is that scribes like to put down what makes sense; if they do not understand the text as it stands, they will make it simpler. Therefore, the easier reading must be wrong one, because that was what the scribes would have changed the earlier text into; the harder reading must be the original one."58 He has underlined its limitations also to point out that "if you follow the harder readings, you will end up with an unintelligible text."59 Critics desirous of taking recourse to the rule of 'harder' as well as 'unique' reading in relation to the Adi Granth text must keep in mind that unlike the Bible, the Sikh text has not evolved out of tribal or primitive milieu when the writing methods were very crude. Rather it has grown in the full face of history and its recording has been well taken care of by the persons whose writings are enshrined in it. Compared to the Biblical manuscripts the variant readings present in the Adi Granth manuscripts are few and far between and their occurrence can easily be explained with the help of sources at our disposal. Pashaura Singh has picked up some variants of MS # 1245 to claim that it qualifies the test of 'lectioni ardue' and thus comes out to be much older than the Kartarpur manuscript.60 But he fails to note that reading quoted by him is confined only to the above manuscript alone and no other manuscript of the Adi Granth attests to it. Thus instead of presenting 'primary reading' the text recorded in MS # 1245 turns out to be 'surplus or extraneous'61. It may very likely be the creation of its scribe rather than a part of the early Sikh tradition. The application of 'harder' or 'unusual' reading in the context of the Adi Granth, would mean that a document which has been recorded in a casual, crude and incorrect manner to differ with the standard version, automatically qualifies the test of anteriority, an unfair and academically unjust formulation. We have observed elsewhere at appropriate place that textual variants can be of various categories viz., scribal, musicological, intentional or unintentional. Their occurrence in a document can be on account of regional, dialectal, educational, sectarian affiliation and personal whims and fancies of a scribe.62 However, some of the variants of Goindwal Pothis and MS # 1245 as well, are so ill-devised that their presence has so distorted the text as to make it impossible to comprehend it properly.63 This in turn does not help in anyway to prove that the text is of genuine origin. Similarly, the corrupt use of syllables which makes the text to be of 'unusual' character does not connote that their correct poetic form had never been in use. In fact when a versional reading differs from the Adi Granth, its authenticity has to be determined on the basis of contextual meaning and for that the canon of 'unusual' or 'difficult' reading is of no merit.

Vi. 
shorter readingtc "IV. shorter reading"
6.1
Another rule of textual criticism evolved by the Biblical critics prescribes ‘brevior liectio praeferenda verbosir’  that to determine the text 'the shorter reading should be preferred to the longer one.'64 The basis for its currency was that in general scribes tend to add to the text rather than to omit from the text.65 However, the Biblical scholars avowed strong reservation of its usefulness that if you follow the shorter reading, you will end up with no text at all.66 It has been aptly remarked by A.C. Clark that "a text is like a traveller who goes from one inn to another losing an article at each halt."67 The point, which he desired to emphasize, is that a text handled by successive scribes largely because of intentional as well as unintentional omissions instead of getting longer may turn out to be a shorter one. Thus, a critic has to be judicious to observe that whether scribes have lengthened the shorter one or have indulged in shortening the longer one. As described earlier the writings that were in full knowledge of the scribe of MS # 1245 have been dropped from its text intentionally but a critic still claims "if the standard rule of textual criticism that the shorter reading is to be preferred to the longer one, is considered, the text of this manuscript comes out to be earlier than the famous Kartarpur manuscript."68 However, in the case of Sikh scriptural tradition the rule of 'shorter reading' is only partially true.

6.2
Critics are aware that some apocryphal writings attributed to the Sikh Gurus and Bhagats as well, have found their way into the codices. To ascertain the veracity of such writings the canon of 'shorter reading' can be of immense help for the critics of Gurbani. For instance in MS # 1245, the hymns attributed to M.1, M.3 and M.5, are much larger in size than that of the Adi Granth.70 Similarly the ragas of the Goindwal Pothis comprise of more writings of the Bhagats than the ragas of the Sikh scripture. Obviously, in the above documents, more and more writings have come to be associated with the Sikh Gurus and the Bhagats as well. The rule of 'shorter reading' when applied to the writings of an individual author, constrains us to believe that the text of above documents belongs to earlier strata.

6.3
There is no reason to doubt that the Sikh scriptural tradition had developed around the Bani of Guru Nanak Dev. Subsequently, with the addition of the hymns of his successors and that of the Bhagats, it continued to expand, ultimately attaining the size and status of the Adi Granth. Naturally, the Pothis which were in circulation prior to 1604 would have been small in volume. Besides, there were lectionaries in which only the hymns relating to liturgy had been included. Pious Sikhs and musicians, instead of copying the whole mass of sacred writings, had prepared Pothis containing selected hymns of their choice, possibly for the purpose of study and Kirtan as well. Even, the codices prepared at the behest of the rivals of the Sikh Gurus, had also come in circulation. Since the Udasis intended to promote their tradition, the codices carrying the Bani of Guru Nanak Dev minus that of his immediate successors, cannot be ruled out altogether. Similarly, the Bhalla tradition had tried to minimize the role and authority of the main stream of Sikhism, consequently to include the hymns of M.4 and M.5 in their codices, as is the case with Goindwal Pothis, was of little relevance for them. Evidence at hand also confirms that though sometimes the text was in full knowledge of the scribe, yet he arbitrarily omitted to record it.71 All these factors suggest that the presence of codices with 'the shorter' text is not a sound proof to conclude that full text till then was non-existent. In fact, the very purpose and use made of the codex were largely responsible for its short or large size.

Vii.
GURBANI TRANSMISSION
7.1   It is well-known that a method evolved for a particular religious tradition may not have universal utility, as it needs much experimentation and testing to determine its value for another tradition.  We have observed that the Biblical methods of textual criticism are not of much help to unearth the real or original Sikh text.  Neither the Biblical and Sikh texts are of the same age nor are they the product of similar cultural and religious milieu.  Besides they are quite at variance with each other linguistically and from genre point of view.  To identify the canonical text we have to keep in mind certain factors that are peculiar to the Sikh tradition.

7.2
Before taking up textual analysis of the Adi Granth, a text critic must familiarize himself with the ways, means, methods and traditions that were prevalent in the Panth for the transmission of Bani. Though, a few scholars have taken up textual studies of the Adi Granth, yet the state of transmission of Bani, especially prior to Adi Granth has not found adequate attention at their hands. The history of the Sikh scriptural tradition can easily be traced back to Guru Nanak, whose experience of the 'Numinous' formed its very core and basis as well. Truly, to popularize the message of Gurbani oral transmission in the form of musical tradition has been a popular mode but it was not the only way to preserve the Sabad for posterity. Our sources confirm that beginning with Guru Nanak Dev, the Sikh Gurus were not averse to recording the Sabad on its very manifestation. Before Guru Nanak Dev left the mundane world, the first redaction of his sacred writings had been compiled into a codex, popularly known as the Pothi. The successive Sikh Gurus not only contributed to the Sikh sacred writings but took a keen interest also to prepare and circulate the codices of Gurbani among the Sikh Sangats. Subsequently, a mother tradition of Gurbani in scribal form had flourished under the watchful eyes of the Sikh Gurus.72 Early Sikh sources belonging to the period of Guru Ram Das reveal that public reading of Gurbani had become an essential part of the Sikh liturgy.73 Subsequently, the scribing of Pothis of Gurbani had developed into a pastime for pious Sikhs.74 The codices that had been prepared had been duly installed in the Dharamsalas. Even, the practice to take vak, to read the first hymn from the Pothi when opened, had come into vogue.75 Evidence at hand indicates that a well-nurtured mother tradition of Gurbani in scribal form had come down to Guru Arjan Dev on his succession. Another mode to transmit Gurbani which had developed in close proximity to the scribal traditions, related to public reading of the sacred texts.76 Similarly, musical traditions have developed into a very popular and powerful mode for the transmission of Bani among the Sikhs.77 The musical or oral tradition of Gurbani which was prevalent among mainstream Sikhs had no independent origin but had thrived purely on the mother tradition i.e., the scribal tradition. 

7.3
Looking back at the pre-Adi Granth milieu, there is no reason to doubt that to compete with the main stream Sikhism, at least three other traditions of Gurbani, namely the Udasi, Bhallas and Mina had come to stay among the Sikhs. Even the Hindi, a heretical tradition had emerged on the scene to pollute the Sikh tradition.78 The Sikh Gurus were impelled to defend the originality and authenticity of their mission vis-a-vis what their rivals claimed it to be. Nevertheless it is a fact that the rivals were also producing their own codices on the pattern of Sikh Gurus, ostensibly to establish and run their respective gurudoms. We can well-imagine that codices were being produced by different scribes for different reasons and purposes. The role of Janamsakhis and that of the scribes engaged in copying was quite significant in the transmission of Bani.79 Evidence at hand suggests that in the pre​-Adi Granth period, transmission of Bani continued through various means and traditions. The point that we intend to make here is that before using any source as an evidence for textual studies of the Adi Granth, a text critic has to evaluate the historical scenario out of which a particular source had originated. Besides, one has to unravel the process through which it had been composed, the sources employed for it and the very purpose of its origin. 
VIii. 
kachi-banitc "XVIII. kachÁ-bÀÆÁ"
8.1
Existence of kachi-bani is an another significant feature, which helps the critics to evaluate the credentials of a document. On the testimony of the Sikh Gurus one can safely state that their rivals were churning out 'spurious' hymns in the vein of 'Nanak'.80 The rivals had commissioned scribes to produce and circulate their own versions of scriptural writings.81 Obviously, the kachi-bani composed at the behest of rivals had been included in their respective codices. It seems later on the scribes trained in the lore of rival traditions continued to include 'ungenuine' writings into their manuscripts. It is also quite possible that the scribes who were over-zealous to preserve any literature associated with the Sikh Gurus coming in their way went on to record it into their copies without any scruples. Hence, some of the kachi-bani writings have found their way into some of the copies of the Sikh scripture. However, to discern the tradition from which a kachi-bani manuscript has descended is not an impossible task. A close perusal of the kachi-bani included in the Goindwal Pothis and MS # 1245 as well, reveals that it is not only of 'unripe' nature but also revolves around a personal guru, the sarguna mode of Bhakti, and ascetic ideals, especially hath-yoga practices.82 Obviously, the kachi-bani incorporated in the above documents owe its origin to the rivals, whose primary interest lay in projecting their peculiar beliefs and practices. Furthermore, the manner in which the kachi-bani  had been recorded and placed in MS #  1245, confirms that it had been introduced at a stage when codification of the Adi Granth had been completed,83 hence the above manuscripts' claim to an earlier origin than that of the Adi Granth is also not valid.

Ix. ROLE of the scribeStc "XIX. tradition of the scribe"
9.1
Hitherto, the role played by the scribes in the transmission of Bani has not been adequately commented upon by the critics. They assume that almost all the documents relating to Gurbani, are the legitimate works of the main Sikh tradition, whereas one can very safely state that there were three other rival traditions which were prevalent in the pre-Adi Granth period. The rivals of the Sikh Gurus had also produced codices of Gurbani, ostensibly to attract the Sikhs to their fold.84 For that they had commissioned scribes whose primary interest lay in projecting their peculiar beliefs and practices. In fact the entry of apocryphal writings into the Sikh scriptural writings can largely be attributed to the scribes working at the behest of their masters, the rivals of the Sikh Gurus. Thus, all the manuscripts which presently we have in the different libraries and private collections and those which might be surfacing in near future, need not be the product of main Sikh tradition alone. The point which we wish to put-forth here is that while doing textual studies, religious outlook or affiliation of a scribe responsible for producing a document, is equally important and needs to be probed, otherwise conclusions drawn will not be able to stand the test of scrutiny.

9.2
As described earlier, though copying of Bani has developed into a pastime for pious Sikhs but there existed professional scribes whose livelihood was on the copying of Adi Granth texts. It is hoped that they responded to the requirements of an individual and groups as well. It seems besides producing small prayer books (Gutkas) they also made available selection of hymns for the use of musicians. Though, they were bound to copy the text as desired by their patrons yet their role in selecting the text arbitrarily can not be ruled out altogether. There is no doubt that the role of professional scribes in the transmission of Bani was quite considerable but their criteria to select the text or preference for popularizing a particular recension of Bani has remained a mystery so far which needs to be unveiled. Similarly, scribal habits of the scribes associated with various traditions within the Panth, namely the Udasis, the Bhallas and the Minas and those coming from mercantile community, namely Khatris, Aroas and Bhallas have not come into the focus of our critics.

x. Textual variantstc "XXI. Textual variants"
10.1
Notwithstanding the reverence in which the scribes held the Bani, the medieval milieu under which they worked to produce voluminous codices made a few scribal variants of inadvertent variety unavoidable. Secondly, the scribes trained and working for different traditions on occasion, deliberately altered the text to make insertions and deletions, to suit their theological and ethical leanings. Such alterations once having entered the text were often copied without any correction, thus finding a permanent place in the version popular in different regions and at particular religious establishments. The entry of extra-canonical writings into the Goindwal Pothis and MS # 1245, can largely be attributed to the above phenomenon. Thirdly, some of the variants are of 'intentional' variety and relate to musicology. The use of vocatives, insertion of fillers, replacement of syllables and phrases, reshuffling of text within a line, inversion of antras and the rendering of hymn in two different modes, were not uncommon among the musicians. Some of the variants of the Goindwal Pothis and MS # 1245 as well, belong to the above variety which suggest that the scribes of the above documents had tampered with the text under the influence of their respective musical traditions.85 Since, every codex of Gurbani had a specific purpose, difference in the sequence of ragas and arrangement of hymns had resulted largely from the use and purpose of the codices.

10.2 
Critics have picked up certain 'colloquial forms' said to be definitive features of the earlier collections.86 It has been aptly remarked that since we cannot make fools behave like wise men, thus taking recourse to the above approach would mean that we expect from the wise men that they should have behaved like fools.87 Some of the variants of the above documents are so ill-devised that sense of the syllables and phrases is hardly intelligible.88 Hypothetically, one can argue that their poetic and correct use was unknown to the Sikh Gurus and that they had composed their writings in a crude manner, which is a highly improper formulation. Though, the presence of such vocables in their corrupt form may be due to the ignorance and dialectal reasons on the part of the scribe, yet their appearance is, in no way, a certificate of antiquity of a document.

XI. 
compilation of banitc "XXIII. compilation of bÀÆÁ"
11.1 
There is no denying the fact that in addition to the inherited codex, Guru Arjan Dev had access to some other sources also. However, traditional Sikh scholars in their zeal to highlight the efforts and labour put into by Guru Arjan Dev to compile and canonize the Adi Granth, feel that he had to procure Gurbani from different sources, especially from the Sikh Sangats and devout Sikhs settled in different regions of the Sikh world. They assume that Gurbani lay scattered in different sources at far-flung places. But this approach is not satisfactory as an explanation. Firstly, there is no reason to doubt that being the spiritual heir of Guru Nanak Dev's mission, Guru Arjan Dev had not inherited the whole mass of scriptural writings associated with his predecessors. Secondly, though the range of Sikh mission was expanding, yet the most intense concentration of the Sikhs was in Punjab, especially the Upper Bani Doab region. Almost all the immediate successors of Guru Nanak Dev had remained busy in the confines of the above region of Punjab.89 Thirdly, all the major centres of Sikhism such as Kartarpur (Ravi), Khadur, Goindwal, Ramdaspur, Tarn Taran and Kartarpur (Doaba) that had come up were situated in and around the Upper Bari Doab region of Punjab. In the face of above factors to conceive that Guru Arjan Dev was unfamiliar with the writings of his predecessors and to procure them he had to depend on the Sikhs settled at far away places, look not so convincing. However, to sift the writings of the medieval Bhagats he might have approached their devotees settled at different places in and outside Punjab to procure the sources available with them. On the testimony of titles such as Gauri Kabir Jio naal ralai likhia Mahala 5 that occurs in the Adi Granth,90 we can vouch-safe that some writings of the Bhagats have come into the Sikh scripture from the sources that were available to the fifth Master.

XII. 
canonization of banitc "XXIV. canonization of bÀÆÁ"
12.1  
It is widely believed that the Pothis of Bani which were current in the Sikh community during the pre-Adi Granth period had no canonical authority. The term 'canon' (Greek: kanon, measuring rod) while applied to the scriptural sources sets the normative pattern to decide the status of a document. Critics also hold that canonization of the Sikh text occurred at a specific point of history and it is attributed to the fifth Master alone. The internal evidence of Sikh scripture points to a canonization process, which is marked by three pivotal stages. Firstly, it occurred during the pontificate of Guru Amar Das when the 'ungenuine' writings of a 'pseudo-guru', which were likely to affect the originality of Gurbani, were not allowed to enter into the Sikh scriptural tradition.91 We observe that Guru Amar Das after applying the criterion of sachi versus kachi-bani had prepared the codex afresh. During the second stage Guru Ram Das very zealously guarded the originality of Sikh sacred writings and did not allow the kachi-bani composed in the vein of Sikh Gurus to interpolate the Sikh scriptural sources.92 The codices that he had prepared for subsequent circulation among the Sikh Sangats for worship and study held the authentic writings of the Sikh Gurus. The third stage related to the internal crisis created by the Minas when the Sikh scriptural tradition had come under serious threat of interpolation.93 It resulted in the codification of the Sikh scripture, the Adi Granth by which Guru Arjan rejected once for all the unauthentic writings which had come to be attributed to the Sikh Gurus and the Bhagats as well. Thus, the canonization of Sikh scriptural tradition was the result of a half century long process whereby only those writings that had been proved authentic were elevated to the status of sachi-bani to play a decisive role in the formation of Sikh scripture. Hence, the canonization of the Sikh scriptural tradition should not be viewed as a later development related to Guru Arjan only but it was an ongoing process, co-extensive with the pontificate of his predecessors as well.

12.2  
It is a well-known fact that with the codification of the Adi Granth, the canon has been closed. However, some scholars claim that the activities pertaining to the compilation and editing to the Holy Word "went on even after the reported canonization of Gurbani by the fifth Master; otherwise we would not have witnessed the plethora of different recensions in the years that followed."94 To explain the emergence of different recensions this approach does not look convincing. In fact critics usually tend to overlook the vital fact that transmission of Bani in the pre and post-Adi Granth period continued through various ways and means. Besides the tradition nurtured by the Sikh Gurus, the traditions propounded by the rival claimants for guruship were also prevalent. Thus, all the extant manuscripts of Bani may not have originated from the tradition associated with the Sikh Gurus. Similarly, a manuscript may have been produced keeping in mind a particular use. Moreover, a scribe while copying his text may have been making use of more than one document at times. Hence manuscripts of corrupt or conflated nature may have come into existence. Even, over the years cross-fertilization between various recensions may have occurred. Lastly, the variant readings that are present in the different manuscripts may be on account of scribal habits. It looks quite plausible that the codification of the Adi Granth would have resulted in complete replacement of all other traditions but it could not be realized because with the movement of Sikh Gurus to the Shivalik foot hills the sectarian elements within the Panth have got ascendancy in the central Punjab to propagate their versions of Bani. The sources at hand indicate that even in the post-Adi Granth period the textual recension such as MS # 1245 and the Banno which were not strictly canonical in nature continued to be made. However, the issue that to which segment of the Sikhs these recensions were acceptable requires an in-depth study at the hands of critics. Unfortunately, critics have not bothered to search into the history of the extant manuscripts that when, where and who produced them and what had been the use made of them. An enquiry into the origin as well as geographical distribution of the Adi Granth manuscripts can provide vital leads to discern at which centre or in which part of the Sikh world and with whom a particular recension of Bani was popular to get importance over the others. The resultant data can be of immense value to explain the occurrence of features that are alien to the Adi Granth.

12.3
 Contrary to the Sikh tradition some critics do not feel that there has been any effort on the part of Guru Gobind Singh to finalize the Sikh canon in 1706 C.E. at Damdama. According to him even concern for correct and authentic text within the Sikh Panth is a later phenomenon which was a direct outcome of granting of guruship to the Granth in 1708 by the tenth Master.95 These observations on the part of learned scholar are highly irrational. We are informed that Sikh Gurus have enjoined upon the Sikhs to recite the Bani correctly.96 The notes such as sudhu and sudh Kachai found recorded in the old manuscripts of the Adi Granth bear an ample proof that there was no let up on the issue of textual accuracy. A manuscript of the Adi Granth dating back to 1659, now preserved at Dehradun notes that Mira Bai's song is absent in the fifth Guru's Granth. Similarly, another note in it informs that these salokas have been copied from the Granth of fifth Master.97 Significantly, another manuscript of the Adi Granth completed in 1692, now in the collection of Takht Patna Sahib, has a note that 'this Granth is a copy of Fateh Chand's Gra*th which in turn is a copy of the Puhkar Granth. The Puhkar Granth has been corrected against the big Granth which the fifth Guru got recorded by Bhai Gurdas. A Granth corrected against that one becomes correct.' 98 All these facts confirm that interest for authentic and authoritative text that has descended from Guru Arjan Dev, was always high in the minds of 17th century Sikhs. 

XIII
CONCLUSION

13.1 
Keeping in view all these factors we can say that critics who seek to 'establish the sure and certain text' of the Adi Granth, have to come up with unimpeachable evidence to support any of their formulations which seem to run contrary to the above theory. Well-intentioned studies, which are aimed at promoting learning and understanding of the scripture, need to be encouraged. However, the works, which are based on mis-statements, will ultimately tarnish the image and integrity of the academic fraternity and resultantly unsavory controversies are bound to happen. Critics must note that what is of particular significance for a manuscript of Gurbani is not that it had long been stored or displayed at a particular religious place or had been in possession of a family descending from the Sikh Gurus. In spite of the above merits, the antiquity, authority and authenticity of a manuscript has to be established. For that a text critic has to conduct rigorous inquiries such as: When was it recorded? Who was the scribe? What was his motive? Whether the manuscript before us is an original version or a copy of it? Was the scribe or copyist recording it for himself, for an institution, for a group or for his patron? And so on. Thus, while doing textual studies of the Adi Granth, each source or even its smallest part has to be examined in an analytical and surgical manner.
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