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Forward

It is with SATGURU’S HUKAM and His will that human life gets created.  It passes through various stages of growth and attachments.  After a while the “things that used to brighten one’s days” start looking like “illusions” or “Maya”.

As new immigrants to Canada, the first generation passes through stages of “mourning” and “becoming”.  In the process of “becoming” we try to sublimate our power and safety needs through becoming rich and sometimes arrogantly egotistic.  We become MANMUKHS.  As “need deficit people” we try to hide our alienation, and loneliness by becoming cynical and critical of people and institutions.

WE LOSE TOUCH WITH SATGURU.

It is a known fact that North American Society (dominant culture) that surrounds us and our children is somewhat materialistic, instrumental, pragmatic, organized, credentially oriented, permissive and willing to accommodate newcomers if they follow the rules.  First generation immigrants spend most of their time learning and trying to follow the rules.  Some of us reduce our ontological insecurities by just doing that.

In spite of stress, anxiety and “double living” SATGURU’s grace blesses us with children.  We get busy showing them ethics of hard work, stress to them academic excellence and at times drown them with unconditional love.  Also, we teach them our mother tongue PANJABI.  We take our children to Gurdwaras in an attempt to make them spiritually inclined.  In short, we make every attempt to shape the realities of our affectionate “Co-Co-Nuts” to match and become congruent to our realities.  We do not want them to “grow up absurd” thinking we have abandoned them.

This volume is one such attempt to guide our children.  It is felt that this will help us transmit our glorious Sikh heritage to our children and will help them internalize Guru’s Grace and will also make them learn about the Sikh concepts of “Big Wisdom”, BHANA, HUKAM, Nam Simran, Sahaj, Kudrat and Guru Parsad as developed by the Gurus.  It is hoped that by doing so they will become GUNIGHIRAS and Apples of our SATGURU’s eye.

Respectfully submitted

Surinder Singh Sodhi, Ph.D.

Retired Professor/Registered Psychologist

Halifax, NS (902) 443-3269

For suggestions and obtaining more copies of this publication please telephone Dr. S.S. Sodhi at the number listed above.

Some articles are courtesy of The Sikh Courier International and The Abstract of Sikh Studies. 

YOU ARE - I AM

You are - Universal, Supreme, Eternal and Infinite.
I am - A movement of egoistic ignorance 

My mind is Maya, a SAT-ASAT

You are - Unknowable, Absolute, Self of all Beings,

All Beautiful and All-Blissful

I am - A self, craving and seeking the fruits of my work.

You are - A cosmic force - Prakriti, Supermind, and Gnosis.

I am - A tool, an instrument, a distortion of my childish groping.

You are - Jagad-guru, Sat Guru, Caitya Guru or Antar Yamin.

I am - Your Sadhaka struggling to escape from the mist of worldly Maya.

You are - The will of Ananda glorified possession of supreme beatitudes.

I am - Ordinary, linear, mentalized through material life illusions.

You are - The Shakti producing luminous miraculous light and power.

I am - Half-fixed, half-fluid mass of self-repeating desires and thoughts

You are - The Akal Purkha, Godhead Divine Ground

I am - Enslaved to appearances, bound to the dualities tossed between sins and virtues.
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Chapter One

An Introduction to Sikh Belief
By P.M. Wylam (Manjit Kaur)
When Guru Nanak first began to preach his message, it was not with the intention of starting a new religion.  He was such a gentle person, full of selflessness and humility that it was not in his nature to arrogate to himself the position of a leader.  He never stopped to think or calculate about the impact on the world which his teaching would make.  He was, as he often asserted himself, a humble servant of God and he was only concerned with doing God's will in the world; with suggesting practical ways of countering the evil, ignorance and superstition which had laid hold of the common people.  Guru Nanak was, in fact, primarily concerned with the spiritual welfare of the common people.  He understood  well enough the complicated beliefs, religions and philosophies currently held by the Brahmins, various holy men and Muslim quazis, and he could converse and argue with these on equal terms.  However, religion, he believed should be equally accessible to the ordinary man, the simple potter, the peasant, the shopkeeper or even the lowest outcasts.  Therefore, Guru Nanak taught only one simple belief, and only one simple religious practice which, once imbibed into the heart of a sincere devotee, could save him from all evil and temptation.  The belief was in the One-ness of God, the Creator, and the practice was in the constant remembrance of His Name, with the ultimate aim of achieving salvation.

The Oneness of God


Like the people of ancient times, the common people of Guru Nanak's day paid tribute to a number of minor gods and goddesses, which were then known to Hinduism.  They were attached to these in superstitious bondage and fear evolved over the centuries, and which had no relation at all to religion as such.  Instead of deriving comfort, therefore, such adherents suffered more from fear and worry.  Superstitious ceremonies were encouraged by Brahmin priests and astrologers who made handsome profits out of the gullibility of the people.  It was to exterminate these practices and to counteract these evil influences that Guru Nanak emphasized strict monotheism in his teachings.  He, therefore, composed the Mool Mantra and taught it to all his followers:

"There is one God

His Name is Truth

The all-pervading Creator,

Without fear, without hatred

Immortal, unborn, self-existent, 

By grace, the Enlightener.

True in the beginning, true throughout the ages,

True even now, Nanak, and forever shall be true.  (Japji, Mool Mantra)


His devoted follower, Lehna, who was destined to become the second Guru, took this verse seriously to heart.  Lehna, on becoming Guru Angad, propagated this thesis, and said that it was intended to be learned and understood and repeated by all Sikhs in order to remind them of God's One-ness and of His other most important attributes.

God is Everything to the Sikh:  His attributes are endless and all goodness, mercy and love are contained in Him.  He has created all things and remains enshrined within them as both mind and matter.  He is immanent.  He is also transcendent; for He can and does exist without creation, above and beyond everything.  He is All-powerful; nothing exists or happens without His knowledge or without His permission; He sees into all things and directs even the smallest affairs of His creatures.  God is the Divine Father who cares for His children, bestows upon them all the manifold blessings of this world and listens to their prayers.  He knows the most secret desires of every heart and is the essence of love and forgiveness.  God is directly accessible to everybody and man's soul itself is a part of the Immortal One.

God's Name

As belief in the All-pervading Unity is the basic belief of Sikhism, similarly, simran, or the remembrance of God's Name by constant repetitions, is the basic practice.  This is more important and fundamental than any of the ceremonies forms and symbols which are, in fact, only supplementary to the religious practice.  This remembrance consists of the constant and regular application of the mind to the many different aspects of God by which He is known to mankind.  God's attributes are, in fact, so numerous and great that it is beyond the power of man's mind to encompass them all.  The voluminous Sikh scriptures (The GURU GRANTH and the DASM GRANTH) are largely  devoted to the enumeration and praise of God's attributes, so that learning and repeating of passages from the scriptures is one way of remembering Him.  In Sukhmani, Guru Arjan says:

"The praise of His Name is the highest of all practices;

It has upraised many a human soul.

It slakes the desire of the restless mind,

And imparts an all-seeing vision.

To a man of praise Death loses all its terrors;

He feels all his hopes fulfilled;

His mind is cleaned of all impurities;

And is filled with the ambrosial Name.

God resides in the tongue of the good.

O that I were the slave of their slaves."  (Sukhmani 1.4)


The Divine remembrance may also be effected by the repetition of one particular name, such as "Waheguru" meaning "Wonderful Lord," which is in common use among Sikhs.  However, a mere mechanical repetition, i.e., without having "heart and soul" in it, should be avoided.  The very object of remembrance is to bring the devotee into closer contact with God and it should, therefore, be performed with love for the Master and longing of the soul to be nearer to Him, and yet nearer.  It is this contact between the human soul and the Eternal Soul which is essential; however small and tenuous it may be at first, it is, nevertheless, the first step on man's road to salvation and perfect peace.  In this way, the Sikh will in time, become conscious of the working of God in all aspects of his life; the consciousness of His presence will eventually become natural to him, so that even in the midst of all pleasures or pain, or all the various activities of life, he will be aware of the goodness of God and the manifold blessings with which He endows the creatures of His creation.

Reincarnation


Although Guru Nanak had great sympathy with Islam, he accepted the Hindu idea of rebirth rather than the idea of one earthly life followed by either heaven or hell.  In the Japji, he says:

"By His writ some have pleasure, others pain,

By His Grace some are saved,

Others doomed to die relive and die again;

His will encompasseth all, there be none beside,

O Nanak, he who knows, hath no ego and no pride."  (Japji 2)


Man's soul, being a minute part of the Eternal Soul, has existed from the time of Creation, and until the time it is re-absorbed into Him, it remains separate and has to change the form which is inevitably subject to death and rebirth.  The ideas on reincarnation that emerge from the Sikh scriptures, are derived mainly from Hinduism, but they contain certain modifications in their Sikh adaptation.  Guru Nanak believed very firmly that God is accessible to all people whatever the circumstances of their birth; poor or rich, beggars or rulers, male or female.  In the sight of God, all human beings are equal and are the children of one family with God as their Father.  The inequalities which occur between one person and another, are partly because of man's own behaviour-he pays for his bad actions and reaps the rewards of his good acts.  However, if a person is born in poor circumstances, he still has the right, and indeed, the obligation, to try to improve himself, both spiritually and socially.


Man's soul evolves through all stages of existence, beginning with the most primitive forms of life, until finally, it receives the supreme fit of human form.  In this latter form, he is blessed with the attributes of communication and reasoning, and is consequently enabled to appreciate the works of his Creator and to make conscious efforts to seek a reunion with God.  Guru Arjan says:

"Since you have now acquired this human frame, this is your opportunity to become one with God:

All other labours are of no use;

Seek the company of the holy and glorify God's name."  (Rehiras 9)

The ancient Hindu philosophy envisaged that every man must remain in the station of life to which he had been born, and he was therefore forbidden by social sanctions, to change from it; in other words, the caste system formed a rigid part of religion.  Guru Nanak taught that every human being-even though he were a poor man with a menial occupation, had dignity and value in the sight of God, consequently, every person had the inherent right to change his religion, his occupation or his station in life, if he so wished.  Not only that, the Guru himself, on occasions, performed manual labour, and by his example he demonstrated that every honest occupation was honourable.

The Gurus believed that there are many worlds besides the world we know, and that there are many planes of existence.  This can be interpreted in both the spiritual and the physical sense; also, heaven and hell are not necessarily abodes for the good and the evil respectively, nor are they future states to be experienced after death, but they can be experienced here and now in our earthly life.  Birth and death are merely changes in the course of life; as a snake casts of its old skin, so the soul leaves the old body and enters a new one.  It is a matter of good fortune that the burdens of past memories, regrets and guilt are cast off too, and the being is elevated into a fresh atmosphere.

The Goal of Life

"The Lord of man and beast is working in all;

His presence is scattered everywhere;

There is none else to be seen.

One talks, another listens; God is in both.

He is the Unity and Himself the Diversity."  (Sukhmani XX11.1)

According to Sikh theology, therefore, it is clear that man's soul is, itself, a part of God.  It is obvious, however, that human beings are, generally, unaware of the divine spark in themselves; they are far less conscious of the purpose of their existence.  According to Guru Nanak, the purpose of human life is to enable the being to appreciate the face 

of his relationship with the Eternal Spirit and to facilitate his becoming reunited with Him.  When man begins to remember God with love in his heart, his evaluation of worldly pleasures and attachments is inevitably altered.  By modelling his life on the perfection of God, and believing in the will of God, he hereby wins God's grace; on attaining this, he is released from the cycle of births and deaths and is reunited with God in perfect bliss:

"Whomsoever He chooses He unites with Himself;

And the chosen one applies himself to His love and sings His praises;

He comes to believe in Him with hearty faith.

And knows that all action proceeds from the One alone."  (Sukhmani XX11.3)

Illusion and Suffering

Man, says the Guru, is led astray by Maya, or illusion.  The world itself is real enough; its unreality is mirrored only from the way in which man looks at it.  Thus, when man begins to see God within himself, in others and in the whole world about him, he breaks the bonds of illusion; and gains peace of mind.  Man suffers for two reasons; first because he either did not appreciate God's creation or he has chosen to forget His existence; secondly, his mind is not under control with the result that it is fixed on worldly pleasures, wealth, power, and self-indulgence.  He is then led into an endless chain of actions which are not according to the ways of God, but properly consist of sin and selfishness, for which he has to pay the price of misery and suffering.  The farther he remains from God, the more he suffers.

The entire span of human life, whether long or short, is a testing ground for the spirit.  Having been endowed with a soul, which is essentially a spark of the Divine, man is initially innocent and free from impurities.  Such innocence, however, has no virtue, since the human being has not yet the opportunity of trying its higher attributes.  Experience, knowledge and wisdom are only gained by hard work and a dedicated life.  As steel, tempered in the fire, comes out tough and unbreakable, so the soul, after being tempered in the fire of a good life, comes out the readier for its final task.  In the various ups and downs of life, when the human being goes through the trials of toughness, resilience, courage and temptations; strength and weakness, ignorance and knowledge, happiness and sorrow, harmony and discord, the soul finally exerts its divinity and leads man on the path of goodness to his eternal goal.  Guru Nanak said:

"Adversity is a medicine and comfort a disease, because in comfort there is no yearning for God."  (Asa di Var X11.1)

These, then are the underlying beliefs and the basic philosophy upon which all subsequent Sikh thought has developed.  It may take one lifetime or longer to achieve these, but there is hope for all mankind.  The creator does not forsake His created ones, but constantly facilitates their progress with a view to their final salvation.  Guru Nanak and his successors did their best to educate the people to bear this in mind.  It would be well for us to follow their teachings.

The Guru

Those who earnestly desire to seek union with God, must discipline their lives and they must live according to certain moral principles, some of which are universally accepted, while others may be peculiar to the dictates of their own society or community.  It must be the object of each member to be a credit to his particular group, be it social or religious.  There is generally a goal, to achieve which generally requires study, guidance or discipline.  When it comes to direct communication with God, it becomes almost imperative to have someone of experience to show him the way.

"As a pillar supports the roof of a house, 

So does the Guru's word prop up the mortal's spirit.

As a stone laden in a boat can go across a stream,

So can the disciple attached to the feet of the Guru cross the ocean of life.

Darkness is dispelled by the light of a lamp,

So is man's inner self illumined by the Guru's smiling face.

As in the wilderness a benighted traveller picks out his path by a flash of lightening.

So does a man find the light of his own soul by the superior light of the Guru.

O if I could find the dust of such a saint's feet!

May God fulfil my heart's desire!"  (Sukhmani XV.3)

The Sikh religion no longer has any living Guru, since the line of Gurus was ended by Guru Gobind Singh, the Tenth Guru.  He, however, left the Granth Sahib, the Sikh scriptures, to be a permanent, unchangeable guide for all faithful Sikhs for whom it has the status of a living Guru or Teacher.

The Company of Saints

Man also needs the company of good people, so that by their example and guidance, he may be able to keep his mind steadfastly towards that which is true and righteous, and then be freed from the baneful influence of evil desires and low thoughts:

"In the company of saints

man learns how to turn enemies into friends,

As he becomes completely free from evil,

And bears malice to none.

In the company of the good, there is no swerving from the path,

No looking down upon anybody as evil.

Man sees all round him the Lord of Supreme Joy, 

And freeing himself from the feverish sense of self,

Abandons all pride.

Such is the efficacy of fellowship with a holy man, whose greatness is known only to the Lord:

The servant of the ideal is akin to his Master."  (Sukhmani V11.3)

Obedience

The Gurus valued very highly the qualities of devotion and loyalty which help the devotee to have faith and to 

discipline his actions.  They did not look for servility and blind faith, but all the succeeding Gurus won their place of honour either by passing the test of perfect obedience towards their Master, or by being acclaimed by their followers as beings the most meritorious:

"The disciple who puts himself to school with the Guru;

Should bear with all that comes from him.

He should not show himself off in any way;

But should rather occupy himself with the thoughts of God, and surrender his heart to the Guru."

Servility and blind faith are obnoxious.  Obedience, on the other hand, is possible only when the qualities of the Master are such that inspire in the disciple absolute trust and create perfect love and understanding between the disciple and his Guru.  The same rule of obedience applies to man in his relationship with God: man must live his life according to the will of God.  What each man does with his own life, the religion which he should follow, and the manner in which he must serve his fellow, is primarily determined by God's will.  No two human beings are alike; therefore, it is not the same for each man.  For every individual it differs, according to the circumstances of his birth, his inherent abilities and differences of environment.  By cultivating the habit of remembering God's name, and of praying for guidance, and above all, by listening to the voice of God within himself, anybody can discover what is God's will with regard to his own life.  When a person ignores or disobeys God's will, he becomes like a swimmer having gone beyond his depth, trying to make headway against a strong current.  He can go on swimming in the wrong direction, but he will not get very far.  Inevitably he will be overtaken by fatigue and exhaustion.  On the other hand, he who works according to God's will and takes heed of the voice within himself, will find that even seemingly impossible projects become successful:

"The believer's way is of obstructions free;

The believer is honoured in the presence sublime;

The believer's path is not lost in futility,

For faith hath taught him law divine."  (Japji 14)


Service

The way to salvation is a twofold path: the path of love or simran, and the path of seva, or service to mankind.  Love means little until it is exposed in action, so the Sikh cannot rightly remain inactive, but of necessity, he must engage himself in the affairs of the world, while also following the path of earnest meditation.  He is expected to seize every opportunity of helping his fellow-beings and of serving them in any way he can, without expecting rewards.  To do this, therefore, he must have no selfish desires; his mind must be free of greed and attachment to power or riches, and he must have a truly humble heart.

Brotherhood

"The Fatherland of God and the brotherhood of man" is one of the main themes of Guru Nanak's message.  All 

are welcomed into the fold of Sikhism without regard of caste, class, colour, race, sex, or creed; all are treated on equal terms.  Nobody is, therefore, favoured simply because of superior birth or secular influence.  One of the main complaints of the Hindus against Guru Gobind Singh, the Tenth Guru, was that by creating the Khalsa, he was destroying the caste system.  It is to be remembered that since Guru Nanak's day, it had been customary for all visitors to the Guru's court to eat together at the communal free kitchen (langar) provided; and it was the Guru's rule that no one be looked down upon or refused.  There is no priestly class or religious hierarchy amongst the Sikhs, and any Sikh man or woman may take part in the religious ceremonies, as well as officiate at these.  These principles Guru Gobind Singh maintained.  When man reaches the stage where he sees God in all things and in all hearts, the ideal of brotherhood comes naturally to him.

Humility

No man can inspire to reach God if his own heart is full of pride and egotism.  Man must always beware of the pitfalls of assumed or false humility.  Even deliberate self-abasement can be a form of pride, since it arises out of egotism and self-esteem.  True humility lies in being aware of one's own abilities and shortcomings; it lies in the knowledge that God alone is the Doer of all actions; He alone is the Giver of all gifts; it is only by His favour that we enjoy riches, honour and achievement in this world.  Without Him, we are nothing:

"It is the Lord's bounty which enables you to indulge in so much charity;

Think of Him day and night, O man!"  (Sukhmani V1.5)

"He is a prince among men

Who has effaced his pride in the company of the good, 

He who deems himself as of the lowly,

Shall be esteemed as the highest of the high.

He who lowers his mind to the dust of all men's feet,

Sees the Name of God enshrined in every heart."  (Sukhmani 111.6)

Tolerance

The virtue of tolerance goes hand in hand with humility, since they both arise out of the same attitude of mind.  The tolerant man may be convinced that his own religion is the best for himself, but he does not presume to criticize the beliefs and practices of others provided that they follow theirs sincerely.  Basic principles of all religion are universal and Guru Nanak recognized the goodness in all religious faiths.  He therefore taught that people should fervently and sincerely practice their faiths in their daily lives.

"Words do not the saint or sinner make,

Action alone is written in the book of fate."  (Japji 20)

Living in the World

Not much can be achieved by having high thoughts if these are merely confined in the mind.  Similarly, the 

uttering of words alone does not mean much unless they are followed by actions.  Therefore, the Sikhs are enjoined not to seek retirement from life, and not to become a hermit or live a life of asceticism or lonesome meditation.  Guru Nanak said that man can reach God even while living in the world, and going about his normal worldly duties.  The demands of home and family and society must be met to one's best ability, and the Sikh must earn his living by honest labour.  Society, friendship and love, having been divinely bestowed upon man, self-denial and asceticism are not normally called for, and man is entitled to enjoy the rightful pleasures of life, provided that he does not over-indulge in these.  He must, at the same time, be ready to bear with fortitude, the vicissitudes of life:

"Nanak, I have met the true Guru and my union with God is accomplished;

Salvation can be achieved even while men are laughing, playing, wearing fine clothes and eating."


         (Guru Arjan, Gujari ki Var)

Gratitude and Non-attachment

The important thing for the Sikh to remember is that while he is entitled to the good things of life, he should recognize that these are the gifts of God and he should, therefore, praise and thank God for them.  He should always make himself of these and if need be, he should learn to curtail his wants and helped the more needy.  It is inevitable that while he desires and holds on to worldly things for his own sake, he will be less able to serve others disinterestedly; he must of necessity learn not to be attached to such things and not to regard anything as being wholly and completely his own:

"The Divine Banker advances countless gifts to man as his capital;

Which is used by him in eating and drinking and merry-making.

But the moment the Owner takes back some of this trust,

The fool begins to feel offended;

Thus by his own act he loses credit with the Master,

Who will not trust him again; if, however he were to return the gift to its Owner;

Willingly surrendering it on demand,

He would bless him four times more.

The Master is so generous!"  (Sukhmani V.2)

An attitude of non-attachment, and a complete trust in the goodness of God and His Fatherly concern with our welfare, will naturally lead to contentment.  This does not mean that we are entirely unconcerned about what happens to us or that we are necessarily satisfied with things as they are.  God's will is that mankind should always diligently fight adversity and consistently strive to make better than it is, not only for himself, but for everybody.  Contentment is the acceptance of good grace, of those conditions which are beyond our powers to change, and a recognition that until God gives us the means to change them, He does want us to worry too much about them.  This attitude of mind is amply borne out in the life of Guru Gobind Singh, who always fought hard, but never grieved over his losses.

"The man of Present-salvation is one 

Who loves God's will with his heart and soul

He meets joy and sorrow with an equal mind.

He is every happy; no pain of separation for him!

To him the coveted gold is no more than dust,

And the promised nectar is no sweeter

than the bitter cup of poison.

He is indifferent to honour and dishonour.

And makes no distinction between a prince and a pauper.

For him whatever comes from God is most reasonable;

Such a man may be said to have attained importantly while yet a mortal.”  (Sukhmani 1X.7)

Courage

Guru Gobind Singh held in esteem people who firmly adhered to their principles and who had the courage of their convictions.  It was natural, therefore, that he would deem such courage to be the prime quality that could save Sikhism from extinction.  Throughout the course of Sikh history, thousands of Sikh martyrs have shown the capacity for physical endurance and the requisite moral courage in the maintenance of their integrity and high principles.  It is, however, infinitely easier to die for a faith than to live for it, since death is like the momentary opening and shuttling of a door, while life means continued suffering for as long as the spark of life is there, for the purpose of striving for the ideal.

A Sikh is expected to have the courage to speak out against injustice, corruption and any other sort of evil, and the courage to uphold truth in the face of threats or various worldly temptations: he must not shrink from doing that which he believes to be right, whatever may be the consequences to himself.  This kind of courage is not as spectacular as martyrdom or the deed of bravery which all the worlds can see; it often goes unrewarded and unrecognized by others.  Sometimes, it is even ridiculed, but its reward lies in the increased strength of spirit which results from it.

"O God, grant me this boon;

Never should I turn away from good deeds;

Nor when fighting adversity should I be afraid;

But with a firm resolve, should I achieve victory;

Over my heart should I have complete control.

O Lord, that is what I crave of Thy Name.

When finally time comes for me to rest,

Let me die in the thick of these battles."  (Guru Gobind Singh)

Purity

The influences surrounding humanity are tinged with evil to a great extend.  Therefore, if a Sikh is to combat these evil influences of the world, he must learn to keep his own mind pure.  There are sins and sins; but five primary sins are listed in the Sikh scriptures:

"I come to take refuge with the Lord;

May the Divine Guru out of his Mercy

grant that passions of lust, anger, greed, 

pride and undue attachment in me may

 
vanish and leave me in peace."  (Sukhmani V1 Prologue)

For a man to become free of these, he must of necessity occupy his mind with such thoughts as would inculcate in him, humility and selfishness, and encourage him towards good and noble things.  In other words, he will have to have positive and constructive thoughts which can only come when the mind is immersed in the Name of God.  Evil thoughts gain easy entry into the idle mind, so if the mind is kept carefully under control, good actions are bound to flow from it and in this way, constant spiritual improvement is achieved.

Summary

Thus, the teachings of the Sikh Gurus do not dogmatize, nor do they specify any permanently demarcated moral injunctions, such as "thou shalt not kill" or "thou shalt not steal."  Instead, the ethical code which is indicated throughout the scriptures naturally arises out of a few simple fundamental ideas which are common to all human society.  The main idea is to love God's Name, and above all things, to desire a union with Him.  As He is the Creator of all, this ideology naturally leads to service of mankind.  Man is weak, in the sense that he likes to take the line of least resistance.  He, therefore, easily becomes a prey to sin; but when he takes a little trouble and turns towards God, he acquires the ability to escape.  This effort of mankind is rewarded by God's grace.

According to the teachings of the Sikh Gurus, man is not fundamentally evil; he is basically and originally good.  Under the baneful influence of evil, however, this basic goodness is overshadowed and man is thus constrained to rediscover it during the course of his human life.  The human form is the supreme gift which is bestowed on man by God's grace, and it is through His grace that man derives the capacity to remember God; through grace, too, man comes to know of his divine origin and makes the effort to merge finally into that Divine source.  It is a unique phenomenon of His Creation that God granted to man the supreme experience of knowing His presence.

Chapter Two

THE FIRST MASTER

GURU NANAK
by

Puran Singh
THE CHILD NANAK

He came like a song of Heaven, and began singing as he felt the touch of the breeze and saw the blue expanse of sky.

He was a child of smiles, and his eyes were silent and wise; he loved quiet of soul, he loved joy and thought.

Whoever saw the child, or touched him accidentally, praised God.  A thrill of unknown delight came to anyone who lifted the child, or played with him.  But none knew whence came to him that gladness of the soul.

Every one saw that he was the child of Heaven; he was so beautiful, so mysteriously fair in colour and form, with a radiance that was new to earth.  He cast a spell that none could escape.  Rai Bular, the Moslem Governor of the place of his birth, loved him both as a child and a boy; the Brahman teacher loved him; whoever came in contact with him was irresistibly drawn to him.

His sister Nanki  saw from his very infancy in him the light of God, and kept her discovery a profound secret.  She was the very first inspired by Heaven to be his disciple.  Rail Bular was the second; he had seen that gleam of soul in Nanak, which is seen only once in many centuries, and even then by the rarest chance.  In his old age, Rai Bular cried like a child for his saviour.

Nanak the child gave the signs of Nanak the Saint and Guru at a very early age.  He composed music, he talked of God and life; his untutored mind was a marvel to every one.

THE BOY NANAK

He ate little, slept little, and shut himself in his own thought for days and days; and no one could understand him.

He was sent to school, but he could not learn anything.  “Teach me,”  said he to his teacher, “only this one large letter of life.  Tell me of the Creator, and the wonder of this Great World.”

Thinking he might do as a trader, his father gave him a few silver coins to set him up in that way of livelihood.  But no!  Having started out, he feasted the saints of God, and returned empty-handed.  Then he was sent to take the cattle out to graze; he drove out the herds upon the green sward, and left them free to graze by themselves as he sat alone.  The solitude of the Indian noon was good for him, for then the whole creation taught him the language of the gods.  He heard the songs of the shade.  Every blade of grass intoned a hymn in his ears.  His animals loved him, came near him, touched him, looked at him; they knew nothing of any man’s ownership of meadows that, for them all appertained to God.  The cows could make no difference between “his” grass and “my” grass; so a clamour arose, and they drove out Nanak and his cattle from the fields.  He was declared a failure as a cowherd; though he loved to sit alone with stars, and to talk to animals when they were in distress.  

People anxious about his health brought a physician, for to them Nanak’s unworldiness appeared insane.  When the physician put his fingers on the pulse of Nanak, the boy’s voice, which had been silent for days, came thrilling with a new and unsurpassed sweetness:

“They have called the physician to me!

The poor doctor feels my pulse!

What can a pulse disclose?

The pang is in my heart!

Their life is a disease, and they seek nothing else.

The doctors come to cure, when there is no cure for the pain of death.

Oh, physician!  Why touch my pulse when the pain is in my heart?

Go back!  go back whence you came!

None has a cure for the pang of love.

I pine for my Beloved:

Who gave the pain will cure it.

Oh, poor physician, what can a pulse disclose?

You have no cure for me.”

When the family Brahman came to invest him with the sacred thread, he spoke again, subduing all that heard: -

“Oh, Brahman!  You have no sacred thread.

If You have,

Give me the forgiveness of the Creator,

Draw round me a sacred line that no desires dare cross,

Unfold the Divine in me,

Which then will be a sacred thread -

Never showing wear or break.

Fires shall not burn it, nor the storms destroy!

Blessed of God, O Brahman, is the man such thread surrounds!

That is salvation.”

NANAK THE STRANGE YOUTH.

They married him, believing marriage and home life would bring him back to earth.  And they asked him to set out and earn a living for his wife.  Nanak started to Sultanpur, where his loving sister, Nanki lived.  It was thought that Jai Ram, Nanki’s husband, would get him some employment.  As he was setting out from Talwandi, his native place, his wife came to him and said:  “Pray, take me, with you.”  “Dear lady,” said he, “I go in search of work; if I succeed, I will send for you.”

Jai Ram got Nanak the position of officer in charge of the storehouse of Daulat Khan Lodi, Nawab of Sultanpur.  Nanak loved to distribute the provisions; it is here that he began distributing himself also.  None begged at Nanak’s storehouse in vain, he lavished his goodness on every comer.  It is said of him in a Panjabi proverb that God gave him His stores and then forgot all about them; key, lock, all were with Nanak.

It is here that he sang his famous song of one word.  In Panjabi language, the word Tera means, both the arithmetical figure thirteen and the phrase I am thine.  Once Nanak weighing out wheat flour, counted the weighings –“One, two, three”—until he reached the number thirteen; weighing and calling out:  “Tera!  Tera!  Tera!  Tera!  Tera!  Tera!...”  “Thine!  Thine!  Thine!  Thine!  Thine!  Thine!”

NANAK THE WORLD-TEACHER

He was lost in this flood of his own thought and wonder, a river that flowed out of him and at the same time engulfed him, so that he was looked on as one dead.  What they saw of him was but as his garment cast upon the shore of life, while Nanak himself was swallowed by the Infinite.  Truly, never did they see him again in the form in which they knew him so well.  He came out and spoke as Guru Nanak the world-teacher, to the awe of everyone.  Said he:  “There is no Hindu, No Musalman!”—a heresy so paralyzing that they felt bound to suppose he had now lost every particle of sense.  He could no longer take an interest in his work, and shortly afterwards left it altogether.  He was not Nanak now, but Guru Nanak.

His father came to counsel him, but without effect.  Of the many conversations that he had with his parents, on different occasions when he returned to his native place again and again from his travels abroad, we faithfully preserve the following few, without attempting chronological order:

FATHER :
My son!  They say you do nothing, I am ashamed of you.  Why not plough  the fields if you can do nothing else!

NANAK:
I do something that others cannot understand, father.  I, too, plough, but my ploughing is different from theirs.  I sow the seeds of Hari Nam; my heart is my fields and my mind is my plough, and God waters my fields.  I plough both day and night, and I sow my songs.

FATHER:
Why not have a village shop and sit there and rest and sell merchandise?

NANAK:
Time and space are my shop, and I sit and deal in song.  I praise Him who has made all this.

FATHER:
None can understand what you say, your speech is so difficult.  Why not enter again into the Government service, which is fairly easy?

NANAK:
I have already entered His service, I cannot serve another.  I go wither He takes me and I do as He bids me.

At another time, when he met his mother after a long interval, the following conversation took place.

MOTHER:
My son!  Do not go away now, but come and live in your house as of old.

SON:

My house is His Temple, mother!  God is my home and His grace is my family.  His pleasure is my utmost riches, mother!  He judges me not; He is kind and merciful as none else is.  He blesses and blesses without end, He provides me with everything, and I am forever happy in Him.

Of what use is this life of houses, wherein a thousand desires consume the man; and there is not rest, neither in waking nor in dreams, mother?

MOTHER:
Wear clothes such as we wear; and be not so sad, so strange; go not away from us.

SON:

My clothes are white and stainless, mother; for I live in love of Him who has given me so much love.

I am made to wear His Presence and His Beauty, mother!

He is my food and raiment.

The thought of Him, mother, is my covering of honour,

His treasures contain everything,

My clothes are eternal youth,

I wear the perpetual Spring

O what use are these clothes, the wearing of which gives so much trouble?

And then a thousand desires consume the man; and there is no rest, in waking or in dream.

MOTHER:
Oh!  Why do you not live like us and eat what we eat?

SON:

I drink His very Presence, I eat of His precious Substance, and partake of His Light.

In His glance is my heavenly sustenance.  I have neither hunger or thirst.  Of what use is this bread, mother the eating of which gives so much trouble?  And a thousand desires consume the man; and there is no rest, neither in waking nor in dreams.

To the Hindus he said, “You are not Hindus” to the Musalmans, “You are not Moslems”; to the Yogis, “You are not Yogis”; and so it was wherever he went.  He not only withheld these names, but by his very presence changed those that had borne them into men.  When he left the place, his eye seemed to be still upon them, keeping their minds steadfast.

A new life came to the people, in him they found their God, their world, and their lost souls,

In him they began anew; and in him they ended.

NANAK AND HIS SISTER

When he prepared to go on his long journeys into the trackless lands around, usually on foot, Nanki (his elder sister and his disciple) could not brook even the thought of such a longer separation from him.

She said, “O divine one!  What will be our condition then?  How shall thy lotuses live and breathe without thee!”

“Bibi,” said the brother, “this is Heaven’s call, I must go whither it leads my feet.  Many will attain the heavenly life if you forego for a while your own yearnings.  I would not be gone from you.  Whenever you will think of me, I will be with you.”

Guru Nanak did return to her frequently, interrupting his travels.

Mardana, the rebec player, joined him; and Nanak took up his royal residence under the stars.

He went to Sangaladeep and other isles in the south of India, He visited the Nilgiri hills.  He crossed the borders of Annam in the east and the Trans-Himalayas in the North, and went by Baghdad and Bakhara right up to the Caucasian mountains.  He visited Mecca, whither he came by way of Baluchistan.  He travelled throughout the north-western frontier of India and the Kashmir.  None ever travelled so much with one single purpose; namely, to thrill the earth from pole to pole with the working of his spirit.

NANAK AND DUNI CHAND

A banker name Duni Chand lived in Lahore in the times of Nanak.  He flew many flags over his house, each flag representing ten millions.  One day he came to see the Master, and Nanak gave to him a needle, which he said he would receive again from him in the world beyond this after death.  Duni Chand took the needle home, and told his wife of the Master’s strange speech, and still stranger request to keep a needle for him in his books.  Both went to the Guru again, and said, “Sire, how can we carry a needle with us beyond death, when all we have shall be left behind?”  “Of what use is your all, then,” said Nanak, “if it will be of no use to you in regions beyond death, where you will have to pass long centuries?”  “Pray, then, tell us what we can take with us,” said they.

“The wealth of loving Him,” said the Guru; “Hari Nam will go with you.”

“How can we have that wealth,” said they.

“Just as you have this, if the Guru so pleaseth, if He giveth the grain of life, if He favoureth ye,” said the Guru.

Both Duni Chand and his wife entered the path of discipleship.

NANAK AND A JEWELLER

The Master sat as usual under a tree, outside a city on the Gangetic plain in Eastern India.  He gave Mardana a jewel, and asked him to go and get it valued in the city.  None could value it truly:  some offered gold for it, and some mere silver.  Mardana at last met a jeweller, who, when he saw the Guru’s jewel, brought all his jewels and offered them to Mardana, and said, “Who can say the price of this priceless jewel?  Who can buy Beauty?  I offer my all for the joy of its auspicious sight.  It is the beginning of my luck.  It is the favour of God that I have seen it today.” The jeweller Salis Rai and his wife followed Mardana and sought the refuge of the Guru.  They were initiated into the path of discipleship.

NANAK AT EMINABAD

There at Eminabad in the Punjab, lived in those times a carpenter who used to make pegs of wood and other implements for the village.  He lived in “pure poverty”, as the Japanese would say.  His life was simple, his needs were few, and he was happy.  He was a disciple of the Master, but full of natural simplicity.  Nanak went straight to his house and lived with him for days.  He neglected the table of the king and preferred plain bread and water at the house of this man of God.  The king sent for Nanak and asked, “Why do you refuse my bread and eat at the house of a low-caste, though they say you are a saint?”  “Your bread is blood and his bread is milk,” replied Guru Nanak.

NANAK AND THE TANTRIK KODA

In a thick forest of India, Koda met Guru Nanak under strange circumstances.  Mardana had lost his way and fallen into the hands of Koda; Mardana was just what he wanted for his man-sacrifice.  Koda bound him hand and foot, and began his preparations, lighting a fire under a huge cauldron of oil.  The wind blew, the rain came, and the fire went out.  He tried again, with the same result; and he knew not why the elements went against him that day.  He looked up and there stood Guru Nanak.  His look disconcerted Koda, who went into his cave to consult his mirror.  The mirror gave him the image of man, and he came out and asked for forgiveness.

Nanak said:  “Koda, Sing His Great Name.”

Koda entered the path of discipleship.

NANAK AND SAJAN THAG

Sajan kept a Moslem mosque and a Hindu shrine side by side for the weary travellers to rest in a lonely jungle pathway.  There lay the bones of many a traveller that came hither to rest in the midst of the temple or the mosque.  Once Nanak was the guest of Sajan for a night.  Sajan served the Guru with the utmost devotion, for he took him to be a very rich man.  He saw the sparkle of a million jewels on the Guru’s forehead.  Late at night, Sajan, as usual, invited the Guru to retire to rest.  

Such heavenly music was uttered by the Guru when Mardana began playing his rebec, that Sajan was overwhelmed with remorse; He was washed with music.  He cried, “Save me!  even me, O Divine One!”  “Be poor,”  said the Guru, “and sing His Name!”

NANAK AND VALI QANDHARI

Once Nanak was near the ancient Buddhist city of Taxila.  A bleak mountain now called Vali Qandhari (the prophet of Qandhar) stands with its bare peak at a little distance from Taxila, towards the Peshawar side on the great trunk road by which came Alexander the Great and other invaders to India.  This mountain is so called because in the times of Guru Nanak there lived a Vali - a prophet - a native of Qandhar, on its high summit.  He had built himself a house by the side of a little spring of crystal fresh water on the top of the mountain.  This was the only spring of water near the place where once encamped Guru Nanak and Bhai Mardana.  Mardana was very thirsty.  The Guru asked him to go up and drink water from the fountain of Vali Qandhari.  Mardana went up, but the reception of the Vali was very indifferent.  “Who are you?” said he.  “My name is Mardana, and I am a disciple of Nanak,” replied Bhai Mardana.  “What brings you here?”  “I feel thirsty, and wish to have some water from your spring.”  “There is no water here for such as you; go back and ask your Master for it.”  Nanak asked Mardana to go again, saying that they were simple folk of God and wanted some water from his spring.  Mardana went three times as bidden by the Guru, but to no purpose.  The last time when he came back, Guru Nanak said, “Never mind, Mardana!  Dig here.  There is a fountain of water flowing at your feet.”  The spring was there, it came with its cool crystal waters kissing the feet of the Master.  Vali Qandhari, too, came down to see Guru Nanak who so naturally attracted everyone.  Guru Nanak spoke to Vali Qandhari saying:  “O friend, those who live so high, should not be rock-like dry.”

Vali Qandhari was enriched with the wisdom of the Master, and blessed with poverty; he too, drank the waters that flowed at the Master’s feet.  

KAMAL AND BRAHAMDAS ENTER DISCIPLESHIP

Nanak was in Kashmir, living in the forest near the great lake. Kamal, a Mohammedan Faquir, lived nearby, on milk that the wandering shepherds gave him; He was very pious and sad, pining for the life of the Spirit.  He pined for that celestial goodness which comes to man only through the grace of God.  He was an old man now, and looked at the setting sun and the rising moon with feelings as of a beggar whom, when he came to them with his bowl, they had turned out of doors.  Brahamdas and Kamal were friends; one an orthodox Brahman, and the other a Pathan with glowing eyes.  Pandit Brahamdas always had three camels following him, loaded with volumes of ancient wisdom.  He always carried his stone-god hung by a thread round his neck.  Brahamdas informed Kamal of the strange visitor to Kashmir who “wore leather and ate fish.”  He said, “It is strange.  Many a man who has gone and tasted the nectar of his kindness is transfigured.”  Kamal, who had been thirsty all his life, sought the presence of Nanak, fell at his feet, and fainted with joy.  As he rose he found in his own heart the light which he had sought in vain in the forests.  Kamal followed the Master.  Nanak asked him to settle in the Jurram valley (now the tribal frontier of India):  it was from here that the song of Nam spread towards the West.  Kamal was the servant of his Master, the soldier of his King, a temple of holy song.  Mardana entered his final rest here; passing away in the great concourse of the disciples of Kabul, Qandhar, and Tirah, when Nanak paid his second visit to Kamal.  

Brahamds wished at first to discuss his lore with the Guru, and began thus:

BRAHAMDAS:
Where was God before Creation, and how were things created?

NANAK:

He opens His eyes and He closes them, according to His pleasure.  He knows.

BRAHAMDAS:
Who are you, who being a teacher of religion, wears leather?

The discussion ended in a trance.  Like dawn, singing through every leaf of the forests of Kashmir, came the Guruís heavenly voice:

“Blessed is the disciple that had met the Master;

He is happy as the face of earth adorned with flower and leaf,

He seeth this world, the garden of Beauty, in full bloom!

All lakes are brimful of nectar.

He is only made divine and rich in colouring as a garment with madder dye;

The Mystic body of the Master has melted into his silver limbs.

And the lotus of life bursts in full blossom in the heartache of the disciple.

The whole world cries as the antelope caught in a hunter’s trap.

Fear and pain and thirst and hunger crowd from all sides;

But blessed is the disciple that hath met the Master!”

The Guru gave him the celestial vision, Brahamdas entered the Path.

He was given the authority to distribute amongst the folk of the Kashmir valley the Divine riches given him by God.

NANAK AND THE LEPER

The leper was in his hut; and late at night the Guru called him out - it was a moonlit night.  “Who is it?” said the leper.  The song flowed from the Guru as soft loving light from the moon.

“It is but for a night, as the birds rest on the tree;

For at earliest dawn we go - no talk of me and thee!

A night on the roadside - a night and a day;

It is but as the meeting of travellers on their way!

Each noisy bird of passage from its branch its bearings takes:

Then every bough is silent; we’re flown as morning breaks!”

How could the leper believe that he could have a guest!  He came out and saw him.  The song descended on the leper as the moonlight clothed him with affection.  Nanak said:  “When in the song of Nam we cry aloud, all our past suffering is seen to come of our forgetfulness of the Beloved.  Suffering sets us on fire, makes us, as it were, red hot, and cools us again, until we pass through a hundred fires!”

Nanak gave him the song and went away.

NANAK AND GOD’S HOUSE
Nanak the Master was at Mecca.  The Master slept out of doors with his feet turned inadvertently towards the Qaaba, the House of God.  The chief priest of the place came and said, “O forgetful stranger!  Awake and see your feet are turned toward the House of God!”

The Guru replied:  “Is it so?  Pray, turn my feet yourself in the direction where the House of God is not.”  

It is here they asked the Guru:  “Pray tell us what does your God eat and wear.”

“Music is His food, and the colours of life are His garment,” replied the Guru.

NANAK AND TWO CITIES

Once Nanak was the guest of the City of Light, where lived good people.  At the time of departure thence, the Guru cursed them:  “Be ye scattered, and may there be no city here!”  After a while the Guru was the guest of the City of Darkness, where lived evil-minded persons.  Nanak, on leaving the city, blessed them:  “May this be your settlement for a long time to come!”

NANAK AND THE FOOLS

Once he was at Multan.  Many false hermits lived there, and they were all afraid of some true one coming and disillusioning the crowds that assembled and worshipped them.  They thought Nanak had come to deprive them of their living.  It is said they sent Nanak a bowl of milk too full to have another drop, meaning thereby there was no room for him.  Mardana wished the Guru to accept it, for he was thirsty and hungry after a long dusty tramp.  He smiled, and returned the bowl, placing a little flower of jesamine on the surface of the milk.  “There is room for me everywhere,” said the jesamine flower.

NANAK AT HARDWAR

Some people were throwing water towards the Sun while they bathed in the Ganges.  “O men!  What are you doing?”  said the Guru.  “We are offering water to our dead ancestors living in the Sun,” said they.  At this, the Guru began throwing water in the opposite direction with both his hands.  When they asked what strange thing he was doing, He replied, “I am watering my fields of wheat in the Panjab.”

The priests of Hardwar collected round Him and said:  “Of what caste are you, and of what town?”  “My caste is the same as that of wind and fire, and I come from a town whence come both day and night.”

NANAK AT KURAK-SHETRA

During a great fair, the Guru was at Kuruk-Shetra.  He asked Mardana to go and get fire to cook his meals, and Mardana went and touched the fire of an “orthodox.” The orthodox cried out in a rage, and fell upon Mardana; whereupon the Guru said:  “The evil is still in his mind, hatred resides in his heart; And yet his Cooking Square is pure!  Of what use are these lines of the Square when low caste thoughts still sit with him in his mind?”

NANAK AND EMPEROR SIKANDAR LODI

It was Sikandar Lodi, then Emperor of unfortunate India, who, along with others, put Guru Nanak in prison; where he had to labour on the hand-mills.  He did the labour; but the music flowed from him in prison, and all came to listen, and all stood to listen in awe and wonder.  Sikandar Lodi also came and stood listening, and asked forgiveness of the Master.  The gates were opened, and for the sake of the Master everyone was set at liberty.

NANAK AT JAGANNATH

The priests of the temple began their hymn to their God.  In a huge salver they put many little lamps of ghee, the pearls of the temple, and the offerings and incense; and all stood to offer it to God.  There were priests that held each one a feathery chowrie in his hand and stood at the back of the enshrined God to fan it.  The priests began the ceremony, but the Guru paid no heed.  After the ceremony, the priests were very angry with him.  Then came Guru Nanak’s voice like the voice of God, and all stood listening dumb as cattle.

Here Nanak sang his famous hymn, when the night was rich with her stars in full glow.

ARTI

 (Hymn of Praise)

The whole heaven with its myriad lights goes round and round my Beloved!

The little stars are as pearls!

The winds fan him,

And there rises in His temple the Incense from the hearts of a million flowers,

The endless music of creation resounds!

A million eyes hath my Beloved!

And yet no mortal eyes!

A million Lotus-feet are His,

And yet no mortal feet!

I die with joy of the perfume of His presence!

His flesh emits a million perfumes!

And yet He hath no scent!

He is the Light of Light,

By the beams of His face the stars burn bright,

And He is the soul of everything,

My Arti is my waiting for things to be as He willeth.

When the Master comes and stands by, the Divine Light is revealed!

The Moon of His lotus feet draws me like a thirsty sarang whose thirst daily increases.

O God!  Come and bend on me Thy saving glance,

And let me repose forever in Thy Holy, Holy Naming Thee.

NANAK AND NUR SHAH OF ASSAM

Guru Nanak was in Assam in the city of Nur Shah, and a woman of black magic, who exercised strange powers over all that locality dwelt there. She fascinated and subordinated many by her spells, compelling them to dance to her tunes.  She owned the whole country around, and many a mystic and many a celibate and Yogi had fallen into her snare.

Mardana went into the city to get some bread for himself, and he fell a victim to the machinations of the slaves of Nur Shah.  They fed him, worshipped him, but “made him a lamb.”  They put him under their spell, and he “drank without water and ate without bread!”  Mardana was thus imprisoned in the spell of black magic of Nur Shah, and could not return to  the Guru.  Guru Nanak went to search for his Mardana, and found a lost disciple in Nur Shah also.  She came at least and renounced her magic at the feet of the Guru.  All her slaves were set free, and she obtained her freedom in the Song of Nam.

NANAK AND THE KING OF SANGLADIP

The Master went to the city of the King Shivnabh.  Shivnabh had been pining to see the Master.  A disciple Mansukh had already gone there from Guru Nanak’s Panjab, and his personality had stirred the surrounding country.  The whole royal family, after the King’s years of sadness, entered the path by the kindness of the Master.  The mystic words once uttered by the Master, here, are not fully understood as the chronicles put them but they are clear and most significant.  Shivnabh said:  “Sir!   What do you eat?”  “I eat of men.”  Shivnabh brought a man to him.  “No, I eat of the son of a king, not of a poor man.”  The king brought his own son.  The family collected together; the Master would verily eat the prince - such was the wild thought they had of the Master.  The wife of the prince was addressed by the Master, “He is yours, not of the king who gives him to me.  Do you agree to give him up?:  “Yes,” said the princess; “With all my heart if the Master wants him for his service.”  Nanak closed his eyes, and all sat together in the sweetest rapture of Nam.  All were there and remained there, but when they opened their eyes Nanak had gone!  He had “eaten” of the prince; who was thenceforward a Disciple, and not a king.

NANAK AND BABER’S INVASION OF INDIA

(Sung at Bhai Lallo’s hut long before the invasion of Baber.)

Lallo!  I say, as He says to me,

The darkness of Sin has spread around,

Both the Mohammedan and the Hindu are masks of Sin,

The Lie is sitting on the Throne!

I see the Bridal procession of Sin starts from Kabul, and engulf the country in sorrow!

Lallo!  There will be song, a wedding song red with blood, 

And human blood will fall on the hands of the new brides!

He alone knows how things come about;

But, Lallo! a great calamity cometh!

The heaps of fresh-clothes will be torn into shreds!

They will come in Seventy-eight, and in Ninety-three they will go,

When He will rise - the Mard Ka Chela - the disciple of Man

And scatter the hosts of darkness,

And strike the False with Truth, and the Truth shall triumph at last!

(Translated from Guru Grantha Sahib.)

Nanak saw the massacre of Saidpur.  Baber was marching through the Panjab, and was ruthlessly destroying everything before him.  We have in Guru Granth, Nanak’s lament for his people and country, which he uttered on that occasion:

I

“Save thy people, my Lord!

Save them at any of Thy doors,

The soul of the people is on fire,

Send down Thy mercy, Lord!

Come out to them from any direction as it be Thy pleasure,

Save Thy people, my Lord,

At any of Thy numerous doors!”

II

“O, Master divine!  Today Khurasan is Thine!  Why not India?

The Moghal cometh as Yama towards India, and who can blame thee?

We only say it is the Moghal, the Yama, coming towards us!

O Beloved!  How many of Thy people have been brutally slain?

Is it not all pain inflicted on Thy heart?

Thou art the husband of all, Thou feelest for all!

If power strikes power, it must be witnessed in dumb helplessness;

But I do complain when the tigers and wolves are let loose as now, upon the herds of sheep,

O beloved!  thou cannot not endure the tyrant of a conqueror that wasteth the jewels of life thus, and prideth himself on His power, seeing not his death nor what cometh after death.

O Master!  It is all Thy strange dispensation!

Thou bringest us together, and Thou severest us; in Thee we meet, and in Thee we separate from each other!

They call themselves kings, and they do as it pleaseth them; 

But Thou seest, my Lord!

Thou seest even the little insect that crawleth, and Thou countest the corn he swalloweth with his little mouth!

A hundred blows of death come and strike, and yet the tyrant knoweth not Thy will!”

THE MASSACRE OF SAIDPUR

III

‘They lie, rolling in dust, the honoured heads of the beautiful women of the palace; their hair-dressing still moist with perfumed wax, and the sacred vermilion-mark still wet on their forehead!

The swords of Baber have clipped their heads without a thought, and their tresses lie scattered in dust, no one can say whose heads are these!

How strange is Thy dispensation, Lord!  How strange Thy visitation!

These women adorned the bright halls of pleasure once, and new brides sat with their bridegrooms,

And they were once swinging in swings of love, the lucky ivory bangles shook on their arms, and their feet made music as they walked.

There was a day when the old mothers of the families came and drank water after having touched the heads of the new brides with their golden vessels; drinking health and joy to their wedded life, and drinking all evil from off their heads - so great was the welcome given them!

They are dried grapes and nuts and dates, and their homes were resplendent with the leisure of passion and youth!

Today the same brides walk along the highways; their pearl necklaces broken, and halters round their necks; as poor mean captives led!

Youth and Beauty are deemed foes!

The mere slaves of Baber march them forth in utter disgrace and filth!

It is Thy will, Lord!  Thou givest and Thou takest away!

Thou rewardest and Thou chastiest as Thou willest.

O people!  If ye had not cheated yourselves in pleasure!

O people!  If ye had not turned your back on Truth!

The Baber’s cohorts are rolling over the land now, and there is no escape!

The people cannot eat in peace, nor can they bathe nor offer food to their gods!

No women can sit and cook, nor anoint themselves with tilak on their foreheads!

There is no leisurely life now; it is all confusion and death!

They only see their ruined homes, their widowhood and orphaned life, they weep and cry and wail!

Ah!  What can the people do if such be His will?

And who can be spared if it be not His will?’

THE MASTER AND THE COHORTS OF BABER

The cohorts of Baber had razed Saidpur to the ground; and, as the Master says, there lay in the dust the fairy heads of the beautiful women, with their dressing of that morning still moist with perfumed wax.  He saw the sacred vermilion parting on their foreheads - the auspicious sign of wedded life - with feeling of a wounded father.  He was unwilling to leave the people that the Baber’s mad soldiery had taken captive.  

He, too, was caught by them, and pressed into service.  They put a heavy load on his head, and his minstrel was made a broom.  The Guru called him and said:  “Touch the strings of your rebec, Mardana!  For the song comes from heaven.  Let go the horse.”  The horse followed Mardana, and Mardana followed the Guru, and the music came as the shower of cooling rain to the thirsty people.  The miserable crowd heard the celestial hymns, and everyone forgot his distress.

Baber came and listened and said:  “I see God in the face of this holy man!”

The would-be Emperor of India approached, and asked if he could do anything for the Guru.

“I need nothing from you,”  said the Guru:  “Set at liberty, if you please, these people, who have been wantonly oppressed."

All were set at liberty forthwith.

NANAK AND THE EMPEROR BABER

Baber took Nanak to his tent and offered him a glass of wine.  “My cup is full,” said Nanak.  “I have drunk the wine of His love!”

And these winged words of Nanak carried Baber away to the celestial Realms.  The would-be emperor of India saw in His presence the true Empire of Pure Beauty.  Never did a prince or a peasant meet Guru Nanak in vain!

NANAK AND MARDANA

Mardana was his Mohammedan minstrel.  He first met Guru Nanak at the time of the latter’s marriage.  Mardana came and asked the bridegroom for a gift.  The Master gave him the gift of Divine song, and said, “Wait until I call you.”  Mardana was called, and he never left the presence of the “Bridegroom.”  When he died, his children took his place in the service of the Guru.  To this day his offspring sing the Master’s songs in the Sikh temples.  But old love is passing; its place is not filled!

Mardana is the Master’s rebec player and companion, with all the wit and humour of the Panjabi Minstrel.  Mardana is a blunt philosopher “O Guru!  You live on Heaven’s breath and whispers, but we men need food and raiment.  Please leave these forests, and let us go to the haunts of men, where we may get something to cure hunger.” The daily accounts of his hunger and thirst, related with all the confidence of his supreme love for the Guru, are genuine items of prayer which a child of man can utter to his God.  After all we need no more than a loaf of bread now and then.  The name Mardana was so much on the Master’s lips that we cannot think of Guru Nanak apart from Mardana, playing by his side on his rebec.  “Mardana play the rebec, the music of heaven cometh.”  This is the first line of almost every hymn of Guru Nanak.

Under the stars, under trees, on the roadside, in forests, and on the eternal snows of the highest mountains in Central Asia, the Guru sang his hymns.  In his discussions with the countless varieties of Indian and Eastern mystics and faquirs, the Hindu and the Moslem, the Yogi and the ascetic, the royal and the poor, in a thousand different studies of man and nature, in a deep association of silence with life and labour and love with death, the Guru sang his soul out, as the rebec of Mardana played trembling beyond itself.

When Mardana is afraid, Nanak smiles and says,  “Mardana!  Have faith.  Keep calm; see the works of the Beloved!  Wait and thou shalt see what God does!”

NANAK AND HIS WHEAT FARMS AT KARTARPUR

Guru Nanak started wheat farms at Kartarpur, the town of Kartar (Creator) as he called it.  His people came and worked with him in the fields.  The Guru took keen delight in sowing wheat, and reaping the golden harvests:  he was of the people.  Once again his stores were open to them.  The bread and water were ready for all at all hours of the day, and crowds came and freely partook of the guru’s gifts.  All comers were filled from the Guru’s treasury of thought and love and power; the diseased and distressed were healed by him.

He was an old man then;  and he loved to see the crowds of God’s disciples coming from the distant Kabul and Central Asia and Assam and Southern India - all the places where he had been in his younger days.

In the trackless world of that time, the old Father of his people travelled on foot, singing his Hymns of Nam, and gathering every trace of love.  The Afghan and the Biloch, the Turk and the Tartar, the Sufi and the Brahman, the white and dark races, mingled in his great heart.  The disciples, both men and women, came from all directions, and took part freely in the song of the Guru.

So great was the reverence of his own country for him, that Pir Bahauddin, the great Sufi teacher who counted his followers by thousands, one morning suddenly turned his back on Qaaba (which no Moslem would do), and began bowing, in his Namaz, in the direction of Kartarpur, “Why so?” cried his faithful followers, in alarm.  “This morning I see the light of God in this direction, my friends!”  said he.

NANAK AND BROTHER LEHNA

(Lehna in our vernacular means “the dues to be collected,” and it also happened to be the name of a great man of Punjab.)

Lehna was a flame-worshipper.  There was a flame within his soul, so he loved nothing but flame - the flame of the volcano:  called, by the primitive villagers, the Goddess Durga, i.e., the lion-riding goddess of the great Hindu pantheon of gods and goddesses.  The flame, as it came up from the volcano, seemed to leap into his soul; he burned more than ever with love of the Divine Flame.  He was beautiful and godlike, a leader of the Durga-worshippers in those days.  He would light for himself, while in the privacy of his sanctuary, a little lamp of ghee, and would watch the little flame for hours devotedly, and then, slowly rising, go round it in sacrifice, and suddenly begin to dance in rapture round the little flame.  One day he heard of Guru Nanak, and the name fascinated him.  He was on his way to Kangra, when he stopped to see the Master at the Town of God.  Nanak asked him his name; and, when he replied that his name was Lehna, the  Guru said:  “Welcome, Lehna!  You come at last, I am to pay your Lehna.”  After that Lehna never left Nanak.  His companions, worshippers of goddess, went on their way, beating their cymbals and ringing their bells as usual.  The flame of his little lamp in the silver plate waited for him at home, and departed with the night.

Beyond all expression was the love on each side between Lehna and Guru Nanak.  The heights Buddha attained by his almighty struggle, Lehna attained through love.  Lehna entered Nirvana in his love of the Master.  Everything else can be thought or seen was very small for Lehna beside his love for the Guru.  Nanak in this divine statue of love, chiselled his own image.  He saw in it his eidolon, his transfigured self and bowed down to it.

THE SAFFRON-ANOINTINGS

Lehna was the son of a very rich man, and he used to dress in yellow silk of Bukhara.  One day he came from his native place to see the Guru, and went to the field where the Guru was working.  The Guru put a heavy load of wet grass on the head of Lehana; who then followed the Guru home, the mud dripping from the wet grass and staining his silken clothes.  As they entered the house, the Guru’s wife said with great concern:  “Sire!  See how his fine clothes are stained with mud!”  Guru Nanak looked back and said, “Mud!  Seest thou not, good lady!  He bears the burden of suffering humanity.  They are not mud stains, they are the sacred saffron-anointings!  The Heaven anoints him, he is a Guru.”

NANAK AND HIS DEPARTURE FROM THIS PLANET

The disciples and saints assembled.  Bright was the day and beautiful the hour of his departure.

“Assemble, ye comrades,

And sing the Song of His praise!

Anoint the Bride

And pour oil on her forehead,

And pray together,

The Bride may meet her Lord!”

“Guru Nanak left the earth amid a chorus of song:

They search for the Master in vain who search him on this earth,

The old father of his people is not to be found,

Neither in the grave nor in the cremation flame;

He is in the heart of Guru Angad.”

Brother Gurudas, a disciple sang:

“Heaven heard at least the prayers of the people,

Guru Nanak descend on earth!

The Disciples meet him and drink the nectar of his lotus-feet!

In Kaliyuga (this dark age) we realize the Divine

All the people are the people of God,

Guru Nanak makes all the castes one caste of man!

The rich and the poor combine in one brotherhood.

From this Founder of Humanity, a new race of love goes forth;

Nanak bows down to his disciple,

The master and the disciple are one!

He is the Father of His people,

His song of Nam is our life for ages!

Nanak comes, the worlds are lighted.

Wherever the Guru goes, the golden temple of worship follows him!

Whatever mound of earth he puts his foot on is our Shrine.

The tree he sits under is our Temple.

The far-famed seats of Sidhas (Yogis and adepts) change their names, and the yoga-houses become the Guruhouses!

The temples of all the creeds seek refuge in him!

Humanity resounds with his hymns, and all is divine!

The Guru goes in all directions, seeking his own, all over the face of the earth;

He makes our hearts his gardens of love and peace,

And rivers flow in us singing his song!”

Another says:

“The dead rose out of their graves

As they heard the song of Guru Nanak.

He healed us all by showering on us the sparks of Divine Fire!

The veils were lifted up, and the disciples went freely in and out of the door of death, in concourse of song with the Immortals!”

Nanak the Master, sowed the seed of Nam in the hearts of men:

And the fields are ripe with the golden corn,

The harvests shall come, and the harvests shall pass,

But the seed is of God and is growing!

He gave Him His own love, His own face and name and soul,

He gave Him His own throne in the hearts of men,

This is Nanak the Master; the Spirit of God, that fashions Himself forever in the image of man!

The harvests shall come, and the harvests shall pass,

But the seed is of God and is growing.

Chapter Three

Guru Nanak Dev Ji

(For Children)
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Birth of Guru Nanak

It was at an hour of calamity for India that Guru Nanak appeared on the scene.  He was born on April 15, 1469, at Talwandi, in the Sheikhupura District of West Pakistan.  The place later came to be known as Nankana Sahib.

His father Kalyan Dass, popularly known as Mehta Kalu, was a village Patwari in the service of a local Muslim landlord, Rai Bular, a Bhatti Rajput, who was kindly disposed towards him.  Mehta came of a long line of kashatryas of the Bedi clan and wielded a considerable influence in the village.  Guru Nanak’s mother, Triptan, was a pious and gentle lady.

There was great rejoicings at the birth of Nanak.  People flocked to shower good wishes on the happy parents.

The family priest, Hardyal, predicted that the new-born would be a great seer and prophet and his fame would ascend to the stars.


The parents were happy that their son would occupy a position of power at the court and would be a source of comfort and solace to them.

From his very birth Guru Nanak was a symbol of peace and good-will on earth.  Holy men from far and near came to have their fill at this fountain of bliss everlasting.

Guru Nanak and Nanaki

Guru Nanak was named after his sister Nanaki who was by five years his senior.  The love of an Indian sister for her younger brother is proverbial.  It is all the more exalted by sentiment when they happen to be namesakes too.  Nanaki, therefore, not only loved her brother, Nanak, but also adored him as a superior being.  She could not bear to part from him even for a moment.  They always went about and played together.  Their parents were exceedingly glad to find them love each other so dearly.

Although the astrologers had predicted that Nanak would be a great man, none realized the truth of this prediction so early as Nanaki.  She was fully convinced that Nanak was destined to achieve great things in the world.

When Mehta was sometimes cross at what he considered his son’s lapses and wasteful ways, it was Nanaki who shielded him against his wrath.

And, again, when Mehta gave him up for lost, it was she who summoned him to Sultanpur and through the good offices of her goodly husband Jai Ram, got him employed at the government granary.  It was she again who, in order to retrieve him from other-worldly thoughts, had him bound in wedlock.

Education

From his very early life Guru Nanak was rather unusually inclined towards the life of the spirit.  He was hardly five when he would gather around him children of his own age and make them think on God.  On other occasions he would slip into the company of holy men and listen intently to their words of wisdom.

Mehta Kalu did not take kindly to his son's otherworldly ways.  He desired that his son should grow into a man of the world.  So, when Nanak was seven years old, his father took him for education first to a village Brahman named Gopal Dass and then to a Sanskrit scholar, Brij Nath.  Nanak proved to be an uncommonly bright and promising student.  His teachers were surprised at his uncanny ability to grasp things.  Soon they told Mehta that they had taught his son all that they could and were unable to teach him any further.

After this Nanak relapsed into his former ways.  This worried Mehta beyond measure.  Rai Bular came to know what disturbed Mehta’s thought and he assured the latter that if son could attain proficiency in Persian, he would find him a suitable job at the court.

Thus assured, Mehta took his son to Rukan-ud-din, a noted Persian scholar.  Here, too, Nanak completed his studies soon enough and took again to the company of holy men.

Guru Nanak And The Hooded Cobra

It was a hot summer day.  As usual, Nanak had gone out to the woods with the cattle.  Leaving the cattle to graze there about, he retired to the cool, sheltering shade of a nearby tree and abandoned himself to the soft caresses of nature.

Soon, overtaken by languor, he fell into a nap.  The sun slowly rose to the zenith  and the shade of the tree retreated westwards, leaving the sleeping figure  of Nanak exposed to the direct rays of the hot mid-day sun.

It so happened that a cobra came out of a hole nearby and spread its hood so as to cover Nanak’s face against the sun.

Precisely at this dramatic moment, Rai Bular happened to pass by.  He saw the awesome cobra poised in a menacing posture near the sleeping Nanak.  He was scared lest it should strike.  So, cautiously he advanced his steps.  But no sooner did the snake see him than it slunk away into the hole.  

The incident confirmed Rai Bular's faith in the divine credentials of the boy Nanak and he told Mehta not to regard his son as an ordinary child.

Next to Nanaki, it was Rai Bular who was aware of the divine in Nanak and, whenever Mehta was unpleasantly involved with his son, Rai Bular invariably came to the latter’s rescue.

Ceremony Of The Sacred Thread

Among the Hindus the ceremony of the sacred thread is considered a momentous event in the life of a person.  Thus, when Guru Nanak was 12 years old, an auspicious day was chosen for this ceremony.  All the neighbours, friends and kinsmen were invited on the occasion.

When all had gathered and the ceremonial prayers were over, the family high priest, Hardyal, who was summoned to conduct the ceremony, advanced his hand to put the thread around Nanak’s neck.  Seeing this, the Guru respectfully said, “May I know, Holy Sir, what this thread is for and why need I wear it?”

The priest replied, “My son, it is the sacred thread.  It delivers its wearer from the bondage of life and death.”

Nanak said, “But, Sire, it would soon get soiled, wear away and snap.  What good a thread, so frail, can do to a man?”

The priest had no answer to this query, Nanak, then, continued, “I tell you, it is the virtuous deeds that deliver the soul and not this cotton thread.”

Not only the high priest but also the gathered throng was convinced about the truth of the Guru’s observations.  They all returned home wiser and saner than before.

Nanak The Cowherd

Nanak’s attitude during the last few months had sorely perplexed his father.  He thought to himself, “What would he do when he grows old, for neither the Hindu nor the Muslim priest has anything to teach him.  If at all we talk of tradition, he is out to defy it.  After all, what would it lead to.  His whole life is before him yet.  Must he not do anything to carve out for himself a decent living!”

Thinking thus, he summoned his son into his presence and said, “My son, education seems to be denied to you by your stars. I do not relish your loafing about either.  You had better do something to busy yourself with.  Why not take to cattle-grazing.”

Nanak hearkened to his father’s suggestion.  From now on he daily  drove the cattle to the woods and, leaving them graze at will, he would either retire to an obscure nook for meditation or contemplate some beautiful scene of nature for hours together.  And in the evening he would return home, his face flushed with joy ineffable.

One day, however, filled with the thoughts of beauty, he fell into a nap.  By an ill chance, the cattle strayed into a neighbour’s field and began lustily to devour the verdurous growth.  The owner of the field, red with rage, went straight to Rai Bular with his complaint.  The latter told Mehta to make good this loss.  But Nanak said, “Kind Sir, wouldn’t it be proper first to verify the extent of the damage?”

Accordingly, Rai Bular sent his men to assess the damage.  They soon returned with the report that the corn stood absolutely untouched.  This impressed all those present there.

The True Bargain

Soon after, Nanak gave up cattle-grazing, for an acute fit of “existential sadness” overtook him.  It was widely believed that he was taken by an evil spirit.  A physician was summoned to effect his cure, but to no avail.

After a couple of months, however, he recovered on his own and his worrying parents were much relieved.  One day Mehta called Nanak into his presence and said, “My son, you are grown up now.  It is about time that you should stand on your own feet.  Here is some money.  Go to the market and try your hand at some gainful bargain.”

Obedient to his father’s behest, Nanak set out to Chuharkana, a market town some twenty miles from Talwandi.  Bala, an attendant of his father, accompanied him.  They had just reached the outskirts of the market town, when they met some ill-clad and ill-fed sadhus.  Their sad plight excited Nanak’s pity.  “What is more gainful” thought he,
“than to feed the hungry and clothe the naked!”

So, he purchased food and distributed these among the sadhus and returned homewards.

On the way back some misgivings arose in his mind about his father’s expected reaction to this bargain and he considered it prudent to stay outside the village till the storm blew over.  Bala went home alone to report the matter.

When Mehta knew what actually had transpired, his anger broke all restraint.  He rushed to the spot where Nanak sat, and dragged him home.

 Call Of Duty

After his marriage, Nanak continued the old routine.  In the small hours of morning he would go to the stream.  The quiet of the wood, the silence of the stars and the music of the flowing waters brought him a message from the Unknown.  Full of bliss, he would return to his daily tasks.


Two sons were born to him at Sultanpur - Sri Chand in 1494 and Lakshmi Chand in 1497.

The spiteful tongues were soon busy wagging and poisoning the ears of the Nawab against Nanak, alleging that, at the rate he was squandering the government stores, nothing would be left of them soon.  But when the stores were checked, these were found in order.  The Nawab sternly rebuked the people who made complaints against Nanak.

Nanak was now 28 years old and he had served in the granary for 13 years.

One morning, as usual, he went to the stream but failed to return in time for his daily preoccupations.  His relations and friends were much perturbed.  A wide search was made but there was no sign of him anywhere.  It was generally believed that he had been accidentally drowned.  The whole town was plunged in gloom.

But great was the people’s joy, when on the third day, he was seen returning homewards.  His face shone like the morning and there was a strange lustre in his far-away look.

In the silence of the forest he had intently listened to the call of duty that clearly told him to go out into the world and bring the erring humanity back to the path of righteousness.

Travels Of Guru Nanak

Guru Nanak travelled on foot towards all the four global directions across the intractable deserts and the high seas, the impassable mountain ranges and the desolate wilds.  He cared not for sun or rain, or other trials of travel in his zeal to do good to mankind.  He left no place important to his mission unvisited.  More especially he singled out centres of the Hindu and the Muslim religions for the propagation of his ideas.

His first journey was to the East during which he visited such cities as Kurukshetra, Hardwar, Aligarh, Mathura, Brindaban, Kanpur, Lucknow, Kanshi, Patna, Bodh Gaya, Dacca, Gohati, Puri, Bhopal, Jhansi, Gwalior, Agra, Gurgaon, Rewari, etc.  This was his longest journey and it lasted 12 years (1497-1509).

His second journey was to the South.  In the course of this he visited Zira, Bikaner, Ajmer, Abu, Indore, Ujjain, Hyderabad, Bidar, Madras, Pondicherry, Cudappa, Rameshwaram, Trincomalee, Matala, Cochin, Baglore, Poona, etc.  It took him 5 years (1510-1515).

His third journey was to the mountain regions of the North.  During this, he visited Jawala Mukhi, Mandi, Kulu, Jammu, Srinagar, Kailash, Mansrover.  Besides these, he visited some cities of Nepal, Tibet and South China.  This journey lasted two years (1515-1517).

His last journey was to the West.  During this, he visited the great centres of Islam like Mecca, Medina, Jeddah, Jerusalem, Damascus, Baghdad, Mashed, Bukhara, Samarkand, Balkh, Kabul, Peshawar and Hassan Abdal.  This journey lasted four years (1517-1521).

At Hardawar

Visiting places like Kurukshetra and Delhi, the Guru reached Hardawar.  It is situated on the banks of the Ganges, the river most sacred to the Hindus.

On account of a fair, people had gathered there in large numbers.  They were bathing in the sacred river and throwing water towards the rising sun.  They believed that the water so thrown reached the souls of the dead.

The Guru knew that the people were mentally too lazy to think for themselves and were reluctant to forgo the beaten track.  The Guru wanted to teach them that right action inspired by right thought alone could lead to truth.

So, tucking up his sleeves, he went knee-deep into the river and began to throw water towards the West instead.  This strange sight aroused the curiosity of his fellow pilgrims.  They said, “We all throw water to the rising sun which is to the East.  But wherefore are you throwing water to the West?”

The Guru replied, “To my fields in the Punjab, which is to the West.”

The people laughed and said, “What a simpleton you are!  How can this water reach your fields hundreds of miles away?”  This was exactly the reply the Guru was awaiting.  He retorted, “Then tell me, friends, how you can expect this water to reach the Sun which is millions of miles away?”

They had never thought of this before.  They hung their heads in shame for doing an act which really had no meaning!

Prayer In The Mosque

After this great awakening, the Guru remained in trance for the whole day.  When he opened his eyes, the words, “There is no Hindu and no Mussalman” were on his lips.  When the Qazi heard of it he was indignant.  He complained of it to the Nawab.

The Nawab summoned the Guru to the court and asked him most respectfully, “I cannot vouch for the Hindus but how can you say that there is no Mussalman when the whole country is teeming with the Faithful!”

The Guru recounted the attributes of a true Mussalman and said, “Where is such a one to be found?”  Interrupting him, the Qazi said, “Are you a Hindu or a Mussalman?”  “I am neither,” said the Guru, “I am but a simple man of God!”

Meanwhile it was time for the afternoon prayer.  The Nawab suggested, “If you are a man of God, why not go the mosque and join us in prayer?”

The Guru readily agreed and accompanied the courtiers to the mosque.  The Qazi led the prayer.  The Guru looked at him and laughed.  The Qazi was very much discomfited and, when the prayer was over, he said, “Did you come here to pray or make us a butt of your mirth and ridicule!”

The Guru replied, “How could I have joined you in prayer when you were concerned more about the safety of the new-born colt at home than the thoughts of God?”

The Qazi was abashed.  Likewise the Nawab, too, was exposed.  He realized now that the Guru was the person who knew.

Lalo The Carpenter

Guru Nanak was twenty-eight years old when he set out on his travels to the East.  

With a clear blue sky above and the open road before him, he went out into the world and, visiting several cities of the Punjab, he reached Eminabad.

Here lived a poor carpenter named Lalo.  He was a God-fearing man and toiled hard for an honest loaf of bread.  The Guru decided to stay with him, for such men as toiled were dear to his heart and he loved to be in their company.

Lalo felt honoured by his visit and he served the holy guest with love and devotion.  The Guru, on his part, not only relished the humble fare offered by Lalo but also his simple, truthful talk.

Mardana pondered over the inscrutable ways of his Master.  He wondered why the Guru had ignored the hospitality of the rich and affluent and put up with a poor carpenter who could hardly make the two ends meet.

The Guru sensed Mardana’s inner thoughts and he explained, “Lalo toils hard to earn his daily fare.  Such food lends contentment and peace to the soul, while the easy wealth of the rich flows from no work but from deceit and cunning and it corrupts both body and mind.”

After a few days the Guru got ready to depart but Lalo prevailed upon him to prolong his stay for a few days more.  Nanak acceded to his loving request.

Malik Bhago

In Eminabad there also lived a rich landlord named Malik Bhago.  He was very proud and arrogant.  It hurt his pride that the Guru should have chosen to ignore him and stay with a carpenter.

Soon he held a general feast to which he invited all persons of the holy order in the town.  The Guru, who was also invited, refused to attend the feast.  This enraged the Malik who sent his footmen to bring the Guru by force.

When the Guru reached the Malik’s presence, the love and goodwill radiating from his divine form disarmed the latter completely.  Reverently he said, “Holy Sir, how is it that you choose to ignore my hospitality and prefer to stay with that fellow carpenter?”

The Guru replied, “The food procured through honest effort contains the milk of humankindness while the tyrant’s food smacks of blood and it corrupts the soul.”

So saying, he took in one hand the rich delicacies prepared by the Malik and in the other the coarse bread of Lalo and squeezed them both.  And lo! there spurted out blood, dark and ominous, from the Malik’s food but from Lalo’s bread oozed out milk, warm and fresh.

All those present were dumbfounded.  The Malik’s pride was humbled.  He distributed his wealth among the needy and resolved to devote the rest of his days to the service of the poor.

Sajjan The Thug

Travelling further, the Guru reached Talamba, near Multan.  Here lived a notorious thug, named Sajjan (meaning friend).  He had built a magnificent mansion, on one side of which stood a temple and on the other a mosque.  He had two servants who were quick to spot out rich travellers whom, with a show of hospitality and goodwill, they decoyed into the house.  The victims were luxuriously feted with food and drink and then strangled to death.

Seeing Nanak enter the town, with Mardana following, the servants took the Guru for a rich merchant travelling in the guise of a Sadhu.  They greeted the Guru and escorted him into the presence of their master.  Sajjan welcomed them with profuse expressions of hospitality and led them into a luxuriously furnished room.  They were offered savoury dishes, but Nanak refused to take them.

Sajjan, then, returned to his room waiting for the moment when the travellers would be sound asleep and be a fit target for his murderous intent.

Meanwhile the Guru asked Mardana to touch the chords of the rebeck.  The Guru then raised his voice to a noble song which, when Sajjan heard, he was irresistibly drawn to the Guru’s room.  The song was a dissertation on hypocrisy and sham.  It said that the true Sajjan (friend) was not one who strangled his innocent victims and robbed them of their wealth but one who stood by them at the hour of reckoning.  The rebuke went home and Sajjan was deeply moved.  From a friend in name only, he became a real friend of man.

At Gorakhmata

In the forests of Uttar Pradesh, there lived a certain sect of jogis.  Through rigours of self-discipline, they had acquired some occult powers which they used, not for the common good, but to beguile the simple and innocent.  

Setting out from Hardawar, the Guru reached their haunt called Gorakhmata.  The jogis tried to overawe the Guru with their petty tricks but failed to prevail upon him.  The Guru, on the other hand, with his impassioned discourse on the right conduct and his soul-inspiring song in praise of the Creator, cleared the long-accumulated dust of vanity from their souls.

After a short sojourn at Gorakhmata, the Guru resumed his onward journey.  One of the jogis, Machhandarnath, chose to travel some distance with the Guru and test him further.

As they travelled about a score of miles and were passing through a forest of soap trees, the jogi, pursued by the pangs of hunger, asked the Guru for something to eat.  He thought that, finding nothing worth eating thereabout, the Guru would betray his helplessness and feel small.  But the Guru asked Mardana to tear off a twig from the very tree under which they happened to be seated at the moment.  Mardana did likewise.

The hesitant jogi plucked the fruit and tasted it rather with a suspicious tongue.  To his amazement, he found it sweet  like honey.  His doubts thus resolved, he made obeisance to the Guru and returned to his monastery.

At Jagannath Puri

From Assam the Guru turned his steps towards Orissa and, after visiting Cuttock, reached Puri - an important place of Hindu pilgrimage and famous for its temple of Jagannath.

Guru Nanak and Mardana went to the temple well in time for the evening prayer.  After sunset, songs were sung there in praise of Jagannath, the Lord of the Universe.  The priest stood before the image of the Lord, a salver in hand, with lamps in it and a censer, which he revolved around the image in unison with the chanting of songs.

The Guru stood aside and mutely watched this ceremony called ‘arti’ or ‘adulation of the Lord’.  When the ceremony was over, the people asked the Guru as to why he had stood aloof and not joined them in the ‘arti’.  The Guru replied, “How can I join you in your ‘arti’ when a more wonderful and livelier one is going on around at all hours of the day!”

All looked about in bewilderment for the ‘arti’ the Guru had spoken about.  At last, the priest said, “Where is that ‘arti’ going on?  We fail to see it anywhere here!”

The Guru sang in reply, thus:  “The blue sky overhead is the salver; the sun and the moon, the lamps; stars, the string of pearls; the fragrance from the Maliagar hills, the censer; and the whole nature night and day sings ‘arti’ to the Lord!”

All heard the Guru in rapt silence.  When the song ended they bowed before the Guru who, then said, “Abandon the rituals and with your eyes open and a heart full of feelings look at the exuberant life that throbs around.  And, behold! the Lord is there before you!”

At Mecca

During the journey to the West, Mardana, the indefatigable companion of his travels, was with him.

Landing at Aden, they took the caravan route to Mecca and in a few days reached their destination.  They were tired after a long journey and the Guru, deliberately stretching his legs towards the Qaba, lay down for rest.

Being the birthplace of Prophet Mohammed, the mosque at Mecca is deemed by the Muslims as the most sacred spot on earth.  Naturally, therefore, seeing a stranger lie there in such a sacrilegious attitude, an angry murmur arose among the crowd.  The unusual noise attracted the Chief Priest to the spot.  But the Guru kept reclining there unperturbed.

The priest angrily said “What folly is this, O ignorant stranger, to point your feet towards the House of God?”

The Guru respectfully replied, “To me, Revered Sir, the whole world is the House of God.  But if you think otherwise, you are free to turn my feet towards the direction where God is not.”

They tried all directions!  Seeing them in confusion, the Guru explained, “My friends, it is a grievous error to believe that God dwells in a mosque or a temple.  He is one with His Creation.  He is here, there and everywhere.  We can feel His presence only by loving His Creation.”

No argument could challenge this great and obvious truth.

Wali Qandhari

On his way back from Baghdad, the Guru visited some important towns of Central Asia and Afghanistan and, crossing into India, reached Hassan Abdal, a town near Rawalpindi (Pakistan).

Here he camped near the foot of a barren hill on the top of which lived a narrow-minded Muslim fakir named Wali Qandhari.  The Wali had in his custody a spring of water from which the populace in the valley below received its supply of water.

The Wali’s disciples informed him that a Hindu fakir named Nanak was encamped in the valley below and had won over to his creed many erstwhile followers of Wali.  This was enough to rouse the fakir into a fit of violent fury and, as an act of spite, he cut off the supply of water to the valley.  The people were very much upset.  They appealed to the Guru to intercede on their behalf.

The Guru sent Mardana to the Wali thrice and thrice did he refuse to relent, saying, “What a Guru you have who is powerless even to meet your paltry needs!”

Seeing Mardana return tired and thirsty, the Guru bade him lift a nearby stone.  And lo! there gushed forth a spring of water, cool and clear, and began to flow into a tiny stream.

At the same time the spring uphill dried up completely.  The Wali, mad with fury and frustration, hurled a massive stone downhill at the Guru.  The latter saw it and with his left hand outstretched, stopped it.  His hand imprint can still be seen preserved on the stone at Gurdwara Panja Sahib. 

The Wali, now crestfallen, apologized to the Guru.

Guru Nanak And Babar

In the general turmoil that prevailed, both Mardana and the Guru were rounded up along with others and were huddled together in a prison camp to work at the heavy mill-stones.  The Guru’s sensitive soul could not bear with equanimity the afflictions of his fellow prisoners.  He said, “Mardana dear, this all is too painful to bear.  I feel like giving vent to my pain at this cruel high-handedness of man with his brother men.  Come, strike the chords of the rebeck!”

The Guru expressed in a moving song the anguish of his aggrieved heart.  This plaintive outpouring of a Godlike soul touched the inmost fibres of the Emperor’s heart and he was full of remorse.  He went to the Guru and said, “Holy Sir, you seem to be in sorrow.  What can I do to cheer you!”

The Guru replied, “Great King, I want nothing for myself.  But if you want to please a man of God, then let off these innocent souls!”

Babar not only ordered all the prisoners to be immediately released but also invited the Guru to his camp.  The Guru told him that such wanton acts of cruelty on unarmed, helpless people ill-befitted a great king like Babar.  Babar’s 

conscience smarted under this mild reproof and he said to the Guru, “Bless me, O man of God, that I may establish a lasting empire in India.”

The Guru replied, “If you want your empire to last long, let justice be your watchword.  Treat all your subjects alike whether they are Hindus or Muslims.  Avoid wine, gambling and such other pursuits that corrupt the soul.  Above all, remember God!”  Babar promised to be a kind and just ruler.

Baba Budha

Even when he had grown old, Guru Nanak often went into the countryside around Kartarpur for preaching his mission.  Once he happened to pass by Kathu Nangai - a place in between Batala and Amritsar.  Here he met a boy of twelve named “Boortha” herding the cattle.

The boy asked Guru Nanak if he could teach him how effectively to meet the challenge of Death.  The Guru said, “You are yet young, my boy!  Such problems are for the old!”

The boy replied, “But, Sir, when the fire is lit, it engulfs in one big leap the straw and the log alike.  Even so, death spares none, be he young or old!”

The Guru named this boy, “Budha” meaning old, for becoming more thoughtful than his years warranted.  He developed a particular fondness for the Guru and, in order to bask perennially in the sunshine of the Guru’s gracious presence, he settled at Ramdas, a place close to Dera Baba Nanak where Guru Nanak lived.

Baba Budha occupies a place of pride in the hierarchy of the Sikh saints.  It was his rare privilege to preside successively over the ceremony of installation to Gurudom right from Guru Angad to Guru Har Gobind.  He acted as a preceptor to Guru Har Gobind, the son of Guru Arjan.  To top all, he was appointed the first Head Priest of the Golden Temple at Amritsar.

When he passed away at a ripe old age in 1631, Guru Har Gobind personally visited Ramdas to perform the last rites of this revered old man.

The Passing Away Of Guru Nanak

Guru Nanak loved Lehnaji more than his own sons for his self-effacement and devotion.  Considering Lehnaji a usurper, his sons were very sore with him.  Seeing this, the Guru advised Lehanji to go back to Khadur and come to Kartarpur only when urgency demanded.  But his love for the beloved Master was too intense to keep him away for long and he frequented Kartarpur often.  But after Lehnaji’s installation to Gurudom, Guru Nanak ordained:  “You are the Guru now.  From now on it is I who must come to meet you.”  So, a meeting place was fixed across the Ravi, near an old well (now Dera Baba Nanak) where Guru Nanak used to go to meet Guru Angad.

 Nanak was 70 now.  He felt that he had completed his life’s work.  On September 22, 1539, he fell into a quiet contemplation and his lofty soul left its mortal frame.

Both the Hindus and the Muslims loved the Guru.  So a dispute arose between them over his last rites.  Both wanted to dispose of his body according to their belief.  Guru Angad advised them to place flowers on the left and the right of the Guru’s body. The community, whose flowers remained fresh till the morning, would be given the body for disposal.  But in the morning, when the covering was removed, there was nothing under it.  So the sheet was divided into two and given to the parties for disposal.

Thus passed away the greatest friend and benefactor of mankind whose message of love, truth and beauty beckons it forever towards the land of light and eternity.

Chapter Four

Japuji-A-Theo-

Cosmocentric Meditative Prayer on Truth

(HOW THEN, SHALL TRUTH BE ATTAINED?)
by

Dr. S.S. Sodhi
In this article I would share with your readers, some concepts that I have internalized after extensive reading and reflection on Japuji Sahib written by Guru Nanak Devi Jr.

1.  Japuji attempts to help the believer to integrate and evolve his/her understanding of the universe and the cosmocentric reality.

2.  Japuji is a unique outpouring of Guru Nanak’s discovery of the Creator “EK ONKAR”.

3.  In Japuji, Guru Nanak uses many metaphors which he acquired after “de-automatizing” his mind. He then attempts to explain the metaphoric universe to a mind still operating at linear - left brain reality.

4.  In Japuji, Guru Nanak urges us to “come to our senses by losing our myopic minds”.

5.  In Japuji, the wise passiveness of Guru Nanak makes him seer and the seen helps him develop “awareness  without comparison, mental silence and choiceless attention”.

6.  While reciting Japuji, Guru Nanak had reached an oceanic stage of at-one-ment, and beatitude. 

7.  In Japuji, Guru Nanak proclaimed that the true pervasive power of God gets manifested in the ways of “Kundarat, Bhana, Hukam and Grace (Guru Prasad)”.

8.  In Japuji, Guru Nanak provides glimpses about the “actions” of “Wondrous Lord”, His methods, and His “misunderstood” madness, as it affects the non-evolved human mind.

9.  “The goal of every mortal is to attempt to reach Sach-Khand through patience (Sahaj), meditative prayers  and self-realization, Guru Nanak pleads in Japuji.

10.  Guru Nanak’s concept of planet Earth is a place given to living beings as Sat Guru’s gift, which should not be exploited for narcissistic gains.

11.  In Japuji, Guru Nanak radicalizes our psyche by urging us to participate in social and moral concerns facing humanity. He helps us to get rid of our “motivational paralysis”. Passive renunciation should be replaced by righteous action, Guru urges.

12   Guru Nanak’s God is Truth which is unknowable and beyond the comprehension of linear minds.

13.  By hearkening to the Guru’s words one can intentionally dissolve one’s ego, pride and achieve indescribable bliss (ananda).

14.  In Japuji, Guru Nanak urges us to respond to Kudart’s impact in our lives by praying and saying whatever it be thy wish “I say O.K.”.

15.  According to Guru Nanak, meditative prayer purifies the ego and the soul. Righteous actions manifested by evolved individuals benefits the whole humanity.

16.  “By humiliating the fancy and chastizing and subduing our minds, we can subjugate the world. While doing so our mind should still be filled with God’s gratitude”, says Guru Nanak.

17.  Guru Nanak feels that even “creator, preserver, and destroyers” of Indian philosophy are directed by God, because He is omnipotently unique.

18.  According to Guru Nanak, true knowledge takes human beings to the realm of bliss through reason, beauty, effort and action.  

19.  In the “Mind of Truth” metaphor, Guru Nanak feels that the name of the Lord, and fear of God, True knowledge and reason collated in a meditative prayer (Narne) and takes the person to Sachkhand.  

20.  In the analogy “man as a babe”, Guru Nanak tells us our actions either bring us near to God or get us cast away from Him.

21.  Guru Nanak’s God is “impersonal” as it is difficult to describe Him. But Truth is HIS description, because truth is limitless and so are His powers with which He has a hold on us. God of Guru Nanak is a being, merciful, filled with grace, shows concerns about humanity and can’t be bribed. His grace alone helps man/woman attain salvation, but the person must really desire His grace. He must experience a “spiritual need deficit” and ask for help to fill this deficit.

22.  Guru Nanak asks us to look for our “shallow self” which is isolated in the prison house of the exaggerated ego.

23.  To know God one does not have to parade his ego. According to Guru Nanak, God is not grabbed, he is received through intimacy which comes through total self-giving praise, recognition that one’s life is dependent upon Sat Guru.

24  .In Japuji, we are told Truth and God are “two in one” (EKONKAR).

25.  According to Guru Nanak “in the realm of action - effort is supreme”.

26.  Japuji takes us to the path of three D’s (Devotion, Dedication and Deliverance).

Devotion makes us realize the presence of a higher reality.

Dedication involves the commitment.

Deliverance means a solution to the enigma of human life and its meaning.    

Deliverance comes through devotion, dedication but God’s grace is a must.  In Japuji, Guru Nanak explains his “one word theory” of the creation of the Universe. The EKONKAR according to him has sounds of cosmic harmony and tonality of celestial music. After saying the “word”, God placed its creation in an Nirvair, Peace of “order of hierarchy” -  (In time) (jug) and space (khand)).

27.  According to Guru Nanak, when one negates Nirbhau with Mind (Santokh) is the end result. Approach - approach or approach - re-proach conflicts of cognition can be resolved by Naamopathy (repeating his name).

28.  For Guru Nanak freedom consists of “awakening our intelligence” so that we can get rid of our “separation anxiety and ego claims” and become cosmocentric. Three aspects of psyche (cognitive, conative and affective) have to be transcendented for this awakening.

29.  In the Perennial Philosophy of Japuji, the harmonious growth of human personality takes place not through agitated energy but through calm, unhurried creative effort (SAHAJ).

30.  By using “trying not to try (SAHAJ)” method of reaching Him one finds Him through SAT GURU.

31.  Guru Nanak’s concept of Guru is air (vital for life - PRANA) benefactor, epitome of peace, lamp to enlighten the Earth, ladder, yacht, raft, ship, mighty river of nectar, dispeller of darkness, God-conscious guide, enlightened preceptor, link between Man and God, Guru’s word is the supernatural symphony, - the mystic sound (NAD). 

I would like to end this article with a statement of Sirdar Kapur Singh, famous Sikh philosopher. 

“The Japuji has thirty-eight Pauris i.e.: the stairs containing a systematise and complete statement of the basic philosophy of Guru Nanak. All the hymns of the Japuji are metrical - in the pattern of Rig Veda, with a severity of expression and economy of words, making the stanzas related brothers of the ancient Sanskrit Sutras.”

Chapter Five

JUPJI - THE MORNING PRAYER OF THE SIKHS

By GURU NANAK DEV JI

Translated Into English By

Khushwant Singh

Famous Historian & Writer
There is One God

He is the supreme truth.

He, The Creator,

Is without fear and without hate,

He, The Omnipresent,

Pervades the universe.

He is not born,

Nor does He die to be born again,

By His grace shalt thou worship Him.

Before time itself

There was truth,

When time began to run its course

He was the truth.

Even now, He is the truth

And Evermore shall truth prevail.

1

Not by thought alone

Can He be Known,

Though one think

A hundred thousand times;

Not in solemn silence

Nor in deep meditation.

Though fasting yields an

Abundance of virtue

It cannot appease the hunger for truth,

No, by none of these,

Nor by a hundred thousand other devices,

Can God be reached.

How then shall the Truth be known?

How the veil of false illusion torn?

O Nanak, thus runneth the writ divine,

The righteous path - let it be thine.

2

By Him are all forms created,

by Him infused with life and blessed,

By Him are some to excellence elated,

Others born lowly and depressed.

By His writ some have pleasure, others pain;

By His grace some are saved,

Others doomed to die, re-live, and die again.

His will encompasseth all, there be none beside.

O Nanak, He who knows, hath no ego and no pride.

3

Who has the power to praise His might?

Who has the measure of His bounty?

Of His portents who has the sight?

Who can value His virtue, His deeds,  His charity?

Who has the knowledge of His wisdom?

Of His deep, impenetrable thought?

How to worship Him who creates life,

Then destroys,

And having destroyed doth re-create?

How worship Him who appeareth far

Yet is ever present and proximate?

There is no end to His description,

Though the speakers and their speeches be legion.

He the Giver ever giveth,

We who receive grow weary,

On His bounty humanity liveth

From primal age of posterity.

4

God is the Master, God is truth,

His name spelleth love divine,

His creatures ever cry:  ‘O give, O give,’

He the bounteous doth never decline.

When then in offering shall we bring

That we may see his court above?

What then shall we say in speech

That hearing may evoke His love?

In the ambrosial hours of fragrant dawn

On truth and greatness ponder in meditation,

Though action determine how thou be born,

Through grace alone come salvation.

O Nanak, this need we know alone,

That God and Truth are two in one.

5

He cannot be proved, for He is uncreated;

He is without matter, self-existent.

They that serve shall honoured be,

O Nanak, the Lord is most excellent.

Praise the Lord, hear them that do Him praise,

In your hearts His name be given,

Sorrows from your soul erase

And make your hearts a joyous heaven.

The Guru’s word has the sage’s wisdom,

The Guru’s word is full of learning,

For though it be the Guru’s word

God Himself speaks therein.

Thus run the words of the Guru:

“God is the destroyer, preserver and creator,

God is the Goddess too.

Words to describe are hard to find,

I would venture if I knew.”

This alone my teacher taught,

There is but one Lord of all creation,

Forget Him not.

6

If it please the Lord

In holy waters would I bathe,

If it please him not,

Worthless is that pilgrimage.

This is the law of all creation,

That nothing’s gained save by action.

Thy mind, wherein buried lie

Precious stones, jewels, gems,

Shall opened be if thou but try

And hearken to the Guru’s word.

This the Guru my teacher taught,

There is but one Lord of all creation,

Forget Him not.

7

Were life’s span extended to the four ages

And ten times more,

Were one known over the nine continents

Ever in humanity’s fore,

Were one to achieve greatness

With a name noised over the earth,

If one found not favour with the Lord

What would it all be worth?

Among the worms be as vermin,

By sinners be accused of sin.

O Nanak, the Lord fills the vicious with virtue,

The virtuous maketh more true.

Knowest thou of any other

Who in turn could the Lord thus favour?

8

By hearing the word

men achieve wisdom, saintliness,

courage and contentment.

By hearing the word

Men learn of the earth, the power that

supports it, and the firmament.

By hearing the word

Men learn of the upper and nether regions,

of islands and continents.

By hearing the word

Men conquer the fear of death and the elements.

O Nanak, the word hath such magic for

the worshippers,

Those that hear, death do not fear.

Their sorrows end and sins disappear.

9

By hearing the word 

Mortals are to godliness raised.

By hearing the word

The foul-mouthed are filled with pious praise.

By hearing the word

Are revealed the secrets of the body and of nature.

By hearing the word

Is acquired the wisdom of all the  scriptures.

O Nanak, the word hath such magic for the worshippers,

Those that hear, death do not fear,

Their sorrows end and sins disappear.

10

By hearing the word

One learns of truth, contentment, and is wise.

By hearing the word

The need for pilgrimages does not arise.

By hearing the word

The student achieves scholastic distinction.

By hearing the word

The mind is easily led to meditation.

O Nanak, the word hath such magic for the worshippers,

Those that hear, death do not fear,

Their sorrows end and sins disappear.

11

By hearing the word

One sounds the depths of virtue’s sea.

By hearing the word

One acquires learning, holiness and royalty.

By hearing the word

The blind see and their paths are visible.

By hearing the word

The fathomless becomes fordable.

12

The believer’s bliss one cannot describe.

He who endeavours regrets in the end,

There is no paper, pen, nor any scribe

Who can the believer’s state comprehend,

The name of the Lord is immaculate.

He who would know must have faith.

13

The believer hath wisdom and understanding;

The believer hath knowledge of all the spheres;

The believer shall not stumble in ignorance,

Nor of death have any fears.

14

The believer’s way is of obstructions free;

The believer is honoured in the presence sublime;

The believer’s path is not lost in futility,

For faith hath taught him law divine.

The name of the Lord is immaculate,

He who would know must have faith.

15

The believer reaches the gate of salvation;

His kith and kin he also saves.

The believer beckons the congregation,

Their souls are saved from transmigration.

The name of the Lord is immaculate,

He who would know must have faith.

16

Thus are chosen the leaders of men,

Thus honoured in God’s estimation;

Though they grace the courts of kings,

Their minds are fixed in holy meditation.

Their words are weighed with reason,

They know that God’s works are legion.

Law which like the fabled bull supports the earth is of compassion born;

though it bind the world in harmony,

Its strands are thin and worn.

He who the truth would learn

Must know of the bull and the load it bore,

For there are worlds besides our own and beyond them many more.

Who is it that bears these burdens?

What power bears him beareth them?

Of creatures of diverse kinds and colours the ever-flowing pen hath made record.

Can anyone write what it hath writ?

Or say how great a task was it?

How describe His beauty and His might?

His bounty how estimate?

How speak of Him who with one word

Did the whole universe create,

And made a thousand rivers flow therein?

What might have I to praise Thy might?

I have not power to give it praise.

Whatever be Thy wish, I say Amen.

Mayst thou endure, O formless One.

17

There is no count of those, who pray,

Nor of those who thee adore;

There is no count of those who worship,

Nor of those who by penance set store.

There is no count of those who read the holy books aloud,

Nor of those who think of the world’s sorrows and lament,

There is no count of sages immersed in thought and reason,

Nor of those who love humanity and are benevolent.

There is no count of warriors who match their strength with steel,

Nor of those who contemplate in peace and are silent.

What might have I to praise Thy might?

I have not power to give it praise.

Whatever be Thy wish, I say amen.

Mayst Thou endure, O Formless One.

18

There is no count of fools who will not see,

Nor of thieves who live by fraud,

There is no count of despots practising tyranny,

Nor of those whose hands are soiled with blood

There is no count of those who sin and go free,

Nor of liars caught in the web of falsehood,

There is no count of the polluted who live on filth,

Nor of the evil-tongued weighed down with calumny.

Of such degradation, O Nanak, also think.

What might have I to praise Thy might?

I have not power to give it praise.

Whatever be Thy wish, I say Amen.

Mayst Thou endure, O Formless One.

19

Though there is no count of Thy names and habitations,

Nor of Thy regions uncomprehended,

Yet many there have been with reason perverted

Who to Thy knowledge have pretended.

Though by words alone we give Thee name and praise,

And by words reason, worship, and Thy virtue compute;

Though by words alone we write and speak

And by words does not its Creator bind,

What Thou ordainest we receive.

Thy creations magnify Thee,

Thy name in all places find.

What might have I to praise Thy might?

I have not power to give it praise.

Whatever be Thy wish, I say Amen.

Mayst Thou endure, O Formless One.

20

As hands or feet besmirched with slime, Water washes white;

As garments dark with grime

Rinsed with soap are made light;

So when sin soils the soul

Prayer alone shall make it whole.

Words do not the saint or sinner make,

Action alone is written in the book of fate,

What we sow that alone we take;

O Nanak, be saved or forever transmigrate.

Pilgrimage, austerity, mercy, almsgiving and charity

Bring merit, be it as little as the mustard seed;

But he who hears, believes and cherishes the word.

Page Forty-Six

An inner pilgrimage and cleansing is his need.
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Pilgrimage, austerity, mercy, almsgiving and charity

Bring merit, be it as little as the mustard seed;

But he who hears, believes and cherishes the word,

An inner pilgrimage and cleansing is his need.

All virtue is Thine, for I have none,

Virtue follows a good act done.

Blessed thou the Creator, the prayer, the primal

Truth and beauty and longing eternal.

What was the time, what day of the week,

What the month, what season of the year,

When Thou didst create the earthly sphere?

The Pandit knows it nor, nor is it writ in his Puran;

The Qadi knows it not, though he read and copy the Koran.

The Yogi knows not the date nor the day of the week,

He knows not the month or even the season.

Only thou who made it all can speak, For knowledge is Thine alone.

How then shall I know Thee, how

describe, praise and name?

O Nanak, many there be who pretend to know, each bolder in his claim.

All I say is:  “Great is the Lord, great His name;

What He ordains comes to be,”

O Nanak, he who sayeth more shall hereafter regret his stupidity.

22

Numerous worlds there be in regions beyond the skies and below,

But the research-weary scholars say, we do not know.

The Hindu and the Muslim books are full of theories; 

the answer is but one.

If it could be writ, it would have been, 

but the writer thereof be none.

O Nanak, say but this, the Lord is great, 

in His knowledge He is alone.

23

Worshippers who praise the Lord know not His greatness,

As rivers and rivulets that flow into the sea know not its vastness.

Mighty kings with domains vaster than the ocean,

With wealth piled high in a mountainous heap,

Are less than the little ant

That the Lord’s name in its heart doth keep.

24

Infinite His goodness, and the ways of exaltation;

Infinite His creation and His benefaction;

Infinite the sights and sounds, infinite His great design,

Infinite its execution, infinite without confine.

Many there be that cried in pain to seek

the end of all ending.

Their cries were all in vain, for the end is past understanding.

It is the end of which no one knoweth,

The more one says the more it groweth.

The Lord is of great eminence, exalted is His name.

He who would know His height, must in stature be the same.

He alone can His own greatness measure.

O Nanak, what He gives we must treasure.

25

Of His bounty one cannot write too much,

He the great Giver desires not even a mustard seed;

Even the mighty beg at His door, and others such

Whose numbers can never be conceived.

There be those who receive but are self-indulgent,

Others who get but have no gratitude.

There be the foolish whose bellies are never filled,

Others whom hunger’s pain doth ever torment.

All this comes to pass as Thou hast willed.

Thy will alone breaks mortal bonds,

No one else hath influence.

The fool who argues otherwise

Shall be smitten into silence.

The Lord knows our needs, and gives,

Few there be that count their blessings,

he who is granted gratitude and power to praise,

O Nanak, is the king of kings.

26

His goodness cannot be priced or traded,

Nor His worshippers valued, nor their store;

Priceless too are dealers in the market sacred

With love and peace evermore.

Perfect His law and administration,

Precise His weights and measures;

Boundless His bounty and His omens,

Infinite mercy in His orders.

How priceless Thou art one cannot state,

Those who spoke are mute in adoration,

The readers of the scriptures expatiate,

Having read, are lost in learned conversation.

The great gods Brahma and Indra do 

Thee proclaim,

So do Krishna and his maidens fair;

The demons and the demi-gods

Men, brave men, seers and the sainted,

Having discoursed and discussed

Have spoken and departed

If Thou didst many more create

Not one could any more state,

For Thou art as great as is Thy pleasure,

O Nanak, thou alone knowest thy measure.

He who claims to know blasphemeth

And is the worst among the stupidest.

27

SODAR

(To Dawn)

Where is the gate, where the mansion

From whence Thou watchest all creation, Where sounds of musical melodies,

Of instruments playing, minstrels singing,

Are joined in divine harmony?

There the breeze blow, the waters run and the fires burn,

There Dharmaraj, the king of death, sits in state;

There the recording angels Chitra and Gupta write

For Dharmaraj to read and adjudicate.

There are the gods Ishwara and Brahma,

The goddess Devi of divine grace;

There Indra sits on his celestial throne

And lesser gods, each in his place.

There ascetics in deep meditation,

Holy men in contemplation,

The pure of heart, the continent,

Men of peace and contentment,

Doughty warriors never yielding,

Thy praises are ever singing.

From age to age, the pundit and the sage

Do Thee exalt in their study and their writing.

There maidens fair, heart bewitching,

Who inhabit the earth, the upper and the lower regions,

Thy praises chant in their singing.

By the gems that Thou didst create,

In the sixty-eight places of pilgrimage,

Is Thy name exalted.

By warriors strong and brave in strife,

By the sources four from whence came life.

Of egg and womb, of sweat or seed,

Is thy name magnified.

The regions of the earth, the heavens and the universe

That Thou didst make and dost sustain,

Sing to Thee and praise Thy name.

Only those Thou lovest and with whom Thou art pleased

Can give Thee praise and in Thy love be steeped.

Others too there must be who Thee acclaim,

I have no memory of knowing them

Nor of knowledge, O Nanak, make a claim.

He alone is the master true, Lord of the word, ever the same,

He Who made creation is, shall be and shall ever remain;

He Who made things of diverse

species, shapes and hues,

Beholds that His handiwork His greatness proves.

What He will He ordains,

To Him no one can an order give,

For He, O Nanak, is the King of Kings,

As He wills so we must live.

28

As beggar goes a-begging

Bowl in one hand, staff in the other,

Rings in his ears, in ashes smothered,

So go thou forth in life.

With earrings made of contentment,

With modesty thy begging bowl,

Meditation the fabric of thy garment,

Knowledge of death thy cowl.

Let thy mind be chaste, virginal clean,

Faith the staff on which to lean.

Thou shalt then thy fancy humiliate

With mind subdued, the world subjugate.

Hail! and to thee be salutation.

Thou art primal, Thou art pure,

Without beginning, without termination,

In single form, forever endure.

29

From the store-house of compassion

Seek knowledge for thy food.

Let thy heart-beat be the call of the conch shell

Blown in gratitude.

He is the Lord, His is the will, His the creation,

He is the master of destiny, of union and separation.

Hail! and to thee be salutation.

Thou art primal, thou art pure,

With beginning, without termination, 

In single form, forever endure.

30

Maya, mythical goddess in wedlock divine,

Bore three gods accepted by all,

The creator of the world, the one who preserves,

And the one who adjudges it fall.

But it is God alone whose will prevails,

Others but their obedience render.

He sees and directs, but is by them unseen.

That of all is the greatest wonder.

Hail! and to thee be salutation

Thou art primal, thou art pure,

Without beginning, without termination,

In single form forever endure.

31

He hath His prayer-mat in every region,

In every realm His store.

To human begins He doth apportion

Their share for once and evermore.

The Maker having made doth His own creation view.

O Nanak, He made truth itself, for He himself is true.

Hail! and to thee be salutation.

Thou art primal, Thou art pure,

Without beginning, without termination,

In single form, forever endure.

32

Were I given a hundred thousand tongues instead of one,

And the hundred thousand multiplied twenty-fold,

A hundred thousand times would I say,

and say again,

The Lord of all the worlds is one.

That is the path that leads,

These the steps that mount,

Ascend thus to the Lord’s mansion

And with Him be joined in unison.

The sounds of the songs of heaven thrills

The like of us who crawl, but desire to fly.

O Nanak, His grace alone it is that fulfils,

The rest mere prattle, and a lie.

33

Ye have no power to speak or in silence listen,

To grant or give away,

Ye have no power to live or die.

Ye have no power to acquire wealth and dominion,

To compel the mind to thought or reason,

To escape the world and fly.

He who hath the pride of power, let him try and see.

O Nanak, before the Lord there is no low or high degree.

34

He Who made the night and day,

The days of the week and the seasons,

He Who made the breezes blow, the waters run,

The fires and the lower regions,

Made the earth - the temple of law.

He Who made creatures of diverse kinds

With a multitude of names,

Made this the law -

By thought and deed be judged foresooth,

For God is true and dispenseth truth.

There the elect His court adorn,

And God Himself their actions honours:

There are sorted deeds that were done and bore fruit

From those that to action could never ripen.

This, O Nanak, shall hereafter happen.

35

In the realm of justice there is law;

In the realm of knowledge there is reason.

Wherefore are the breezes, the waters and fire,

Gods that preserve and destroy,

Krishnas and Shivas?

Wherefore are created forms, colours, attire,

Gods that create, the many Brahmas?

Here one strives to comprehend,

The golden mount of knowledge ascend,

And learn as did the sage Dhruva.

Wherefore are the thunders and lightening,

The moons and suns,

The world and its regions?

Wherefore are the sages, seers, wise men,

Goddesses, false prophets, demons and demi-gods,

Therefore are there jewels in the ocean?

How many forms of life there be,

How many tongues,

How many kings of proud ancestry.

Of these things many strive to know

Many the slaves of reason.

Many there are, O Nanak, their numbers are legion.

36

As in the realm of knowledge reason is triumphant

And yields a myriad joys,

So in the realm of bliss is beauty resplendent.

There are fashioned forms of great loveliness;

O them it is best to remain silent

Than hazard guesses and then repent.

There too are fashioned consciousness,

understanding, mind and reason

The genius of the sage and seer, the power of humans superhuman.

37

In the realm of action, effort is supreme,

Nothing else prevails.

There dwell doughty warriors brave and strong,

With hearts full of godliness,

And celestial maidens of great loveliness

Who sing their praise.

They cannot die nor be beguiled,

For God Himself in their hearts resides.

There too are congregations of holy men

Who rejoice for the Lord in their midst presides.

In the realm of truth is the Formless One

Who, having created, watches His creation

And graces us with the blessed vision.

There are the lands, the earths and the spheres

Of whose description there is no limit;

There by a myriad forms are a myriad purposes fulfilled,

What He ordains is in them instilled.

What He beholds, thinks and contemplates,

O Nanak, is too hard to state.

38

If thou must make a gold coin true

Let thy mint these rules pursue.

In the forge of continence

let the goldsmith be a man of patience,

His tools be made of knowledge,

His anvil made of reason;

With the fear of God the bellows blow,

With prayer and austerity make the fire glow.

Pour liquid in the mould of love,

Print the name of the Lord thereon,

And cool it in the holy waters.

For thus in the mint of truth the word is coined,

Thus those who are graced are to work enjoined.

O Nanak, by His blessing have joy everlasting.

SHLOK

(Epilogue)

Air, water and earth,

Of these are we made.

Air like the Guru’s word gives the breath of life

To the babe born to the great mother earth

Sired by the waters.

The day and night our nurses be

That watch us in our infancy.

In their laps we play.

The world is our playground.

Our acts right and wrong at Thy court

shall come to judgement,

Some be seated near Thy seat, some ever kept distant.

The toils have ended of those that have worshipped Thee,

O Nanak, their faces are lit with joyful radiance - many others they set free.

Chapter Six

Hymns of Guru Nanak
Translated by

Khushwant Singh

Asa-Di-Var

Asa-di-Var is a collection of hymns meant to be sung in the hours of the dawn.  It is composed in the form of a heroic ballad (Var) and is set to the musical mode of the Raga Asa.  It is divided into Slokas (staves) and Pauris (stanzas) following one another alternately as a statement and a commentary thereon.  Except for a few verses of the second Guru Angad, the work is entirely that of Guru Nanak.

In the Asa-di Var, as in his other compositions, the Guru did not restrict himself to a single theme or a logical development of a particular thesis.  Nevertheless the one idea that predominates in this work is how a man can elevate himself from his low state to a godly one and thus prepare himself for union with God.  It is severely critical of the Hindu’s ambivalence of his pretence of orthodoxy on the one hand and sycophantic imitation of Muslim (foreign) customs to please the ruling class on the other.  

The Var opens with praise of the guru who by bringing out the best in man can make him godlike.  Anyone who thinks he can do without the guru is doomed to failure.

God first created the world and glorified His own Name.  Then He sat Himself upon His prayer-mat to enjoy His creation.

All that God has created, the cosmos and the laws by which they are governed, are true, just and real.  Let us glorify His Name for He alone is immortal and bountiful.  He can read our innermost secrets.  We cannot comprehend His ways.  He puts life into things that have life, gave them different names and assigned them different functions and will judge them accordingly.

We are limited in our comprehension of God-made phenomena - sights, sounds, colours, winds, waters, fire, forms of life, tastes, patterns of behaviour, etc.  All we can do is to marvel at them and shower praise on God.

Left to himself, man would consume himself in lust and thus waste his sojourn on earth.

All that is in the world whether animate or inanimate - breeze, streams, fires, clouds, the sun and the moon, mortals and supermen - abide in the fear of God.  God alone is free of fear.  God alone is beyond reckoning of time.  Gods like Rama and Krishna were like jugglers who displayed their tricks in the marketplace and packed up to leave when their performance was over.

Divine knowledge is not found by wandering about the streets; it comes by the grace of God.  By God’s grace man finds a true teacher (satguru) who whispers the divine word (sabda) into the disciple’s ear and helps him overcome his ego.

God Himself created both reality and illusion:  we have to learn how to distinguish between the two.  We cannot do this by performing ritual for ritual is like a whirlwind of meaningless activity, but only by abiding in the fear of God. Those who fear the Lord, cherish the Lord in their hearts.

Thou art Formless; Thy Name preserves us from hell.  Death is inevitable.  No one can stop the march of time.  However much we try to disguise the onset of years, age will manifest itself in some way or other.’

There are different forms of worship - the Muslims’ and the Hindus’, the celibates and the householders’.  No one is in a position to ridicule another’s customs.  Muslims say that because the Hindus burn their dead they go to hell.  They do not realize that the clay a potter fires in his oven is compounded of earth in which dead Muslims have been buried.

Without the intercession of the satguru no one has, nor ever will, find God because God manifests Himself in the satguru and speaks through him.

Ego is the root of all evil.  Until we overcome the ego we shall continue to stumble in ignorance without finding the true path.  We can overcome ego and find the path of truth by serving and worshipping God, by forsaking evil, by performing good deeds and by being abstemious in what we eat and drink.

Since God created everyone and everything we should leave the cares of the world to Him.  Performance of ritual, good deeds, giving of alms, going on pilgrimages, meditation, fighting for righteous causes, etc., are of little avail if there is no divine grace.

Only satguru can tell us how to find God and cherish truth.  Those who think they can do this by themselves are foolish and waste their lives without even knowing why they were born.  No amount of book-learning can teach us this supreme truth.  Book-learning only boosts the ego.  Performance of a pilgrimage only makes a person sanctimonious.  Subjecting the body to penance does little good as the sense of self-hood can only be eradicated by the divine word (sabda).  True worshippers (Bhaktas) understand this and are forever singing praises of the Lord.  They know that all else, be it in terms of power or of wealth, is illusory.  They know the futility of loving human beings who are on the earth but for a brief spell, they know that man is not cleansed by washing or wearing clean garments but only after the filth of falsehood is rinsed out of his system and his heart becomes the temple of Love.

A man becomes pure when he sees the light of God in all that is lit, when he shows mercy and charity towards his fellow creatures.

Beg for a pinchful of dust off feet of the faithful, smear it on your forehead, in single-minded mediation think of the One.  Your labours will surely bear fruit.

We live in a dark age (Kaliyuga) when greed and lust are the ruling passions, our scholars have no learning, our warriors no valour and all are concerned only with their own selfish interests.  We do not realize that God knows our innermost secrets and we shall get what we deserve.  

Pain is often the panacea for our ills.  Comfort can be a curse for those who live in ease and think not of God.

Just as a pitcher, which can only be made with water, can contain water, so can mind contain knowledge but it needs divine knowledge that the guru gives to make the right kind of mind.  If the learned know not these truths, how can we blame those who have no pretence to learning?

Just as the rosary has one big bead in the centre, so do human beings have a chief characteristic.  Likewise each epoch has been marked by its own special feature.  An epoch can be compared to a chariot and its charioteer.  The four Vedas of the Hindus were contemporaneous with different gods and prevailed in different epochs.  We are now in the dark age when the predominant Veda is the Atharva, the dominant god is the Allah of Islam and the predominant customs are those of the Muslims whom the Hindus imitate in dress and deportment.


The only way of escape from the evils of the Kaliyuga is to find a satguru whose teaching is like a salve of knowledge for the eyes.

Be not deluded by appearance.  Take, for example, the silk-cotton tree.  It is huge, straight as an arrow and has an enormous spread.  Yet neither its leaves nor its flowers nor its fruits are of any use to anyone.  In humility lie sweetness and greatness.  See that when weighed in a pair of heavier scales, the object which is nearer the base is the heavier.

Exhibition of religiosity, parrot-like repetition of sacred texts, daubing the forehead with saffron, etc., is of little avail if there is no truth in the heart.

We come into this world with a clean slate and thereafter gain or lose according as we do good or evil.  We return as naked as we came and if our record is bad we go into the jaws of hell to repent our deeds.

The Hindus wear a sacred thread.  This Janeu can be soiled, burnt, lost or broken.  Why not make a sacred thread of mercy, contentment, discipline and truth?

Hindus hire Brahmins to whisper sacred formulae in their ears and perform religious ritual for them.  Brahmins perish.  How can they save others when they cannot save themselves?

See how low the Hindu has fallen!   He talks of the sanctity of the Brahmin and the cow and at the same time apes the customs and manners of his Muslim masters in order to gain favour with them.  Such are the wearers of the sacred thread.  They have no sense of shame because they trade in deceit and falsehood.  Be not misled by the castemarks on their foreheads, their fancy dhotis, their fussiness over the place where they cook their food - for what they eat is impure.  They cannot wash the evil within them by rinsing their mouths.

God thinks of everyone and assigns to everyone his function.  If even a mighty king were to go against Divine ordinances, he would be reduced to fodder. 

If a thief offers what he has thieved for the souls of his dead forefathers, will they not be charged with theft?  Will not the priest who performed the obsequial ceremony be punished?

Falsehood comes as naturally to a liar as the menstrual period to a woman.  After her period a woman cleans herself by washing her body; but falsehood can only be cleansed by enshrining God in our hearts.

The rich and the powerful who indulge their whims in things they fancy - fleet-footed horses, beautiful women, large mansions - often forget, till old age overtakes them, that death which is inevitable will put an end to everything.

Cleanliness and purity do not consist in the way we cook or eat our food but in what is in our hearts.  It is in what we behold with our eyes, hear with our ears, taste with our tongues and do with our limbs that we become pure or impure.  All else is superstition and delusion.

Praise the satguru as the greatest of mortals for it is he who teaches you to tread the path of righteousness.  He exorcises the evil within you and prepares you for union with God.

First let us cleanse ourselves; otherwise however fastidious we may be in the way we cook our food, it will be as unclean as if someone had spat into it.

Do not denigrate your women for they are conceived and born as men are conceived and born.  We befriend, wed and go unto them.  Why slander the sex which gives birth to kings?  All who live are born of women; only God (who is 

Truth and Reality) owes not His existence to any woman.

Everyone speaks of himself; mark the one who says nothing of himself in his talk.

Everyone must pay for what he does; everyone must fulfil his destiny.  Knowing how brief is our sojourn on the earth, why should we flaunt our pride?

Speak not evil of any man and engage not in argument with a fool.

The slanderer’s shafts only poison his own body and soul.  No one will give sanctuary to the slanderer, people will spit on him, call him a fool and beat him with their shoes.  One who is false in his heart but manages to earn respect and fame is an impostor.  He is worse off than a beggar who, although he may be in rags, has attached himself to God, is carefree and rich of heart.

What is in the heart will come out of the mouth.  If you sow seeds of poison, do not expect to reap a harvest of nectar.

We shall never get to know God because He is infinite.  His is all the power.  He puts the chains of slavery round the necks of some, gives others fleet-footed horses to ride.  Since He is the Doer of all things, to whom shall we make complaint?

He is the Divine Potter who designed our bodies as vessels.  Some He fills with delicious milk; others He lets simmer over the fire; some men are destined to slumber on comfortable couches; others to spend their nights keeping watch over those that are sleeping.

How can we evaluate the greatness of the Greatest One?  He is beneficent; He is merciful; He is bountiful and provides for everyone.  Let your acts be good, your earnings pleasing to Him.  Do only that which will merit the pleasure of the Lord.

Selections From Asa-di-Var

Purkhan birkhan teerthan tattan meghan khetan

Mankind and arbours

Places of pilgrimage by river banks

Clouds that float over farmers’ fields

Islands and spheres,

Continents and the universe,

the entire cosmos.

All that is born of egg and womb,

Born of water and sweat

Of all these He alone hath estimate.

O Nanak, He knows the oceans and the mountains

He knows the masses of mankind

O Nanak, He who gave life to creatures

He will keep them in His mind.

He who makes must take care of what He hath made!

Let the cares of the world He made be His worry.

To Him make obeisance, to Him be victory!

May His court be in eternal session!

O Nanak, if we have not the True Name

Worthless is the mark on the forehead,

Worthless too the sacred thread.

Sach ta par janeeai ja ridai sacha hoi

He alone is truly truthful

In whose heart is the True One living

Whose soul within is rinsed of falsehood

And his body without is cleansed by washing.

He alone is truly truthful

Who loves truth with passion

Whose heart rejoices in the Name

And finds the door to salvation.

He alone is truly truthful

Who knows the art of living

Who prepares his body like a bed

And plants the seed of the Lord therein.

He alone is truly truthful

Who accepts the true message

Towards the living shows mercy

Gives something as alms and in charity.

He alone is truly truthful

Whose soul in pilgrimage resides

Who consults the true guru

And by his counsel ever abides.

Truth is the nostrum for all ills.

It exorcises sin, washes the body clean.

Those that have truth in their aprons

Before them doth Nanak himself demean.

Satguru vittauh vareah jit miliai khasam samaliah

Blessed be the true guru

He reminds us of our Master.

His sermon is the salve of knowledge,

Our eyes comprehend the reality of the world.

Those that turn their backs on the Master

And take service under another one

Will lose their trade and face disaster.

A ship to take us across is our true guru

Those that know this truth are but a few.

Simal rukh saradya ati diragh ati much

The simal tree is huge and straight

But if one comes to it with hope of gain

What will one get and whither turn?

Its fruit is without taste

Its flowers have no fragrance

Its leaves are of no use.

O Nanak, humility and sweetness

Are the essence of virtue and goodness.

Readily do we all pay homage to ourselves

Before others we refuse to bow.

Weigh anything in a pair of scales and see 

That of greater substance does the lower go.

The wicked man bends over double

As deer-slayer shooting his dart.

What use is bending or bowing of head

When you bow not your heart?

Daya kapah santokh soot jat Gandhi sat vat

When making the sacred thread, the Janeu,

See that following rules you pursue.

Out of the cotton of compassion

Spin the thread of tranquillity

Let continence be the knot

And virtue the twist hereon.

O Pandit, if such a sacred thread there be

Around our neck, we shall wear it willingly.

A thread so made will not break

It will not get dirty, be burnt or lost.

O Nanak, thou shalt see

Those who wear this shall blessed be.

For four cowrie shells this thread is bought

A square is marked for the ceremony.

The Brahmin whispers a mantra in the ear

And thus becomes the guru and teacher

But when the wearer dies, cast away is his thread

And threadless he goes on his voyage ahead.

Je kar sootak manneeai sab tai sootak hoe

Once we say:  This is pure, this unclean.

See that in all things there is life unseen.

There are worms in wood and cowdung cakes,

There is life in the corn ground into bread.

There is life in the water which turns plants green.

How then be clean when impurity is over the kitchen spread?

O Nanak, not thus are things impure purified

Wash them with divine knowledge instead.

Impurity of the mind is greed,

Of tongue, untruth.

Impurity of the eye is coveting

Another’s wealth, his wife, her comeliness;

Impurity of the ears is listening to calumny.

O Nanak, thus does the fettered soul

Wing its way to the city of doom.

Apey bhandey sajeean apey pooran dey

God gives shape to human vessels

And God fills them with what He wills

Into some He pours milk

Others He makes simmer on the hearths,

Some are destined to sleep on soft couches

Others spend their nights keeping a vigil,

He saves those whom He wills.

Vade kiyan vadieyeean

Beyond speech is the glory of the Great one.

He is the Creator, mighty and benign.

To each He gives his living

Our lives fulfil His great design.

God is our one and only refuge

Besides Him there is no second one

Whatever pleases Him, He causes to be done.

Chapter Seven

Guru Nanak
Duncan Greenless M.A. (Oxon)

Guru Nanak 1 - Humility
Early Life (1469-1507)

In a simple village of Talwandi, about forty miles from Lahore, were living a Kshattriya farmer and village official named Mehta Kalu and his wife Tripta.  Kalu was the son of  Sivaram and Banarasi, and the family had come to that village from the Amritsar district some years before.  They were worthy people, honest and hard-working, with the normal share of religious piety.  Early on the morning of Saturday 15th April 1469, their hearts were gladdened by the birth of a son, whose glory was destined to shine out through the centuries.  They called him Nanak, and the astrologer who attended his birth foretold he would rule both Muslims and Hindus and would worship only one God.

At the age of five little Nanak began to talk of God, and his prattling words were admired by all.  At seven he was sent to the village primary school under one Pandit and learned what his teacher knew, but he is said to have often embarrassed the poor man by penetrating questions into the reality behind all things.  When he was just eight his elder sister, Nanaki, was married to Bhai Jairam, revenue collector for the Nawab Daulat Khan of Sultanpur, and left him alone with his parents.  Next year, 1478, they insisted on investing him with the sacred thread to which his caste in Hindu society entitled him, though for a long time he rejected it and asked for a real thread, spun from mercy and contentment, which the pundit could not promise him.  At school he learned to read and write, and acquired some sound knowledge of the current Hindi dialect. In order to succeed his father some day as village accountant he learned Persian also, and we have an acrostic in Persian said to have been written in his childhood.

In those days he spent much time in the fields grazing buffaloes, and we are told the shade of a tree under which he rested used to move round against the sun so as to give him always of its coolness.  His heart was already seeking God.  He found no interest in the secular works his father put him to - digging in the fields, working in a little shop, and the like.  He sought every chance of slipping away into lonely places where he could feel the unity and beauty of nature and reach out towards that great God, who of His own Love has woven this infinite pattern of loveliness.  At times he gathered together a few friends round him, and they sang hymns to the glory of that Creator whom he had begun to love with fiery yearning.

All this piety in their son did not please his parents, for he was their only son and they looked for one to carry on their worldly avocations and to support them when old age drew near.  They thought him ill, they sent for the village doctor; he in vain prescribed his remedies, for none could cure the boy’s feverish thirst for God.  Then they got him married, on 1st April, 1485, to divert his mind from such unworldly thoughts; the girl chosen was Sulakhni or Kulamai, the daughter of Baba Mulaji of Batala, near Gurdaspur of today.  But this ruse too was unsuccessful; when his mother, in understandable exasperation, bade him leave his endless meditations, he lay down for four days unmoving, and said he would die if the Name were taken from him.  His poor little wife could do nothing to turn his mind.  He now took to meeting sadhus and yogis in the dense forests, giving them food from his father’s fields, and talking with them of everything they knew about God and the spiritual path.  Seeking their company more and more, he must have gained from them much encouragement in his own search for the one Truth, and it is probable that in this way he confirmed those ideas he shared with Kabir and the great Vaishnava devotees of his age.

In 1497 was born his elder son, Srichand, and three years later came Lakshmidas, but Nanak paid little heed to his family, meditated much, became more withdrawn from the world, and found his greatest creative joy in singing hymns he had composed to God.  In contact with the sadhus he also learned how to speak so as to convince others, expressing his views persuasively; though it seems certain that those views welled up from the deeps of inspiration in his own heart and owed little or nothing to what he received from others, either through books or through their words.  The family had enough land to support them, so they were never in want, but Kalu again and again tried to induce his son to till the fields steadily and give up his useless dreaming and poetry.  He even tried, in vain, to send him for business at Saiyidpur and Lahore; while he was working at Chuhalkana, his father sent the lad twenty rupees to buy goods for trading, but he gave it all away to some wandering ascetics.

Next year, it was in 1504, Bhai Jairam visited his relatives at Talwandi and agreed with Rai Bular, the village Zamindar, that Nanak could well be employed at Sultanpur with him.  The idea of his son getting government employ delighted Kalu, and he sent him off gladly with his brother-in-law.  Jairam introduced Nanak to Daulat Khan, who appointed him a storekeeper; at last the young man devoted himself to his duties with honest, zeal and efficiency, delighting everyone.  Unlike most petty officials of the time, he was totally free from corruption and would not even improperly hold a pie of another’s money  for a day.  He also gave away most of his own salary to the poor.

At this time Mardana, a minstrel, came from Talwandi and joined Nanak as personal attendant.  They loved each other from the start, and used to delight each other at night singing sweet hymns to God, Mardana playing the rebeq to accompany his friend.  One Bhai Bhagirathi also came from Mailasi, near Multan, and stayed for a while with Nanak as a sort of disciple; his teaching life was beginning.

The Call Of Nanak (1507)

On 20th August 1507 came the day of destiny.  After his morning bath in the river, Nanak sat for meditation and heard God's call to give his life for world-uplift, guiding men on the right path to Him.  He at once resolved to obey the call; after three days he returned to the office, resigned his post, gave away all he had to the poor, and prepared to set out on foot.  The Nawab did all he could to persuade him to stay, being deeply distressed to lose so good and so winning an employee, but others thought he had gone mad.  One day, towards the beginning of September, he spoke to the local Muslims, beginning, “There is no Hindu, no Mussalman!”  This was after he first put on Hindu kashaya robes as a sannyasi.  Then he attended the mosque prayers with the Nawab and the local Qazi; when all prostrated at the call, he remained standing on his feet.  This gave some offence and he laughed direct, that there was no prayer as yet, for the Qazi’s mind had gone off to a baby filly of his, while the Nawab was thinking of buying horses in Kabul.  They had both humbly to confess the fact!  When Nanak again spoke in public to the Muslims, he taught them what is a true Muslim, and they declared that he spoke as a real Prophet.  The Nawab’s storehouses were found to be full, so Nanak got the good man to give away everything in them freely to the poor.

The First Missionary Journey (1507-1515)

After a brief and apparently uneventful visit to his parents at Talwandi, Guru Nanak went with his companion Mardana, dressed as faqirs or sannyasis, to Aimanabad.  Here he was welcomed by a rich fellow-caste man, Malak Bhago, and invited to a feast; but he began his public ministry by deliberately breaking caste, going to the house of Lalo, a poor carpenter and spending the night with him in bhajana.  When Bhago next morning protested at this, the Guru told him the bread of the rich was full of the blood of the exploited poor.  He then took a loaf from Bhago’s house and one from Lalo’s; when he squeezed both, from the one came blood, from the other the milk of human kindness.  Thus he showed how the coarse food of the poor offered with love is purer than the finest the rich can give in their pride.  Bhai Lalo later became a distinguished Sikh.

They went together on their way to Hardwar for the Vaisakh full moon.  Seeing the Hindus there throwing water to the east “for their ancestors”, he turned round and began to throw water in handfuls to the west.  When asked what he was doing, he replied, “I am watering my dry fields at Talwandi”.  They mocked at him as a fool, till he pointed out that if their water could reach their ancestors, his could certainly reach his fields, which were much nearer.  Thus he made fun of certain superstitious rites, but he told others who were chanting God’s Name together, “It is true that if you take the Name with love you will not be damned”.

At one village in Bengal the wanderers were welcomed with insults and driven away; on departure, Guru Nanak blessed that village with all prosperity.  Another village welcomed them with loving hospitality, and Mardana was amazed when his Master said the village would be broken up.  When asked to explain, Nanak said, “When these people are scattered abroad they will save hundreds besides themselves by their piety”.

They travelled down the Brahmaputra, and then took ship for Puri, whither Chaitanya Mahaprabhu had not yet come.  When all stood for the evening drati in the great temple, Nanak remained seated and sang his own hymn telling how God is fitly adored by the whole of Nature (GGS. 18).  A certain Brahmin was boasting of his clairvoyant powers, so Nanak playfully hid the man’s waterpot, and all laughed while he vainly sought it everywhere.

They went on by sea or land to Rameswaram; he was wearing wooden sandals and a rope twisted on his head for a turban, a patch and streak as castemaker, and carrying a staff in hand.  He defended himself from the criticisms of the Jains of the South and then satirised them mercilessly, and by a short poem now in the Asa di Var converted the brutal ruler of some island on the way.  From Rameswaram he crossed the sea to Ceylon:  he made the garden of Raja Sivanabha here blossom miraculously and wrote his mystical treatise Pransangali, leaving it with the Raja, who vainly tried to detain this mysterious yogi at his court.  Returning to India, the two wended their way along the west coast to the banks of the Narbada, where the Guru composed the Dakhani Oamkar at Siva’s temple and converted a party of thugs.  They moved further west, visited Somnath and Dwaraka, where Krishna once reigned as King, and returned homewards through Bikaner.  Probably it was on this desert journey that Mardana was distressed by thirst.  The Guru said, “We must refresh ourselves with God’s Name.  Take your rebeq and let us sing some hymns.”  But Bhai Mardana protested he was far too thirsty to sing or play.  Nanak produced some fruits for him, but told him not to eat them yet; he disobeyed, eating some while on the way behind his Master, and at once fell down unconscious, so that Gurudeve had to cure him by a miracle.  Then Mardana made two conditions for travel with his Master thereafter:  he should feed him as he fed himself, and he should never notice what he was doing.  Nanak agreed!

They came to Ajmer, and then visited the great Vaishnava devotee Bhakta Dhannaji at Pushkara; after this they came to Mathura, and so to Brindavan.  Here they watched the “Krishna-lila”, with its actors dancing wildly with simulated emotion, and the Guru satirised with hypocrisy of such a show got up as a means of collecting money from the devout.

He came to Kurukshetra in time for a great fair, where he shocked the orthodox pilgrims by solemnly cooking venison in their very midst.  When they expostulated, he pointed out the absurdity of such superstitious regard for the good of the belly and added that those who preached ahimsa often drank human blood in their rapacious greed.  He taught them that hermit or householder would reach God through the Name if he followed one of the four paths; company of a saint, honesty and truth, humility and contentment, or self-control.

On the homeward way he just visited his sister and her husband at Sultanpur, and then drew near his native village of Talwandi.  First he sent Bhai Mardana to ask if his father was still alive, telling him not to speak of his own return.  But Tripta at once guessed the truth and asked Mardana for her son, weeping; she followed him back to where the Guru was waiting.  Once more she begged him to please her old age by living at home with her and taking to some trade, but he even refused the food and clothes she brought him in her motherliness, saying, “God’s word is food, and brooding on Him is raiment!”  Then Kalu arrived with a horse to take the wanderer home in order to show him the new house, but Nanak would not do this; for it is not right for a sannyasi to re-enter his family house having once gone out.  His father tried even to tempt him with a new wife, but he replied that God’s choice of Sulakhni was best and that tie would endure till death.  Then Tripta tried to order him to come home and earn a respectable living, while Kalu reproached him for neglecting them for twelve years past; he sent his parents home alone, telling them they would soon be consoled.  And so they were, when they saw what their son had become, the Guru of thousands of men and women of every class.

Nanak then went to Lahore as the guest of the rich Dunichand for his father’s sraddha ceremony, and took the occasion to discourage all such rites and to convert the rule to Sikh ways of life.  At Pathandi he converted many Pathans, and then he visited his wife and sons at Batala on the Beas River; to his uncle he foretold that Babar would shortly conquer the Pathean kingdoms in India.  At last, after eight years constant wandering and at the age of 46, he settled on the site of Kartarpur in January 1516, and consoled his old parents by bringing them to live with him there quietly for nearly two years.

The Second Missionary Journey (1517-1518)

The travellers resumed their wanderings late in 1517 by crossing over to Uttarkhand, where the Guru argued with a group of siddhas and yogis, again describing for these what true yoga means.  Then they paid a short visit to Kartarpur, to console the Guru’s parents, and after visits to Pasrur and Eminabad they went up to Sialkot.

Here one Pandit Brahmdas visited the Guru, with a pile of Sanskrit books in hand and an idol hanging on his breast, and twitted the Guru for wearing leather and a rope and for eating meat.  Nanak made no direct reply, but burst into an ecstatic hymn on God and the Guru and the wonders of creation.  The Pandit was pleased, but his pride sent him to four faqirs who would show him a guru to his taste; the faqirs sent Brahmdas to a temple, where a woman gave him a sound shoe-beating.  This, the faqirs told him, was his real guru, and her name was Maya, worldliness!  Cured of his pride, the Pandit hastened back to Nanak and made a full surrender at his feet.

The Guru then visited Srinager and crossed the mountains to Mt. Sumeru, where he had a certain mystical experience among the great siddhas of that remote Himalayan summit.  They welcomed him among them as one of their own.  Returning to Sialkot, he sent Mardana to purchase a farthing of truth and a farthing of falsehood.  He found there an old friend, Mula Khatri, who said, “Life is a lie and Death is the truth”.  When the Guru came to Mula’s house his wife hid him away lest he be converted and join the pilgrims, lying that he was not at home.  As he lay hidden there in the house, a snake bit him and he died.  Death was indeed the truth for him!

At Mithankot they visited Sheikh Mian Mitha, a noted Muslim saint, and the Guru had with him a verse contest convincing him that God alone is true and no prophet or saint can be named along with Him.  As the Sheikh fell at his feet in reverent delight, Nanak fell into a trance of ecstatic love and uttered one of his divine hymns.  From here they returned home to Kartarpur.

The Third Missionary Journey (1518-1521)

Wearing blue robes, the Guru set out for his last long journey with Mardana once again, and went straight to Pakapattan, the abode of Sheikh Ibrahim, the heir to Sheikh Farid and himself also a great Sufi saint.  The Sheikh scolded Nanak for wearing secular clothes even while he lived as a faqir, to which he replied, “God is all I have, and He is everywhere, even in these clothes!”  The two then competed in verse, gradually leading each other up to the sublimest heights of philosophic beauty, and so they passed the whole night in delightful spiritual companionship.  In the morning a peasant brought them milk, and when he took away the bowl it had turned to gold and was full of golden coins.  Nanak was pleased with this holy man, and as he went his way punned on his name saying, “Sheikh Ibrahim, God (Brahm) is in you!”

Before he left Pakapattan, however, the Guru made a copy of Sheikh Farid’s slokas, many of which are now included in the Granth Sahib.

By way of Tulambha, the pair moved on through South Punjab towards the Bahawalpur State.  Perhaps this was when the Guru visited a notorious robber who thought he would be an easy victim.  But by a few verses Nanak showed that he knew the murderous intention, and he begged for pardon.  The Guru replied, “Forgiveness in God’s Court is gained only after an open confession and full amends done for the wrong.” The robber at once confessed all his many murders and dacoities, gave away all his illegal gains to the poor, and under the name of Sajjan became a famous Sikh missionary in all those parts.

They went to Surat, and from there took pilgrimship to Jeddah, and thence went up to Mecca, the holy city of all Muslims.  He was roughly awakened from sleep here with his feet pointing towards the holy Ka’ba and was well scolded; he apologized quietly and asked the man to turn his feet anywhere he could where God was not.  He often gave the Call to Prayer here, and used to play with the children in the street, being followed about by them much as the Prophet Hazrat Muhammed was in his time.  People noticed that there was always a cloud shading his head during the heat of the day.

From Mecca, the two went on to Medina, where the Guru vanquished the Qazis in argument, though we must remark that the Muslims of these parts seem to have been surprisingly tolerant to him; such a miracle could hardly occur in our own days, for travellers like these would barely escape with their lives.  They proceeded to Baghdad, where Guru Nanak gave a new Call to Prayer, changing the words of the Creed while acting as muezzin.  The people asked him to what sect he belonged; his answer was:  “I reject all sects, and only know the One God, whom I recognize everywhere.  I have appeared in this age to show men the way to Him.”  Then he repeated the Japji to them, so we are told, and when the son of their “high priest” challenged the reference to “many heavens and under-worlds” he gave him a vision of some of these.

Crossing the Iran plateau, they next went to Balkh, for many years the home of the Prophet Zarathushtra, and then on to Bukhara in Central Asia.  So they worked their way round by Kabul to Peshawar, where the Guru argued with yogis at the temple of Gorakhnath.  Descending to the plains at Hassan Abdal, a noted Muslim centre, he was forced to dig a small well for himself, and this drew away the water from a rather selfish “saint”, one Bawa Wali, living higher up, Wali threw a hill at Nanak, who protected himself with his right arm and left the mark of his hand Panja Sahib on the hill.

By way of Bhera Shahu and Dinga, he came to Eminabad, immediately after Babar’s invasion of the Punjab.   All was in confusion; Pathan and Hindu houses alike were robbed and burned to the ground, women were driven along shrieking and weeping.  Nanak made a pathetic poem about their sufferings.  The pair were imprisoned under Babar’s officer, Mir Khan, and made slaves.  Nanak had to carry loads on his head, Mardana to sweep with a broom or lead a horse.  The officer saw the load floating a cubit above the Guru’s head, while Mardana played the rebeq and the horse meekly followed him.  He reported the wonderful sight to Babar, who came to see it for himself.  He found Nanak feeding corn to a handmill and singing some hymn while the mill turned itself.  

He prostrated before the Guru and offered him a boon; Nanak asked only for the release of all Saiyidpur captives, but these would not go free unless he too joined them.  Then when they all got home they found everyone there had been massacred; Nanak sang a doleful lament in a trance, being deeply moved by the sufferings of the poor people.  He went back boldly to Babar’s camp and boldly sang to the prisoners held there; Babar offered him a drink of bhang, often used by “yogis”, but he again fell into ecstasy and the whole body began to shine.  On his request Babar set all his prisoners free and even clothed them in robes of honour, in return for which generous act the Guru promised, “Your empire shall remain for a long time.”  He stayed three days with the Emperor, but refused to accept anything for himself and firmly refused even to think of embracing Islam.  When Babar asked him for advice, Nanak told him to rule the people with justice and mercy, and this in fact during his short reign he did.  Thus, Guru Nanak saved India at that time from much misery which the invasion must have otherwise caused to her.

After this long journey in foreign lands and his useful contact with the Moghul conqueror, Guru Nanak settled down quietly to live in peace at Kartarpur, almost for the whole of the rest of his days.

Ashram Life at Kartarpur (1521-1539)

He occupied himself largely with vigorous work in the fields, a rich convert having founded there a new village with a Sikh “temple”, to which disciples gradually began to gravitate from wherever he had preached his message.  He also wrote down many of the hymns he had already sung elsewhere and which no doubt Mardana had committed to memory. Thus the Malar and Majh Vars were written out while Mardana still lived, and the Japji and Asa di Var soon after them; when Mardana died, in 1522, he was succeeded as chief minstrel by his son Shahzada.

The Guru now put off his weird costumes and dressed himself as an ordinary householder of the day.  He regularly preached to the great crowd who came out daily to see him, teaching all to live in the world and work, while at the same time thinking of God always and praying for nothing but His grace.  His strong personal attractiveness, his loveable ways and playful sense of humour, his persuasive words and simplicity which came out of the heart of his own all-embracing love went straight to the heart of all his hearers; he seemed to draw the poor and sorrowing especially to his arms.  He taught all to drop meaningless outer forms and complications, to cling to the very simple essential Truth, to abandon caste and all other forms of egoistic pride, and to seek refuge only in the Name.  His great courage in so boldly speaking out open criticism of Islam and Hinduism wherever he went shows us that he was no milk-and-water moonbaby but a true predecessor of that great hero Guru Gobind Singh.  Yet his lively speech “radiated love and faith and attracted men as light gathers mothers”; says Puran Singh:  “Wherever he went the hearts of the people were gladdened and they began singing his Song of Silence, which is not written on paper but on the hearts of his disciples, and there it still sings as of old.”  Yet in his own person he was the very essence of humility, though always so quietly firm for the truth.  He never claimed any extraordinary greatness for himself in spite of his vast influence, deeming himself a mere man among men, mortal and sinful as they were, though conscious of his union with the almighty Lover of all souls.  Nor would he hold anything for himself even after settling down to “worldly life” again; whatever came to him he at once spent away on building almshouses or providing food for the poor.

A shopkeeper convert lived three years with him in those days, and then sold his goods away, took his Guru’s blessing, and went to Ceylon, where he converted that same Raja Sivanabha who had been the Guru’s host long before.  To this man, as he left, Guru Nanak promised: “Whoever bathes in cold water and for three hours before dawn repeats God’s Name with love and devotion shall receive nectar at God’s door and be blended with Him who is unborn and self-existent.”

One morning the Guru noticed a little boy of seven who came daily for the dawn prayers and quietly slipped away immediately afterwards.  Nanak asked the lad why he came and was delighted by his wise and pious answer.  This was Bhai Budha, who until his death installed the first five of the guru’s successors.  In those days early each morning the Sikhs repeated the Japji and Asa di Var in the Guru’s presence, following these with more hymns, the Guru freely explaining and answering questions on points in them until about 9:30.  Then followed the drati-prayer taught at Puri, and after that came breakfast, all the Sikhs taking food together as one family.  More singing and preaching followed, with manual labours, and after the Rahiras at sunset they had dinner together, followed by more songs; at about 10 they sang the Sohila and then all slept, though a few rose for prayer also in the night.

Somewhere about the end of 1531 the Guru wrote his exquisite mystic poem on the Twelve Months, its theme being the loving union of the soul with God.  One day in 1532 Lehna, the priest of Durga in Khadur, was led to the Guru, and he saw the goddess whom he worshipped adoring Nanak’s feet.  He surrendered to Nanak at once and became his favourite and most faithful disciple.  Once when his friends congratulated the Guru on having so many converts he replied that he had in fact few real disciples; he then assumed a terrible form and many ran away from him at once, others only stopped to pick up some money and run; only one yogi, two other Sikhs and Lehna remained.  The Guru asked these to eat of a stinking corpse, and only Lehna was ready for this; he found himself chosen as the Guru’s eventual successor and the carrion turned to sweetest prasad; Nanak’s own two sons had already proved themselves to be not perfectly obedient.  On Lehna’s intercession all the deserters were forgiven and recalled to their Guru’s side.

Early in 1539 the Guru attended the Sivaratri festival at Achal Batala, where he wrote the Sidha Goshti, which is believed to be a report of a discussion held there with certain yogis who followed Forakhnath; huge crowds saluted him with deep reverence.  He proceeded further to Pakapattan and called again on Sheikh Ibrahim; the old man rose to receive his great visitor with deepest reverence, the two embraced, and spoke of God to each other in verse all that night; they were most loving to each other and each was thrilled by the sayings of the other.  He visited Dipalpur and went as far as Multan on this his last journey, and then returned home through Lahore.  He did not again leave his Ashram while in that body.  On 2nd September he had Bhai Budha formally install Lehna, later Guru Angad, as his successor, laying before him five paisa and a coconut as offerings; the crowds there began to sing and for five days festival was maintained, a sweet feast of song.  Nanak fell into an ecstatic trance; his gaddi had given to Lehna, the Name as heritage to his two sons.  

They sang the Sohila and the last sloka of the Japji; the Guru covered himself with a sheet, uttered the Divine Name of Vahiguru once, and passed into the Being of the Beloved Lord, his light being transferred to Guru Angad (Lehna).  It was the 7th September 1539, and next day when the Hindus and Muslims disputed the right to dispose of the holy body they found only flowers beneath the sheet.  The two samadhis, Hindu and Muslim, were later washed away by the River Ravi, so that men could not make them into idols and so betray the teacher they adored.

Chapter Eight

The Idea Of The Supreme Being (God) In Sikhism
Gurbachan Singh Talib
Sikhism A Theistic Creed

Sikhism is a Theistic religion, and totally rejects all reasoning which may attempt to prove that the universe is an automatic machine, or that it is a continuation of atoms which are self-created and self-perpetuating.  According to the Sikh belief God is self-created and all that exists, has emanated from Him.  As to any speculations about the origin of God or the creation of the universe by Him, no mythological or any other explanation is offered.  Man’s intellect cannot penetrate the Divine mystery, and hence all that man can attempt is to feel or realize the existence of God through intuition or spiritual experience, called anubhava in Indian philosophy.  Logic or any other kind of reasoning cannot prove the existence of God, for against one kind of reasoning another can be advanced.  Hence for man it is to try to realize the existence of God in a spirit of humility, and to engage in prayer and devotion, so that he may become one with the Supreme Reality, that is God.  Guru Nanak says in Japuji (Stanza 16):  

By One Word the whole vastness of the universe was created.

Resulting in millions of streams of existence.

Again, in stanza 21 it is said:

The Yogi knows not the day and date of creation.

Nor any one the month and season.

The creator of the universe alone knows this secret.

God is believed in Sikhism to be eternal - that is, He is without beginning and without end.  All else that is visible, had a beginning and will end.  Even the sun and the moon, the stars, the earth - all will end.  The gods, Brahma, Vishnu, Shiva, Indira - and all others are mortal.  In other words, they are subject to the control of Time which marks their beginning, decline and end.  God alone is Timeless (Akal).  Akal is one of the key-concepts in Sikh spiritual thought.  While this term is from the Sanskrit in its origin, consisting of ‘a’ (negative prefix) and Kal (time), the particular spiritual and philosophical signification which belongs to it in Sikh thought is unprecedented in Indian philosophy.

Sikhism is strictly monotheistic in its belief.  This means that God is believed to be the one and sole Reality in the cosmos, and no god or goddess or power like Satan or Ahirman or any other has reality such as God’s.  God alone is worthy of worship, and the highest end of existence, that is mukti or liberation can come through Devotion to God alone.  All other worship is false and a waste of the precious gift of the human life.  Besides its monotheism, Sikhism also emphasizes another philosophical idea, which is known as monism.  Monism is the belief that all that our senses apprehend is only appearance; that God is the sole Reality.  Forms being subject to Time, shall pass away.  God’s Reality alone is eternal and abiding.  Hence behind the shows of things, the spiritual vision is always aware of the reality of God.  According to this philosophy, the differences created by man’s limited thinking which result in selfishness, egoism and hate are meaningless.  Since nothing exists except God; the man of God sees in all beings the reality of God.  A few texts from the holy Granth Sahib will illustrate this point:

That which is inside man, the same is outside him;

nothing else exists;

By divine prompting look upon all existence as one and undifferentiated;

the same light penetrates all existence.

(Sorath M.I.II - bage 599).

The Divine (like the lotus) is in the water; yet untouched by it:

Its light penetrates this water entire;

None is near, and none far;

I find it ever near, and chant its praises.

Nothing else exists inside or outside (man);

All happens as He wills it;

Listen Pharthari:  This is what Nanak says after contemplation.

(Asa M.I Ashtpadiyan I - page 411).

What should the yogi have to fear?

Trees, plants, and all that is inside and outside, is He Himself.

(Gauri Ashtpadiyan M.I. 7 - page 223).

Differences are owing to man’s ignorance of the Supreme Truth, and to the influence on him of Maya (illusion).  Through prayer and devotion and Divine aid the illusion created by Maya is lifted, and then man views the Reality of the universe as one, leaving no scope for hatred, avarice or egoism.

Conception of the Supreme Being

The conception of the Supreme Reality, i.e. God is fixed in Mul Mantra (The Basic Creed) of the Sikh faith, which stands at the head of the Guru Granth Sahib and is considered to be the opening of the holy text of Japuji.  Mul Mantra is chanted and written on all solemn occasions when Divine blessing is sought to be invoked in any undertaking.  In its original form it reads:

Ek Oankar, Sati-Nam, Karta-Purakh, Nirbhau, Nirvair, Akal Murati, Ajuni, Saibhang, Guru Prasadi.

Translated into English, this means:  The One Supreme Being; Eternal Holy Reality; The Creator; Without Fear; Without Rancour; Timeless Form; Unborn; Self-Existent; Realized Through Divine Grace.

The various elements in the above creed on careful study will yield the true significance of the Sikh belief and its idea of God.  The first veer-phrase Ek Oankar contains two terms: Ek (One) and Oankar (The Supreme Being).  Oankar comes from the Upanishad and is an extended form of Om, which is the holiest of all names of God, In the Guru Granth Sahib Om is also used - once by Guru Nanak and twice by Guru Arjan Dev.  Oankar is the Eternal Reality, above gods and goddesses and is holy and self-existent.  To it, in order to emphasize the idea of the sole Reality of God, Guru Nanak has added the numeral I, which in several Indian languages is pronounced as EK.  This EK Oankar is the transcendental, unattributed Absolute.  In other words, it is that which is above all Existence, has no attributes, since these will limit its absoluteness and Eternity. In Sukhmani (xxiii.6) it is said:

Whenever he wills, He creates the vast universe;

As He wills He is again EK Oankar.

EK Oankar here as elsewhere implies that Reality which is above and beyond all other existence.

The next phrase, Sati Nam contains two terms.  Sati (Satya) is both Real and Holy.  Nam is a spiritual idea, which stands for the Essence, the Absolute Reality.  It is not merely the name as is commonly believed, but that for which the name of God stands, that is, the Divine Essence.

Karta Purakh:  Karta is Kartar (Creator).  The universe is fashioned by God and not by any deity.  He is the Kartar, which is one of the commonly emphasized terms for God in Sikh belief.  Purakh is the same Purusha (Male, this Mighty Eternal Creator).  Purusha has come from the Rig Veda into Indian philosophy, and is one of the holiest words, as implying the Eternal Creator.

Nirbhau (without fear) and Nirvair (without rancour) are two negative attributes, implying God’s absoluteness.  Not being subject to any other being, and not being subject to need.  He is fearless.  Since He is the creator of all existence, He is without hate.  He is all love, all benevolence.  Hence in Sikh teaching, God is referred to again and again as Father, implying His love and care for all creation.

Akal, as said earlier, is Timeless, Eternal.  This term is characteristically Sikh.  In numerous Sikh phrases this term occurs.  Akal is as unmistakably the Sikh name for God, as Allah in the Muslim tradition.  

Ajuni implies that God is not subject to birth and death.  Hence the Incarnations of God who are worshipped in various religions in India and outside, are not God, for God is unborn.  He is not subject to the physical process of having a father and a mother.  Related to this is Saibhang.  This is a popular form of Sanskrit Swyambhu (Self Existent).

The last phrase, Guru-Prasadi implies that God’s knowledge or realization can come to man neither through reasoning or learning nor through ritual performances like pilgrimages, fasting and keeping sacred days.  None of the attempts in the ritual practice of religion will help His realization.  Through devotion and prayer God’s grace (kindness, mercy) may be aroused and through that alone may He be realized.  This is the great mystery of mysteries, which no man can understand.  Grace comes mysteriously and in ways unexpected.  Only prayer and devotion from the depth of the heart may draw it on man.  For grace (prasad) other terms employed by the holy Gurus are mehar (love), karam (bounty), nadar (glance of compassion), daya (compassion), kirpa (kindness).  So, this last phrase is essential in the enunciation of the basic idea of the Sikh faith.

God Without Fear 

In the teaching of Sikhism God is conceived as being without form (nirankar/nirakar).  In accordance with this faith, Guru Nanak is known as Nirankari (Believer in the Formless).  No image or idol or any figurine can represent God, or be worshipped as God.  All existence is God’s visible form, but no part of it is a substitute for God.  God is also Nirguna (unattributed) as said earlier.  This means that he is not subject to the ‘three qualities’ of ignorance (tamas), passion (rajas), and reasoning intellect (sattva as is all creation or Maya in the different stages of its evolution).  God is eternally perfect.  Man’s ideal must also be to rise above the three qualities of Maya and enter into the divine state of attributelessness through prayer and devotion.  In the state of devotion or bhakti, God is also believed to have certain noble qualities, such as love, compassion, fatherly concern for all creation and the upholding of the moral law in universe.  It is through such qualities that He comes close to humanity and becomes ‘the Beloved of His devotees’ (Bhakta vatsala).  To love He yields, but no other persuasion.

Man loves Him for the principle of Goodness and Righteousness that is in Him.  He is mighty and is constantly intervening in the concerns of the universe by destroying evil.  Thus arrogant tyrants such as Ravana, Duryodhana and certain demons in Indian religious history, are destroyed by God’s might operating through certain God-inspired heroes.  This belief is also shared by certain other great religions.  So, God must be understood to be full of universal love, but also that Might which destroys evil and tyranny.  The moral law cannot be defied by man with impunity.  Guru Nanak in the hymns on Babar’s invasion points out how the rulers were humiliated at the hands of Babar's soldiery, which became the instrument of divine justice.

In expressing the idea of God, Guru Nanak and his successors in the holy office of Guruship have employed some other terms which stand for the Absolute Reality.  The most commonly used in this respect is Brahm.  To give further emphasis to the idea of His transcendental character, this name is used as Par-Brahm (the Brahm beyond human thought).  Guru is made to signify the human Preceptor as well as God, from whom all enlightenment and realization proceeds.  Guru is also used in the extended compound form as Gurudev - the Lord Enlightened.  Satguru (the holy master) is another term used for God.  Thakur, Sahib, Swami (all three mean lord, master) are frequently used.  From the current Indian phraseology Parmeshwar (the Supreme Lord) is taken.  Prabhu (Lord) always stands for God.  Often the epithet Sacha (true, holy, eternal) is used as a noun substantive to designate God.  Pritam (Beloved), Piyara (Loved One) frequently occur in Gurubani as substantives to designate the idea of God. 

Chapter Nine

Guru Nanak’s Conception of Humai (Ego)

Taran Singh
The term ‘haumai’ is a compound of two pronouns ‘hau’ and ‘mai’ each meaning ‘I’, and thus, ‘haumai’ means ‘I,I’.  The ancient Indian term, for ‘haumai’ has been ‘aham-kara’ – ‘I-maker’ or ‘I-doer’.  In the Chhandogya Upanisad, it (sham-kara) is equated with atman or soul, conceived as the immanent Divinity.  But, its most popular sense, later, was the one attached to it in the Sankhya philosophy viz. it is a mental organ or function, evolved from matter, and mediating between the material and the spiritual.  In Buddhism, it has two slightly varying meanings viz. ‘mind involved in I-making-mine-making conceit’ and ‘the bias of I-making-mine-making from the ‘aham-kara’ that all actions spring.  According to the Pali Pitakas, springs of action are six, three being roots of good, three of bad actions or three of moral and three of immoral.  The three roots of bad actions are greed (lobha), hate (dosa) and want of intelligence (moha); the other three are their opposites - detachment, love and intelligence.  Modern Mahayanists hold that in the Bodhisattva theory, altruism as opposed to egoism takes a more prominent position, and the goal of nirvana is not one of personal salvation but of transferred merit, saintly aspiration being for the salvation of all beings.

In English, the word nearest to ‘haumai’ is ego which, metaphysically, from the Latin root, means ‘a conscious thinking subject’ as opposed to ‘non-ego’ or object - thus, it stands for the ‘self’, soul and spirit.  The term ‘egoism’ ethically, stands for the theory which holds the self-interest to be the foundation of morality, and the egoist, thus, is systematically selfish and self-opinionated.  An egocentric is, as we call it, self-centred.  An egoist can think of nothing else, but of ‘I’ and ‘me’, and is invariably ‘talking about himself’, in ‘self-conceit’ and ‘selfishness’.  Duality too has been recognized in the ego, and thus, ego is subject-consciousness and object consciousness, or, of ‘I’ and ‘Me’ - it is not dualism of essentially different substances, but it is of such a nature as to form together one individual conscious being.  Again, a distinction has been drawn between Theoretical egoism or the Subjective Idealism which maintains that one’s own individual ego is the only being that a man can logically assert to exist; and the Practical egoism which has three forms - logical, aesthetic and moral, according to Kant.  A logical egoist considers it unnecessary to bring his own judgement to the test of another’s understanding; the aesthetic egoist is fully satisfied with his own tastes; and the moral egoist makes himself the end of all his activities - nothing is valuable unless it benefits him.  In ethics, egoism maintains that the standard of conduct for the individual is his own good on the whole.  So, the inclinations and purposes of an egoist are immediately and exclusively directed towards himself; he, in his consciousness, thinks about himself and his own immediate interests only, is self-centred and self-opinionated.

Egoism is based on an atomistic conception of society viz. every social whole is composed of individuals, the nature of each one of whom is to preserve his own life, to seek his own good, to satisfy his own desires; and good and evil are relative to the individual.  But it is a false conception, as no man is self-contained.  An individual’s interests are not different from the interests of the society or of all members of the community.  Every individual is a member of an organic whole and the complete good is the good of the whole of which he is a member.  Higher men realize their true good by denying what appears to be their private good, and they so far identify themselves with their state or church that they are content to die so that the institution may live.  Self-interest, self-conceit, self-seeking and self-reference - all become irrelevant to them.

Using the term ‘haumai’ viz. I-ness and My-ness, Guru Nanak has given his view of ‘haumai’ most comprehensively in sloka VII.I of the Asa-di-var (ode in the Asa Measure).  At the same place, in another sloka, his first successor, Guru Angad, has also tried to interpret the view of Guru Nanak on the subject.  Guru Nanak’s sloka, referred to in the above, reads, in English translation, as this:

In ego man comes, in ego he goes,

In ego he is born, in ego he dies.

In ego he gives in ego he receives,

In ego he earns, in ego he loses.

In ego he is true or false,

In ego he has considerations of sin and virtue.

In ego he descends to hell or rises to heaven,

In ego he laughs, in ego he weeps.

In ego he begrimes, in ego he washes himself,

In ego he is misled into the considerations of castes and kinds

In ego he is foolish, in ego he is wise,

And loses. all sense of salvation and liberation.

In ego he is absorbed in Maya (illusion), In ego he is overtaken by delusion.

In ego are men born as creatures

Man can see the Gate, if he understands his ego,

Without realization, all talk of ego that entangles a man.

Nanak, under the Supreme Will our record is made,

As one sees the one, we perceive the other.  (Asa-di-var VII.I)

In the light of the above sloka, Guru Nanak's view of ‘haumai’ can be constructed as this:

1.  ‘Haumai’ is a creation of the Supreme Being as it comes into existence under His Will.  He is the master of the play of life.  The whole play of life is caused by the presence of ego in man which gives rise to the conflict between the higher and lower selves.

2.  ‘Haumai’ is a condition of the mind.  Mind itself is born of the five elements which are the objects of the give senses of sight, hearing, smell, taste and touch.  That is, ‘Haumai’ is material and not spiritual in its basic nature.

3.  ‘Haumai’ (I-ness, My-ness) is so powerful an instinct that it influences each and every activity of man (or animal) throughout the course of his existence which may run into myriads of births and lives.  Ego is the basis of his transmigration from life to life, serves as the initial force or motive in all his actions, directs every choice of man - true or false, good or evil, painful or pleasurable.

4.  ‘Haumai’ is that condition of mind which keeps man ignorant of the true reality, the true purpose of his life, and thus keeps him away from salvation and union with God.

5.  Guru Angad has described ‘haumai’ as a deep-rooted disease.  So far as it remains as the condition of the mind, it (mind) cannot conduct itself in a healthy way.  But, again, Guru Angad assures that the word of the Guru is the medicine which can cure the disease of ego.

6.  An egoist everywhere sees the projection of his own mind only.

7.  One hears the word of the Guru when the Supreme Being Himself blesses him with His grace.  The will of the Supreme binds a man to transmigration while His grace liberates him from that bondage of the cycle of births and deaths.  Ego binds a man, grace liberates.

8.  Ego is the basis of individuality which at once separates one from the totality of life or cosmic and social life.  This separation gives the idea of preservation of the self which leads to struggle for existence.

9.  The idea of struggle for existence makes the egoist self-seeking, conceited, self-assertive, selfish and proud.  As he secures his interests and himself, he develops a complex of superiority. He begins to feel proud of his caste, birth, country, creed, colour, sex, prowess, learning, culture, conduct, rituals, etc.  Thus, he begins to feel that he is born to rule while others are there to serve his will and carry out his order.  They are just the means to preserve and watch his interests.

10.  Guru Nanak has no where given a hint that ‘haumai’ can be purified and trained to serve nobler purposes or to work for the salvation of man.  According to him ‘ego’ constitutes the wall of separation between God and man.  So, this has to be completely removed; it is to be burnt, destroyed and eliminated altogether.

11.  However, mind or consciousness is a great power.  If mind becomes pure, it realizes God.  Mind is not merely ego; it has the powers of cognition, perception, understanding, reasoning and right discrimination.  These functions of mind in Indian terminology, have been called ahamkar, mana, chit, budhi, bibek, etc.  But mind is purified only when the ego is banished completely.  Mind must be rid of ego.  Guru Granth describes ego as disease, falsehood, wall, dross, dirt, poison, etc.  Mind, to be healthy, must get rid of the disease, falsehood, separation, dross, dirt and poison.  When ego is banished nobler and higher faculties of mind come into play.

12.  In the total scheme of God, ego makes the play of the world possible by creating the conflict between spirit and matter or good or evil.  Ego is not what is called the free will as opposed to determinism.  Man has no free will.  His entire course is determined by the will of God.  God Himself puts him on the path of evil or good, so called, for in fact the duality of evil and good also does not exist.

The Guru Granth calls the egoist as manmukh or sakat.  He is mind-oriented and follows the irrational carnal urges of lust, anger, avarice, attachment and pride.  He is thoroughly a materialist and is bound to the material joys.  He is always double minded, vacillating between God and Mammon.  When man shakes off ego, he merges his self with the cosmic self.  Such a man considers himself as a drop in the ocean of life and understands that his good or interest is common with the good of the other members of the human society or family.  Such a man identifies himself with the society.  He has no individual interests.  An egoist does everything with desire for reward or fruit for himself while a non-egoist is niskani (desireless) in all his actions.

In the Sidhgoshti (A Dialogue with the Siddhas), Guru Nanak (vide stanze-68) says that an egoist creates a world of his own life. The spider who weaves a web out of his ownself and is entangled in it and is thus killed ultimately by his own false creation.  An egoist lives in an imaginary world of his own wherein he himself matters the most and remains the centre of the entire universe or a small circle of his relatives is all that matters.  In selfishness, he thinks of his own salvation only and resorts to the so-called religious acts of supposed merit such as dips at the so-called holy places, alms-deeds, austeritier, meditation, samadhis (concentrations), recitations, mortification, etc.  (Asa-di-var, VIII-2, also ibid, IX, I, IV.2).  So-called men of religious piety who sin against others by discriminating against them on grounds of caste, creed, birth, position, sex, learning, and claim superiority for themselves for observing Shradh or sutak or purity of the cooking-squares are indeed egoists.  They do not meditate on the Name and live in a fool’s paradise that these rituals and religious practices would save them.  Similarly, men of power, wealth, position, beauty and bravery are proud, and in their egoism, care not a fig for the feelings of others, behave like tyrants, do high-handedness; but they also live in a world of their own fabrication as they have to reap the fruit of what they had sown.  Being forgetful of the Name, all these men of ego suffer terribly.

In ego, a world springs up, O man,

Forgetting the Name, this world suffers.

A Gurmukh thinks of knowledge and truth, and burns ego by the word of the Guru.

He is pure in mind, thought and word,

he merges with the True One.  (Sidhgoshti, 68)

A Gurmukh is the antithesis of an egoist.  He mediates on the Name and so purifies his mind that all the evil and 

selfish tendencies leave him.  This is banishing of the ego.  There is no other remedy for the otherwise incurable disease of ego.  Mediation on the Name alone can banish ego and make one the servant of God.  The disciple of the Name inculcates in the devotee the virtues of temperance, honest, non-attachment, moderation, gratitude and love of the Lord.  These are the qualities of a servant of God too.  This plane of character guarantees the state of bliss and continuous pleasure to a Gurmukh.

Guru Nanak is more concerned with practical life than theorising.  In bani, he has placed ‘haumai’ in opposition to Hukam (Supreme Will), Seva (service), Gyan (discriminating knowledge), Sehj (poise, middle-path), Nam (meditation, devotion) and Nirlaip (non-attachment).

(1)  In the Japu (pauri II), with which the Guru Granth opens, he has placed ‘haumai’ in opposition to the Supreme Will or human, saying that one can be a man of realization and truthfulness only if he conducts himself in accordance with the Supreme Will.  He has drawn some sort of distinction between order and will, as it is the will which creates order.  God is absolutely free to ordain an order.  His will creates the order which works in the cosmic evolution and course.  By His will:  all forms come into being, they develop life, grow exalted, become good or evil, receive pain or pleasure, win Grace and get liberation or are doomed forever in transmigration, etc.; but an egoist is led to believe, erroneously, that he can transgress the will or order and by his efforts or actions develop, get exalted, become good, get pleasure, and win liberation.  By such thinking, he denies, not only the Supremacy of the Divine Will, but the absoluteness of the Supreme Being itself.  The Guru asserts that ‘all are subject to the Supreme Will, none outside its pale’, but the egoist asserts that he is beyond the pale of the Supreme Will and thus he feels not the need of being devoted to that and meditating on the Name.  The Guru asserts that a cosmic order exists, the egoist does not recognize this and feels that he can defy any order or rule.  He does not care for the rules which make a man really exalted or otherwise, great or otherwise, and bring suffering or pleasure.  He is selfish, self-willed, self-seeking and sins against the common interests of society or community.  He defies the social laws.  The egoist does not understand the supremacy of the will though it is there.  He suffers for his ignorance as he constantly sins against humanity.  He is not a responsible being and does not contribute to the total good of mankind by following higher and nobler tendencies which too are present in his mind.  He is narrow in outlook.  We must attune our will to the Supreme-will, our self to the higher self, and choose the higher course of good which may result in the good of all.

(2)  As already referred to, Guru Nanak has placed 'haumai' in opposition to seva or service of God which also means service of mankind.  The man wants to serve God must attune his ego to the Supreme-will.  For this, he need develop a certain pattern of life. In opposition to this sloka on ego, the Guru has given the character of a servant of God as under:

The service of God is done by the men of temperate lives who meditate on Him as the truest of the true,

They refrain from treading the path of evil, and doing good, practise honesty.

They have broken the bonds of worldliness, and eat and drink moderately.

“Thou art lavish in They mercies, of which Thou givest daily ever-increasingly” -

thus glorifying they obtain the glorious Lord.  (Asa-di-var, VII)

The conflict between ego and will-to-serve is removed when man, through the grace of Guru and God, meditates on the Name.  By meditation and devotion, his will gets attuned to the will of the Supreme.  Meditation on the Name gives him a set character which is temperate, refrains from the path of evil, practises honesty, is unattached to the world, eats and drinks moderately and thus obtains the Lord.  A man of meditation believes that God is the giver of every gift and He gives through His mercy and gives ever-increasingly, while an egoist believes just the other way.  He lives for himself only, lives intemperately, eats and drinks immoderately, and earns by hook or by crook, not caring the least for honesty.  An egoist is bound or attached to the world; he is attached to his own interests; he cares for the need of his family only and with that his circle ends.  A servant of God looks after the needs of the humanity, the society and the community.  He breaks the bonds of the body and the family or narrow considerations.  Mankind is his family.

(3)  Ego and right knowledge are always in opposition.  In a hymn (No.33) of Sri rag, Guru Nanak emphasizes that a man of service who alone is honoured in the court of the Lord, is a man of right discrimination; he is a man of enlightenment which comes through living according to the teachings of the holy books, under the fear of the Lord and by knowing the truth.  This man goes beyond the attractions and charms of Maya and is not deceived by it, while a greedy man, an egoist, always vacillates.  The lamp of the mind, the Guru says, is lighted this way:

If we practise the teachings of the holy books, 

If we put the wick of the Lord’s fear in the lamp of the mind,

If we give it the fire of truth: -

This, then, is the oil, and this is how the lamp is lighted.

If the inside is lit like this,

then the Lord is obtained.

A man who is impressed by the word of the Guru, adopts such a way of life.  He surrenders himself completely to the will of the Lord.  He fears the Lord.  An egoist does not care for the word of the Guru, nor for truth, nor for the Supreme-will.  He believes that his own intellect is supreme and he can make no error.  A man of pure intellect will serve mankind, not an egoist.

(4)  Ego and bhakti (nam-bhakti) do not go together.  Guru Amardas (Vadhans, Pada-ix) has emphatically stated that ‘haumai’ (ego) and nam (meditation on the Name) are in direct conflict, the two can never dwell in the same mind.  Guru Nanak (Asa, Ashtpadi-II), portraying the life of a man of meditation, says that externally he also appears to be a man of ego as he lives in the world and earns and spends like all men, but he then clarifies, he is unattached in his mind.

Outwardly he is an egoist,

He appears to behave and eat like that;

But he is liberated inwardly,

he is never attached.

A bhakta lives in the world, earns and spends, rears up family, brings up his children.  But still he shares his earnings with others.  He lives temperately and moderately.  He can save to spend in the service of man.  A servant of God can never be proud and egotistical.  Meditation on the Nam gives non-attachment.

‘Haumai’ is, in fact, a ‘denial of God, the Supreme Reality; it is the denial of the existence of a cosmic order, it is the denial of the oneness of the human society; it is denial of the path of love, knowledge, service and devotion’ it is living in an imaginary world of own fancy; it is living in constant conflict with all else in the creation.  But it is God’s own creation to serve as an instrument of the play of life which He enjoys.  God also sends the Guru to free men of the grip of ‘haumai’ so that they may be reclaimed to God.  The Guru is sent to mankind as God’s grace to it.  He banishes ‘haumai’ root and branch and unites man with God again. 

Chapter Ten

Guru Nanak Dev Ji

An Eclectic Arahat
Dr. S.S. Sodhi & Dr. J.S. Mann
In this paper, we would like to explore the eclecticism of Guru Nanak after he evolved into the personality of an Arahat.  Buddhist psychology gives a very practical definition to study the evolution of an Arahat.  These are some of the characteristics of an Arahat, which we have been in a position to gather from the traditional books written in Sanskrit and Pali.

1.  An Arahat successfully destroys his obsessions.

2.  He breaks the fetters of becoming and wins freedom by acquiring perfect knowledge.

3.  An Arahat is capable of examining the minds (citta) of others and by means of his superknowledge finds out whether they have been freed or not.

4.  Arahat’s mind is either freed by understanding or freed through various “de-automatization” process such as meditation.

5.  The changes of personality affected through the attainment of arahatship are profound.

6. An Arahat internalizes the universal virtues through his experiences with truth.  These virtues then become his second nature.

7. Arahat speech and writings become blameless, pleasing to the ear.  His sayings go to the heart.

8. Arahat believes that “Faith is the seed, austerity the rain”.

9. Arahat eyes reflect a Samadhi state, filled with Karna (compassion).

10. The perceptual and cognitive process of an Arahat are different from the normal persons.  His perceptions do not change to suit his personal interests and they are not allowed to disturb his peace of mind.  His mediational processes are different from the normal persons.  His constellations of feeling and emotion and congitations are under his conscious control.

11. Through the practice of meditation he acquires various kinds of supernatural knowledge which includes:

a) Knowledge of the destruction of the obsessions;

b) Retro-cognition, i.e., knowledge of the past experiences;

c) Clair-audience, by which he hears sounds of both human and celestial beings.

Guru Nanak’s range of cognition was vast.  He had experienced cosmic consciousness when he went into a trance at the bank of the river.  Through this, he came in touch with the incomprehensible and infinitely marvellous Universe and the colossal but familiar world within.  He was lifted beyond the confines of time and space when a radiant kind of vital energy gave him a fleeting glimpse of the Almighty.  Guru Nanak as an Arahat transcended the limitation of the senses and knew about the non-material world.

After reaching this stage of liberation, he developed his eclectic philosophy.  Briefly stated, eclecticism is an approach where one looks at the parts, does not allow any one part to dominate but tries to organize a whole (a Gestalt) which dominates the parts.  The whole, so organized assimilates and accommodates experiences to produce original responses.  It is the belief of the present authors that this is what Guru Nanak tried to do.

He was exposed to Hinduism, Buddhism, Jainism, Zoroastrianism, Judaism, Christianity and Islam.  He was a genius who appeared to have internalized this all, added the new currents to it, modified it, and rejected whatever was thought to be “strait-jacketing” the human mind.

Guru Nanak was a genius of unquestioned originality, presumed facility and spontaneity.  He saw no lines in religions and through his self-willed fiercely defiant writings created his own vision of reality which manifests all his works.  His skills with words (which he chose from all languages including folk languages of India) reflected his vibrant eclecticism.  The harmony and clarity of his thought reflected his reality of cosmic consciousness.

Guru Nanak during his travels outside of India, came into contact with the followers of Islam and Sufism.  The features which appear common to Islam and the teaching of Guru Nanak are:

a) Belief in one God, not to be represented by any physical symbol;

b) The equality of all persons as persons;

c) The organic fusion of the spiritual and worldly life and worship with the fulfilment of social obligation;

d) Organized community life as an expression of the religious ideal;

e) The repetition of God’s name as a form of prayer (dhikr).

Similarly, one can see that Guru Nanak looked at our Buddhist legacy and assimilated some significant points.  Pali word for the follower is Sekkha and for the teacher is Garu (Sanskrit Guru).  

Buddhist talk about ‘Akaliko Dhammo’ which means timeless reality.  Also, they talk about the ultimate Truth (Sat) as the timeless reality.  Guru Nanak's Mulmantra and Sikh greeting message of Sat Sri Akal may have roots in some aspects of Buddhist literature.  Furthermore, Sikh concepts of Nirlep, (living without attachment, Nam Simran to achieve Nirvana, Sunna (void), Sahaj, Guru-Bani, Sangat, Siddha Ghosti may have roots in Pali literature and Buddhist philosophy.

Guru Nanak’s emphasis on the Grace of God rather than Karmic forces, his firm belief in ethical monotheism (which gives God such attributes as love, justice, holiness, goodness, mercy and truth) and regions of spiritual experience (khands) makes one conclude that during his travels he did break bread with the followers of Christianity.  Conversion in Christianity applies to a marked change of heart which according to Guru Nanak makes Manmukh to a Gurmukh.

One can take examples from other religions to demonstrate the eclectic approach used by Guru Nanak because he did not see lines between religions, once he reached Arahathood.  Guru Nanak believed that religion should not be measured through rationalistic sticks.  It is a realization (Anubhava).  He anticipated and developed the philosophy of ecumenism in his shabads which became an integral part of the Adi Granth.  As if he was saying through his Bani, “I am not interested in refuting one another, but I am interested in sharing the insights of other Arahats.”  His insights might take us away from the terrible predicament in which humanity finds itself these days.

Chapter Eleven

Guru Nanak’s Concept of Sahaj
Dewan Singh
The concept of Sahaj is central and pivotal in Guru Nanak’s mystical thought.  It relates to the highest spiritual state humanly attainable and has thus deepest connotations attached to it.

Though outcome of a most advanced and recondite experience within the innermost sanctuary of the soul, the ordinary meaning of Sahaj is ‘just what it should be’ or ‘just normal’.  In other words, a simple human proposition, that a man should become a man par excellence; a real man; no adhesions, no defaults, no accretions, no deviations.  But this paradoxical word Sahaj does not go with mere ‘saying’ or verbal expression.  It is an actuality, a real human state, a tangible, workable human achievement.

Bearing in mind the baffling nature of this term, it can safely be said that the concept of Sahaj belongs to the realm of ‘Esoteric-mysticism’, in as much as the meaning of Sahaj is invariably associated with its manifestative aspect or its expressive quality which, in figurative terms, we call Anhad Sabad.  Thus both the mystical content and its configuration are essentially linked together in our ubiquitous reality.

It is only the experienced who can apprehend these two unitive states within his soul, without being able to express them because these are entirely ineffable realizations.  Guru Nanak himself, having experienced directly the blissful union with God and the concomitant divine manifestations attending such Beatitude, has mystically expressed these visions in symbolical language, incorporating and using esoteric terms already current in Bedanta or Yoga mysticism and in higher Buddhism, investing them with new meanings.

As Niharranjan Ray says: “...in whichever manner one seeks to describe the Sahaj experience, its real nature must elude understanding in humanly communicable language.  The articulation of an experience which was essentially a mystical one and hence, according to Guru Nanak himself, was incapable of being translated in communicable terms, was indeed beyond human expression, had necessarily to be in traditional mystical terms made current and somewhat understandable by his predecessors belonging to various mystic orders of sants and sadhus, and in well-known traditional symbols and images that had some meaning, however vague and generalized, to those whom his words were addressed to.”

In order to consider the concept of Sahaj in its mystical connotation, it would be useful first to study its etymological meaning.  Sahaj is originally a Sanskrit word which means ‘having been born together’ (just as human ‘twins’) and thus something inwardly perceived or intuited along with one’s birth as a human being - a sort of indwelling mystical principle of divine perception given to man as his birthright and therefore, a natural and effortless heritage of divinity ingrained in humanity.

Properly speaking, Sahaj is the very ‘mysticality’ (to use a new term) of religion.  It is the acceptance of inwardness and ‘intuitionism’ as the true basis of religion, to the negation of all ritualistic externalities.  In Guru Nanak’s thought, Sahaj comes to imply the acceptance of Hukam as the first cardinal principle of Sikhism.  Sahaj in this meaning would be the mystical state of a man who has accepted the divine will (Hukam, Bhana, Raza).  Sahaj, thus, is the highest spiritual state attainable in Sikhism.  It is the highest bliss.

Another writer on Guru Nanak defining Sahaj says: “The word ‘Sahaj’ means natural fulfilment.  Just as vegetables cooked over a slow fire retain their flavour, in the same way gradual and voluntary discipline of the mind and body will bring out the essential goodness inherent in the individual.”

In the meaning expressed above Sahaj connotes a natural slowness and steadiness required for perfect action.  Haste makes waste, has been truly said, Sahaj is the opposite of inordinate haste.  Sahaj is compactness and self-sufficiency, while haste is flippancy and inner weakness.  A sure man is the ‘poised’ man.  In this anthropomorphic sense (as distinct from the mystical one, discussed earlier), Sahaj would mean equipoise, equanimity and equilibrium.  It may be called “balanced perspicacity” or sambuddhata, in the psychological sense.

All true balance and true actions (which may be called Sahaj-karam, as distinct from the self-willed actions) engender aesthetic  as well as spiritual pleasure, while spiritual fulfilment produces infinite bliss.  

Sahaj which is “the state of enlightenment achieved through self-discipline” has been generally accepted to be “the  ultimate goal which is the religious and spiritual discipline laid down by Guru Nanak was supposed to lead to”  Hence this term has been used to denote the ineffable union with God.  Various expressions have been current as synonymous with Sahaj, such as Sunn-samadh, turia-avastha, chautha pad, amar pad, param pad, maha-sukh, param anand, dasam duar, Anhad and, sach Khand, jiwan-mukti and so on.  The term sahaj samadh has also been used by Kabir and the Sikh Gurus.

All this terminology connected with Sahaj was commonly used by all the Nirgun-Sampradaya saints, Kabir, Namdev, Dadu, and others, along with Guru Nanak, having borrowed it from the Sahajayani Buddhists (who in their turn inherited it from the Mahayana-vajrayana Buddhist tradition) and also from Tantrie Hathayoga and the Nathpanthi-Kanphata Yogis with whom Guru Nanak came into direct and close contact.  The Sahajiya Vaishnavas and Bauls of Bengal also adopted this esoteric terminology.  The patent meaning of Sahaj has been the abnegation of duality and the perception of unity in God as well as the creation.  Devoidness, is also the primordial state of the Nirgun Brahm Himself.  Mohan Dingh Uberoi describes the Sikh Sahaja Yoga as “unification with Self through cultivation of a state of natural, easy Self-Hold, Self-Rest.”  Again:  “Sunn is a state in which there is no movement, in the receptacle, of any type, no sound, no wind, no object or objectivity, the subject God, is there as the container, the presence.”

Guru Nanak has copiously used esoteric terms and expressions such as sunn, shiv-shakti, trikuti, unman, sas-ghar-sur, bajar-kapat, ira-pingla-sukhmana, ajapa-jap, dasamduar, dhundhukar-niralam, sache amerapur, sachi nagari, bij-mandar, sunn kala, satsar, panch-sabad, akul niranjan, purakh-arit, gagnantar dhanakh, sunn-samadh, bis-ikis, dubmue-vin pani, surat-dhun, nijghar, guptibani, anhat sunn and surat-sabad in all his compositions, specially in Ragas, Ramkali and Maru.  These are purely mystical terms common to all Indian religions.

As Nirharranjan Ray observes, Guru Nanak’s use of these tantric and yogic terms does not logically follow that he actually practised or inculcated their practice among his followers, since he has used them only as figures of speech or technical esoteric terms which were current and handy for use and were generally understood among advanced mystical orders of his time.  He had actually many discussions during his travels and at Kartarpur with Yogis, Sadhus and ascetics of various mystical cults and denominations.

Guru Nanak, in fact, had his own mystical message to convey to humanity and it was original with him and had no conceptual reference to the mystical philosophies of saivites, vaishnavites, yogies and even to Kabir, Dadu, Namdev and others, though many of them were accepted as allied co-mystics and their compositions included in the Adi-Granth more with a view to illustration and elaboration than to identification and syncretism.

The achievement of Sahaj-avastha in the form of maha-sukha or jiwan-mukti which was the ultimate goal of all the mystical cults using esoteric terms concurrently during Guru Nanak’s times, was to Guru Nanak a matter of inner discipline and direct experiential contact with divine Reality.  Mere esoteric niceties or intricacies, specially of Tantric Yoga were quite alien to his mystic temperament which was fundamentally Dynic, ethical and synthetic.

N.  Ray remarks in this context:  “God-experience is an inner experience; one must therefore, cleanse and purify one's inner being.  How does one do it?  Guru Nanak’s clear answer is, by loving devotion and adoration of God and by endless repetition and remembering of His Name, Nam Simran.”

Summing up, this eminent scholar says: “Guru Nanak’s position and statements are precise, clear and unequivocal and their ethical import and socio-religious significance deep and wide.”

Guru Nanak’s mystic thought is easily distinguishable from the Natha-panthi and Kanphata Yogi cult, as also from Tantrism, Vaishnavism and Shaivism, though a general fallacy exists to equate or identify it with Kabir’s mysticism.  But as Mcleod has lucidly discussed, much of Kabir’s mystical jargon remains obscure and personal whereas Guru Nanak’s postulation especially of the mystic path and discipline is clearer and more cogent than that of Kabir.

Concluding his analysis of Guru’s Nanak’s mystical contribution to Indian religious thought as represented by Sant Tradition (i.e. Nirgun-samparadaya tradition), Mcleod says:  “The system developed by Guru Nanak is essentially a reworking of the Sant pattern, a reinterpretation which compounded experience and profound insight with a quality of coherence and a power of effective express.”

There is much inconsistency and incoherence in Kabir’s thought, as Ray observes, from which Guru Nanak’s mysticism is absolutely free, with the result that whereas it is difficult if not impossible to construct a theology out of what Kabir says, it is not so with Guru Nanak.  “He was also a mystic, but his mysticism was limited to the final goal of sahaj experience which at the ultimate analysis was a mystical, ineffable, unanalysable, inexpressible experience.”

Another eminent writer observes: “The Sahaja Yoga, according to the Guru, consists in subduing the mind through the grace of the Guru and in the extinction of all troubles and ills in the company of the Guru and the saints.  This is the Bhakti Yoga of the Guru.”  Among the more technical esoteric (Tantric) terms may be included the ‘Chhat-chakra’ or the six nerve-plexuses, the kundalini, the sahansar-dal kanwal, the sas-sur complex, the dasamduar, the opening of bajar-kaput or trikuti.  These are the well-known yogic terms which Guru Nanak adopted and reinterpreted to suit his own mystic realization.  They are, thus, of illustrative value.

The idea of the immersion of ‘sun’ in the house of ‘moon’ (sas ghar sur samauna) is typically mystical and has been adopted by Guru Nanak to express the subservience of the creative energy (called shakti - the female symbol) to the spiritual element (called shiva - the male symbol).  The sun and moon also stand for the right and left nerve channels (called ira and pingla, respectively) of the Hathayoga.  Connecting the allied states of Sahaj and Anhad N.  Ray says:

“Apart from the characteristics of peace and tranquillity, of wonderment and bliss and of ineffable radiance by which one recognized the sahaj state of being, Guru Nanak recognized another, that of anhad sabad, an unstruck sound which 

he used to experience within himself as that ultimate state of being.:  While sahaj is the highest blissful state attainable by man as a result of mystic discipline and realization, anhad is the mystical expression of that radiant state in terms of divine music esoterically heard within the soul and which the experienced only knows in his own experience and cannot describe in human language. 

Guru Nanak has treated the concept of sahaj in its varied aspects, as is evident from the following references from his poetry:

1.  We come by sahaj and left by Hukam; Nanak, there is eternal obedience (to God).

2.  “By hearing the Name, one attains sahaj contemplation.”

3.  “By hearing Guru’s word, one attains sahaj contemplation.”

4.  “Those who apprehended Him, they recognized the Sahaj.  When I pondered over this, my mind was appeased.”

5. “One who met the Lord in Sahaj, was accepted.  He has neither death nor rebirth.”

6.  “In fear one found the Fearless.  Then he entered the house of Sahaj.”

7. “To see Nature, to hear Gurbani, and to utter your true Name.  Thus the treasure of honour was filled and we got Sahaj contemplation.”

8.  “O Yogi, consider the essence with Sahaj.  In this way you will not be reborn in this world.”

Chapter Twelve

Hukam - The Divine Ordinance
Gurbachan Singh Talib

Hukam (Arabic:  Hikm, order, command) has acquired a special central place in Sikh philosophical thought.    It is found mentioned in the compositions of the holy Gurus in most of their hymns.  It expresses the Divine Will, the Ordinance which regulates the universal system and the life of man - particularly the happenings in his life over which he has no control.  It refers also to the inner forcer of the moral code and the system of retribution for man’s doings in his life.  In this term Hukam, Guru Nanak saw the secret of the Divine Will unfolding itself.  He has consequently employed it on all occasions where his message to man is to see the hand of God behind the inexplicable happenings of life.  By Hukam come the joy or sorrow which is man’s destiny, the ordering of the future life and the attainment of liberation, or man’s continuing in the painful circle of transmigration.  A corollary of Hukam is for man to submit to the Divine Will without complaining or finding fault.

Along with Hukam another very important concept, also taken from the Arabic, is Reza.  Reza, like Hukam, is also Divine Will and these two terms are generally employed in the gurus’ teaching in conjunction.  As an example may be cited the last line of the 1st stanza (Pauri) of Japuji, which in translation runs as follows:

‘How may man purify himself?  How demolish the wall of illusion?

Sayeth Nanak:  This is brought about by living in accordance with God’s Command and Will:

God’s Will is recorded for man to be ever with him.’

In these lines, Command is the rendering of Hukam and will of Reza.  In Japuji itself of stanza 27, at the close again these two terms occur in conjunction:

‘God sets as it pleases Him:  man cannot Command Him to follow his own will;

Sayeth Nanak:  He is the King of Kings:

For Man it is proper to live in accordance with His Will.’  

There are other terms employed in Gurubani which are equivalents of Hukam.  One of these is Furman (firman) which is from the Persian.  another is Bhana (choice, desire) which is from Punjabi.  Among Muslim sufis, who had established their centres of religious practice and propagation in Punjab two to three centuries before Guru Nanak’s time, Reza was a popularly current term, and had passed into the thought and speech of the masses.  It was, therefore, easily understood by the common folk.  So was Hukam.  Hence, in order to emphasize the religious duty of submission to the Divine Will, Guru Nanak employed these two terms so constantly in his message.  In sufistic thought, Reza has a twofold meaning:  (a) The Attitude of submission on Man’s part to the Divine Will and (b) The Divine Will itself.  It is in the latter of the two senses that Reza is employed in Sikh thought.  Hukam (Hukm) is not directly employed in the Koran, but is derivative Hakim (One who commands, i.e. the Ruler) is used in the phrase Ahkam-ul-Hakimin (the Supreme Ruler) for God.  Another Arabic word for command is amar (amr).  That also is employed in Gurubani.

The basic idea implicit in Hukam and Reza is the imperative nature, the supremacy of the Divine Will and the duty of man to submit to such will, whether joy comes to him or sorrow.  Even in the face of impending death at the hands of tyrants, in undergoing martyrdom, the Guruís Sikhs felt themselves bound to accept these happenings to Hukam and Reza and to meet their suffering in the spirit of resignation.  While the terms Hukam, Reza and Furman come from Muslim sources and from the Arabic or Persian languages, in Indian thought to the idea of submission to the Divine Will is paramount, especially in the practice of Bhakti.  When in the Gita the Lord calls upon man to submit to Him the fruit of his action and to accept success or failure uncomplainingly, what is being emphasized is the need for man to submit to the Divine Will.

The suffering of life had become greatly accentuated in India in the medieval age with the various forces of tyranny prevalent under the state system of the Pathans, and later the Mughals.  Was man to forget God or to rebel against Him in such an age?  What was man’s duty?  Clearly, while he must ennoble his own life through prayer and devotion, he must at the same time not grow bitter.  Suffering being inevitable, man must bear an attitude of seeing the Hand of God in all happenings.  Through such attitude of Reza alone could suffering be overcome.  In this age to the injustices of the system of exploitation of the people by the landlords and rulers was added religious persecution.  The sufferings of the people had become tenfold:  sufferings there must be, till God in His Will would find a means to end it.  In the meantime, men of God must suffer through and not bend to the will of tyrants.  Whatever suffering came, thy must bear it in the spirit of resignation, and whether through death or through suffering undergone must become martyrs.

To sustain their faith through such trials they must realize that the Divine Will is inscrutable and works out its own purposes in ways which man cannot understand.  All that man can do is to be certain in the faith that God is altogether and wholly good; that His Will is good and therefore even suffering and pain undergone in His way are holy and are not without meaning.  It is this faith which underlies the concept of Hukam and calls from the man duty of submission.  It is in this spirit that Guru Arjan and Guru Tegh Bahadur and countless other martyrs faced death.  It is with this faith that Guru Gobind Singh faced all the hard trials of his life.  The underlying concept behind all such experiences is the faith in Hukam and Reza.  It is the realization of Hukam that underlies Guru Arjan’s lines.  (Asa M.V. 93, Page 394, Sweet is Thy Will):  Nanak begs only for the wealth of the Name.

There is a Divine purpose in everything.  Man cannot know the Divine purposes.  He is only a drop in the ocean, a tiny fish in the vast sea.  For him therefore, the sovereign duty is to submit.  It is irreligious and impious to assert one’s ego in the face of the Divine Will.  Hence the person whose mind is not conditioned to religious faith is called Man-Mukh (Egoist).  On the impropriety of man assenting his own will in he face of the Divine Will, a few texts may be cited from Gurubani.

From Japuji:

All are subject to God’s Ordinance; none is exempt from it.

If man were to recognize its operation, he would not assert ego.  (Stanza 2, at the end)

What pleases Thee is alone good and holy.  (Refrain to stanzas 17,18,19)

All happens as He wills it; the ignorant in colossal folly presume to issue commands.  (Var Malar 11, page 1282)

None can say on whom the creator bestows any gift;

He orders everything, fools think they are the masters.  (Var Sa rang 10, page 1241)

All creatures carry with them what is destined for each;

All shall be decreed as their actions shall specify.

The ignorant alone command and will.

Nanak, the Eternal is a treasury of noble attributes.  (Basant M. 1.4.3., page 1169)

All happens as He wills; Nanak, what is man?  (Asa M. 1, Ashtpadiyan 7, page 417)

By Ordinance is man born and dies;

He who understands the Ordinance, is merged with the Eternal.

Nanak, the Eternal is so dear to the heart;

Through His grace alone may one do good deeds.  (Maru Solahe 5. 1, page 1025)

The God-inspired man alone understands the Ordinance and is merged with it.

Through Ordinance is man born and he dies.

The whole visible creation is in consequence of the Ordinance.

Through the Ordinance are created the three worlds and through the Ordinance does God assume His power.

Through the Ordinance is the Bull bearing the earth on his head.

Through the Ordinance are created air, water and the heavens.

Through the Ordinance is Shiva lodged in the house of Shakti,

And so the play of the universe appeared.

Through the Ordinance are the heavens spread;

And all creatures of water, land and air created.

Through the Ordinance does one get breath and food;

Through the Ordinance is man given sight.

He who submits to the ordinance, finds the Portal, and is merged into the Eternal.

The Ordinance kept the thirty-six Ages in the Void.

Through the Ordinance are mystics and saints engaged in meditation.

He the Master who holds the leading-strings of the Universe,

Is the Lord of Forgiveness and Deliverance.  (Ibid 16, page 1037)

Two other related concepts along with Hukam may be mentioned.  One of these is Kudrat (Qudrat) which is also from the Arabic and literally means power, might.  Kudrat is inclusive of Hukam which is its operative form.  Kudrat and Hukam are the underlying Law of the universe, which is moral in character.  This law upholds right and destroys Evil.  As is constantly reiterated in Gurubani, in the long run falsehood (i.e. Evil) will be destroyed and Truth (i.e. Right) will endure.  This inevitability of the triumph of Right sustains faith and makes sorrow and suffering appear only to the temporary phases in the experience of the self, which ultimately must merge into the universal self (Paramatima) and rise to a state which is above joy and sorrow.  The Divine Law thus is not an arbitrary fiat or command but the unalterable law wherein only that which is Right prevails and all that happens is only a manifestation of this process.  Man in his limited view may not be able to see this Reality, but the spiritually-enlightened person, the Guru or Brahm-Giani sees this law and makes others aware of its operation.  Thus Tyrants are destroyed and their apparent shows of power are of no avail to them.  What destroys them is the force of the Divine Law which does not brook success to evil.  Several texts in Gurubani testify to this.

In the measure Sorath, says Guru Nanak:

Those with ramparts and forts, and sounds of pump,

Who thought the sky too small for them,

Where in the end dragged about in halters. (Sorath M. 1.1. page 239)

Their hosts, drums and fine portals they shall be forced to forsake;

All are dust, and in the end have become dust. (Var Sorang 17, page 1244)

In Var Asa:  ‘If God turns away his glance of favour, 

Kings become blades of grass.’

In the Hymns in Babarvani similarly, the fall of the great and powerful is recounted.  They fall because of the Moral Law which brings about the fall of those who had forsaken the path of virtue.

Another idea related to Hukam is that of Grace for which several terms are employed in Gurubani.  One of these is Karam (Arabic), another is Mehar (Persian).  Kirpa (Kripa) from the Sanskrit, and Prasad are used very frequently.  Prasad occurs in the Basic Creed called Mul Mantra, wherein it is affirmed that all Enlightenment comes by Divine Grace.

Grace is included with Hukam or the law along with the idea of Retribution.  In Gurubani it is asserted that man's destiny is made by his actions.  In Japuji, it is said ‘Reap what you sow yourself’ (Stanza 20).  Guru Arjan says in Bara Maha (Majh) ‘One reaps what one sows.’  This implies that man cannot dispense with the need to do good.  Without that his destiny must be eternal suffering.

But Karam, Mehar, Prasad (Grace) override this law.  Through devotion, prayer and humility the gift of Grace might arrive.  Actions alone are not enough to gain liberation.  In Japuji it is said, ‘Through good actions comes the human incarnation; through grace is reached the Door of Liberation.’ (Stanza 4).  Again, in Japuji occurs this ‘Liberation from the bonds of transmigration comes by the Divine Will:  More than this man cannot say.’ (Stanza 35)

Grace remains the last mystery which as the Guru says, man cannot solve.  The Guru has given an analogy to illustrate this point.  Just as one small spark of fire may burn away huge stocks of firewood, so acts of devotion and love of God may annul the consequences of sins and omissions.  Devotion through which Divine Grace comes, is man’s duty, of which he is constantly reminded in Gurubani.  Man must devote himself to God, pray to Him and supplicate for Grace, in the hope that thus it will descend on him.  The texts in which Grace is affirmed as being the fruit of sincere devotion are these:

God’s Name is my lamp; suffering its oil;

Its light has sucked up this oil;

Thus am I made free of Yama.

People!  Let no one think this is a boast;

For huge heaps of firewood, a tiny spark of fire is enough.  (Asa M.1.32, page 358)

Brother, you may gather a huge load of fuel,

Put a small bit of fire into it , it will all burn.

Thus, with God’s Name finding place in the heart for an instant,

Union with Him may come about.  (Sorath M.1, Ashtpadiyan 4, page 637)

Gathering a huge quantity of fuel,

A small spark I put into it.

In the same way, should the holy Lord be lodged in the heart,

All suffering will vanish.  (Var Jaitsari M.V.5, page 706)

Chapter Thirteen

Guru Nanak’s Contribution to Panjabi Language And Literature
Principal Sant Singh Sekhon
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It does not detract in any way from the spiritual greatness of Guru Nanak to point out that one of his outstanding achievements in history was his tremendous contribution to the development of the Panjabi language and literature.  As a matter of fact, Guru Nanak must be regarded as the real founder of Panjabi literature:  for the compositions (Shlokas) of Sheikh Farid might have been lost altogether to us or would have come down in garbled folk-tradition, had they not been preserved by the Fifth Guru in Adi Granth.  Even as they are known to us today, they may be presumed to bear a strong imprint of the idiom of Gurbani of which Guru Nanak is obviously the first author.

Guru Nanak’s compositions in the Adi Granth are written in at least three styles which indicate almost the three stages in the evolution and development of the Panjabi language.  One is the predominantly apabhramsa style used generally in lyrical strains for the veil of coy obscurity, perhaps demanded by the Indian literary tradition and affected generally by lyricism everywhere.  A remarkable instance of this is found in the Shlokas at the end of Guru Granth Sahib.  The second style has the impress of Sadhu Bhakha, and in it are to be found most of the metaphysical writings of Guru Nanak - such as Dakhani Onkar, Siddha Goshti and many of the compositions in Ragas Gauri and Maru.  The third style, which can be seen to be nearest the modern idiom and shape of Panjabi, is to be found largely in the compositions which offer ethical and social criticism; and among these compositions there are some in which the Western idiom is well marked whereas in others the central idiom is used.  The Western idiom is more lyrical too and prevails in Ragas Suhi and Tukhari (especially in the Baramaha) while the central idiom is found elsewhere, generally in Ragas Asa, Vadahans and Bilawal.  And it is this third style that is the base of more or less all Panjabi writing to date, including even the writings of some Muslim Sufis like Shah Hussain of the comparatively early period and of secular poets like Qadir Yar and Shah Mohammad of the period of the Sikh kingdom.  But the greatest in this line are the Gurus, the Second to the Fifth, and Bahi Gurudas of the Guru period, followed by all the moderns from Bahir Vir Singh onwards.

The question naturally arises as to why Guru Nanak used the Panjabi medium for his compositions.  It is not at all difficult to give the answer.  Like Buddha before him, Guru Nanak discarded the use of Sanskrit, which had not only ceased to be the language of the people but was also not even understood except by a small elite, chiefly the priestly class of the Brahmins.  The prestige of Brahmins was declining fast and voices of revolt were being heard against them all over the country, particularly because of the onslaught by the conqueror's creed (Islam) and the distressing political and social failure of Brahminism.  Guru Nanak’s was one of those rebellious voices and it was more drastically defamatory of degenerate Brahminism than those of the saints of most other Bhakti cults.  He influenced persons belonging to a somewhat higher social base - such as the cultivating and lower trading classes - than did the Bhaktas like Kabir, Ravidas and Namadeva.  He was also in the very nature of his creed inspired to use a language closer to the speech of the common people than stereotyped Sanskrit that had again become the language of Brahmanical culture and religion, though in a much more mechanical and degenerate form than the Sanskrit of older times - for instance, of the time of Gupta Imperialism.

In the very nature of things, too, Guru Nanak had to experiment with the new literary medium.  In fact he had to evolve it.  In this evolutionary experimentation he had to try Apabhramsa and Sadhu Bhakha forms which reformers and Bahktas had begun to use almost everywhere in India.  But he went further towards the language of the masses - the evolving of a language of what was later known as the Panjab.

It is not easy to say how close to the common speech of that day the language of Guru Nanak actually was in its above-mentioned third style.  One major characteristic that makes it different in a literary way even from the prose of the Janamsakhis written about fifty years later is its use of the aorist form of the verb.  From Bhai Gurudas’s poetry also the full present tense is missing.  Contemporary with Bahir Gurudas are Shah Hussain of Lahore and Damodar of Jhang.  The latter has used exclusively the Western dialect of Jhang-Shahpur, though the form is more colloquial and nearer to the modern idiom.  But since all of them write in verse the language nowhere shows its fullest power of expression.

In Guru Nanak’s idiom there are other elements also which modern Panjabi has discarded - such as relative pronouns, prepositions of possession and some verb forms which are generally nearer Sadhu Bhakha and Rajasthani and Braji forms than modern Panjabi.  It seems to have been an effect of the Sadhu Bhakha tradition which had naturally a stronger impact on Guru Nanak’s language than it might have had on the spoken language of his time.  But for all that, at places Guru Nanak’s idiom is strikingly modern and literary Panjabi tradition tends to base itself on that of Guru Nanak, Bhai Gurudas and Shah Hussain.
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The relation between a language and its eminent writers who build, nourish and develop it, is not a simple one.  A writer takes the language of the common people as his raw material.  But when he returns it to the people in the form of literature, he has greatly added to it, processed it, refined it and enriched it; so that after the maturing of the relationship the language has grown by one stage or more in its evolution.   When Guru Nanak took the Panjabi language as a medium of expression it could not have been fully equal to the task.  The common people had been performing their religious and social rituals in Sanskrit; and a part of its vocabulary must have entered into their ordinary speech also in the original or more-or-less distorted form.  But the number of such words could not have been considerable; for a spoken language is never as rich as the one used for writing; and since this current language did not find its way into many books, it could not be expected to possess a large vocabulary.  Some limited amount of writing, however, must have been done even in those days.  For example, we have the taker and landa scripts used in the account books of the shopkeepers and traders in which common words pertaining to petty trade are to be found.  But anyone who has some acquaintance with these scripts will bear out that they were very rudimentary in their way of writing and could not consequently be any better in their power of expression.

Suffice it to say that Guru Nanak used the Panjabi language for the higher purposes of religious and ethical teaching for which it had not been much used before except, as far as we know, by some Muslim saints, who could have only introduced in it some Arabic words of Islam and its culture.  Some Arabic and Persian words must have entered the speech of the people through their contact and business with administration.  But Muslim saints did not use Panjabi for their religious teaching except casually.  In any case, they did not make it the sole or full medium of their teaching as Guru Nanak did.  Thus Guru Nanak contributed to the Panjabi language a large religious and ethical vocabulary, only a small part of which could have been familiar to the Panjab people through religious and social rituals.

It would be interesting to know the proportion of the religious and ethical terminology as compared with the terminology used for political, administrative and business purposes in the writings of Guru Nanak, as, for instance, in the Japji.  Much of the vocabulary of his religious and ethical teachings is of Vedantic origin which, even if familiar to the common people before him, must have been so only as a part of the Sanskrit texts of their ritual.  The whole Mool Mantra, for instance, and numerous other words in the Japji, as in other compositions of Guru Nanak, must have found a place in the written form of Panjabi only through Guru Nanak’s teaching.  Many of the Persian and Arabic words also that he has used in his compositions must have been fully assimilated into the language only after he had adopted them.  At the same time some of these words - both of Sanskrit-Vedanic and of Persian-Arabic origin - that Guru Nanak has employed have failed to get assimilated; just as many words and terms that are now being imported not modern Panjabi (as in other modern Indian languages) under the new political and cultural stresses and needs will remain unassimilated and drop out after staying there as aliens for a shorter or longer period.  Thus this process at the present moment gives us some idea of what was set going by Guru Nanak in his day.

In other words, much of the religious and ethical vocabulary - whether of Bedantic and Sanskrit origin or of Islamic, Arabic and Persian origin - that Guru Nanak imported into written Panjabi at that time was either entirely absent from the common speech of the people of the country now known as Panjab or was there only as a more-or-less alien element.
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The contribution of Guru Nanak to the Panjabi language could not, of course, have been simply in the form of importation of words, terms and expressions, whether borrowed or coined.  He also gave shape to the written form of the language, to its syntactical structure.  The written sentence, whether in prose or poetry, is much more organized and articulated than the oral one.  The writer’s contribution to the development of a language in the field of syntax is nearly as great - if indeed not greater - as in the field of vocabulary.  The syntactical organization and finish is much more an integral part of a language than a large part of its vocabulary. It cannot borrow here with the same ease with which it can borrow words, terms and even set expressions.  The syntactical structure and style the writer has to refine and develop entirely from the indigenous resources of the language itself.  Of course there is the infrastructure which is given by the common speech but the superstructure is almost entirely the contribution of the writer.  Sometimes poetic expressions in folk-songs are held up as models for writers to follow with a more-or-less implicit suggestion that those expressions had originated with the common people.  But this is largely an erroneous view.  Not all the poetry and expressiveness of folk-songs is a spontaneous, intuitive or empirical expression of the common man’s feelings, sentiments and wisdom.  In fact, the common man has imbibed these elements largely from religious and ethical teaching and ritual; and it can be assumed that only the more cultured among the people contribute to fool-song or folk-poetry. We can believe that in Guru Nanak’s days also the Panjabi people had a fairly rich store of folk-song.  The Guru must have utilized it to a considerable extent - even very freely.  But if we examine his poetry closely the contribution of folk-song to it is not nearly as large as the so-called popular poets show in their compositions.  He is much less of a popular poet in that sense than an intellectual and social philosopher writing in verse.  There are folk tunes, terms and expressions in abundance in his poetry, but, all in all, they do not make a large part of it.  By far the largest part is the contribution of his own genius, knowledge, wisdom and cultivated sentiment.  For instance, take the Baramaha Tukhari, perhaps the most lyrical of his poems.  Ordinarily a Baramaha is a popular form of poetic composition.  But his Baramaha owes very little to what may have been current in folk-song.  Even the lightening flashes, the flowers of the Bar and other local touches are in large part quite original to him.  Much less do folk-song forms figure in his metaphysical compositions like the Japji, Dakhani Onkar and Siddah Goshti, where Upanishadic and other esoteric forms can rather easily be observed.  But their adaptation and adoption are themselves an original contribution to Panjabi poetic forms.  Of course, he has freely used folk forms, like pahir, alahni, patti, etc.; but there also the content is entirely different from that of the folk forms - it is spiritual instead of secular.  Nowhere is this distinction more marked than in his adoption of the Var or lay form; romantic or martial in its folk content, it is spiritual and ethical in content in his work.
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Language is of course only the medium through which the writer seeks expression.  He, however, greatly improves and enriches the medium if he uses the language in an effective manner. What is actually expressed becomes a piece of literature.  Now what is it that Guru Nanak wanted to express through the language of the people that he used?  To begin with, he wanted to teach the people a new way of life in a world in which the old ways, as expressed in the various Hindu and Muslim cults, had proved not only inadequate but exasperatingly destructive to the peace and dignity of a very large majority.  The people at large, mostly of the Hindu faith, did not get that sympathy from the more-or-less foreign rulers, which is necessary for a life of peace and honour.  These rulers regarded the vast majority of the people as worshippers of inferior gods and members of an inferior race of mankind.  Defeated again and again over the centuries in their attempts to overthrow and expel these unsympathetic, scoffing and contemptuous, even tyrannical, rulers; the people had generally turned cynically other-worldly, while considerable sections had sincerely accepted the faith of the alien rulers or opportunistically accepted to be their henchmen and sycophants.  Guru Nanak did not approve of either of these ways.  He wanted the Indian people to live in dignity and peace without being cynical or opportunistic.  This required a new teaching, both about their mundane activities and their spiritual aspirations.  In the modern way of speaking, he wanted to give the people a new theory of living or ideology and to guide them in the practice of it.

From this angle, Guru Nanak’s literary compositions can be divided into three main classes.  First, there are those which deal mainly with the new or modified metaphysical beliefs and ideas that he wanted the people to be guided by; and they can be called metaphysical in nature.  The Japji, the Dakhani Onkar, the Siddha Goshti and many other hymns can be put in this category.  In the second category are to be placed the compositions that criticise the wrong social customs and practices of the people.  Guru Nanak would seldom say that they flowed from wrong or distorted ideas and creeds which the people professed to follow, as he was far too respectful towards the old beliefs and creeds.  He was, therefore, content to chide the people for not acting upon them in their true spirit.  This is perhaps only a matter of style or technique with him.  He does not make direct assaults on older creeds and beliefs,  indirectly, however, he succeeds in showing their inadequacy as guides to living, by pointing to the crudity and even inhumanity of practices following from them.  Many religious and social reformers have been content with much less even in the modern period when religion has generally been found to be an inadequate guide to life.  Thirdly, there are those compositions which refer to political conditions and events which are referred to below.
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Guru Nanak’s method in questioning the metaphysical assumptions of older creeds and their mythologies is astonishingly rational.  He questions the validity of the older theories of creation - both Hindu and Muslim - and their concepts of a next world, even of hell and heaven.  In this he is out-and-out empirical in his reasoning.  He goes on questioning every metaphysical concept till he comes to the rock-bottom of belief or disbelief in the existence of God.  Here he goes in for belief, a solid indisputable belief.  But it is hard to say, on subtler reflection, what kind of a Godhead he really postulates and believes in.  Of course, his God is outside or beyond the categories of being and becoming.  He is Nirguna.  But that is only in the field of the intellect.  In the field of emotions, Guru Nanak seems to lay much store by a Divine Being with qualities of mercy and generosity towards mankind.  Philosophical analysis would perhaps equate this Divine Being with a kind of benign Life-Force, as against the malignant spirit that most modern philosophers and thinkers in the West have postulated.

Guru Nanak rejects all definitive speculations of the prescientific spirit about the creation or emergence of the universe.  He sees no limit to its extent, neither at seven lower and seven upper regions nor at eighteen thousand or even more.  He rejects the myth of this earth being balanced on the horn of a bull and the rest of it.  His only answer is that there is no knowing the limit.  Indeed, his metaphysics is one of intellectual amazement.  Even when he is tempted to speculate, he gets out of it with what may be called poetic discretion.  At one place in the Japji, he is content to say that all this expanse came into being at a singe word from Him, thus accepting a postulate of Islam.  Then in the beginning of Asa Di Var he sings in some kind of agreement with the Brihadaranayaka:  that, in the first instance, He made Himself; and in the second place, He created this universe for His own pleasure.  In Dakhani Onkar he pronounces Om or Omkar to be the primal cause, whether or not there was an intervening agency like Brahma.  This Onam or Om is the essence of all the three worlds.  It is the One Light behind this universe which has been created as a matter of course, and not in any particular way.  In Siddha Goshti he replies to the question by saying, “In the beginning can be postulated absolute amazement.  Then He lived in unbroken void.”  In Rag Maru Sohle he says, “For billions of years there was unrelieved darkness.  For His Infinite Will, there was then no earth, no sky; no day, no night; no moon, no sun; and He remained absorbed in the void.”  Here he discounts again all the metaphysical postulates and myths of Brahmanism, Yogism and Islam and concludes “When it pleased Him, He created this universe and supported its expanse without any visible mechanism.”  Here, as often in his speculative iconoclasm, he seemingly relents to concede the mythical postulate of Brahma, Vishnu and Siva, and of this world as an illusion and fatuousness.  But on deeper thinking he seems only to be playing with these hypotheses.  His conclusion, as in the Japu, is a compound of ethical conduct and divine grace as being the condition of human life.
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This wrestling with postulate, hypothesis and myth may tend to be ignored in the modern scientific age, though for all its realistic preoccupations the age does have a fascination for hypotheses regarding human fate.  What is of more historical and empirical value, however, is Guru Nanak's social criticism and ethical positivism.  Again and again he lashes out against the illogical, superstitious and exploitative practices of both Hindu and Muslim social orders and strives to bring mankind to the entirely unattached, ethically upright, and socially and politically unexploiting mode of living.  Whether such clean living is possible, in a feudal order in which he lived and in the capitalistic order in which we live today, is another thing.  Even his own followers were not allowed by Moghul feudal imperialism to live in that kind of detachment.  But his criticism and exhortation are nonetheless valid for all time.

Asa Di Var, popular as a morning choral service performed in Sikh temples generally and in Sikh homes on festive occasions like marriages and thanksgivings, has many Shlokas bristling with the criticism both of governmental authority and of religious cant and superstition.  For instance, in one of the most telling sequences he says:

“Avarice and sin are king and minister,

and untruth is the tax-collector.

Lust is called for advice

and all sit down to confer.

Blind are the people, devoid of knowledge,

yielding acquiescence like the dead.

The preachers dance, play music,

and act different parts.

Shrieking aloud, they sing of the exploits of so-called heroes.

The ignorant pandit delights in specious reasoning,

engrossed in his store and in his loves.”

Addressing the Hindu tax-collectors and officials, he chides:

“You tax the cow and the Brahmin.

How can cow-dung bring you salvation?

You wear dhoti and the forehead mark, and tell beads, 

but eat from the hands of the Malechhas.

In your homes you perform puja

but outside read sacred Muslim books and observe Turkish ways.”

Similarly, he condemns the false arguments about cremation and burial, eating of animal flesh, wearing of the sacred thread, denigration of women, and other irrational practices of Hindus and Muslims.

This social and political criticism is not very extensive in his total work.  In bulk it is a small part of his writings.  But it would be the most valuable possessions of any literature.  He condemns without stint Turkish tyranny, Moghul invasion, Brahmanical purblindness and cant and hypocrisy in whatever form they may appear.  He is rather unique for the literary consciousness of the age in his anguish at the distress and humiliation his people had to suffer from Babar’s invasion.  In this anguish he not only roundly rebukes the rulers, the guardians of the people, but takes a dig even at the Creator who has allowed all this affliction to be visited on poor Hindustan.  “When the people wailed in pain,” he asks the Creator, “didst Thou not feel the hurt?”

Very poignant is his description of the lot of the people groaning under the scourge of war and the fury of sword and fire:

“Innumerable priests tried to bar his way,

when they heard of the Mir (Babar) coming.

Muslim places of worship as well as Hindu, were set on fire 

and princes were cut into pieces and thrown in dust.

No Mughal became blind, nobody’s charms and spells had any effect.

Women of Hindus, Turks, Bhattis and Thakurs,

had their garments torn, heads broken and feet lacerated, 

or were dispatched to their graves.

And how did those pass the night

whose beaus did not return home?”

In another place he has described Babar’s invasion in these words:

“He has come down from Kabul, with his army of sin, 

and demands gifts by force.

kazi and Brahmin have lost their say,

the Devil performs the marriage.

Honour and Duty have both hidden themselves, 

falsehood presides with a swagger.

Muslim women read holy books and in fear utter the word Khudai;

Women of inferior castes and other Hindu women 

are also to be counted in the same lot.

Nanak has to raise paeans to murder, and pour ablutions of blood.”  Rag Tilang
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Even more valuable perhaps, from the purely literary point of view, would be the lyricism that Guru Nanak has imported into Panjabi writing for the first time to remain ever unsurpassed.  It lies mainly in his passionate involvement with the Divine Spirit, the guardian of the soul of all his people as well as his own.  God is for him the Beloved to be passionately felt and experienced - sensuously as well as spiritually; to please, hug and embrace lovingly; to sleep with and surrender to completely and unreservedly.  All this may relate to the Divine so far as he is concerned; but in the literary context this lyricism is full of human passion and physical beauty as well.  For instance, at one place it is brought out thus:

“Women, with high and milk-heavy breasts, take serious thought.

How will you bow to your mother-in-law with this stiffness of your breasts?”

And then:

“My friend, marble palaces, built high as hills with mortar, I have seen crumble.

Don’t be so proud of your breasts.”  Shlokas, extra

In another place, he sings:

“Nanak, when it pours in the month of Swan, four are filled with passion:

snakes, deer, fish, and lovers with their loves at home!”  Var Mulhar

Perhaps the climax of lyrical feeling is reached in Baramaha Tukhari in which the local colour of the Bar, his native place, is also invoked:

Chet brings fine spring, and the pleasant humming of bees,

In the Bar the wood is all ablossom;

May the beloved now return home!

if the beloved does not come home how can the wife feel at ease?

Separation and division have shattered the body.

On mango trees the koel sings sweet, 

but the discomfort in my limbs is hard to bear.

The bee wheels over the flower-laden stalks, 

but I am dying.  How can I live, my mother?

Nanak, Chet would of course bring comfort, 


if the Lord, my beloved, come home to me.”  Rag Vadahans

Similarly in Sawan:

“I am full of juice in this season of heavy outpourings.

I love my Lord, body and mind, but he has gone abroad.

He is not coming home, I am dying in grief, 

the flashes of lightening frighten me.

It is so hard to be alone in bed, 

This pain is like that of death, O mother.

How can I have any sleep or appetite without the Lord?

Even the clothes on the body hurt.

Nanak, she is a happy wife,

who is enfolded in the Beloved’s arms.”

His lyrical imagery can easily be seen to be drawn from the emotional temper of conjugal relations in the context of a feudal society.  There love was almost exclusively the function of the wife in return for which the husband favour her his protection, affection and regard.  Accordingly, when Guru Nanak raises this relation to the spiritual level to express the relation between God and man, he places man in the situation of the wife and God in that of the husband.

Likewise, he has viewed man’s responsibility to God as that of a debtor to the money-lender, or that of the agent to the principal.

Another parallelism popular with Guru Nanak is that of the master and the servant, which derives its validity again from the feudal social context.  He has evoked this relation in some very poetic strains.  For instance, at one place he sings:

Thou art the Sultan, and I address Thee as Mian

How can it be counted as Thy praise?”  Rag Bilawal

It would be interesting, indeed, to analyse the social and personal phenomena behind this lyricism.  Sometimes it sense that the pangs of separation are not merely spiritual; they have a politico-social overtone also.  For Guru Nanak was, as seen above, keenly alive to the distressing political situation of his land.  For instance, at one place he laments:

“Why not die, give up the ghost,

When the Lord has turned such a stranger?”  Rag Vadahans

How painfully does it depict the plight into which Turkish misrule, compounded by Babar’s invasion, had thrown him and his people.




Chapter Fourteen

Guru Nanak’s Universal Message
By

Harbhajan Singh Manocha
There are many human races, ethnic groups and religions on this earth.  Religion, which should have taught people to treat all humans as equals, acted as a divisive force.  This was the situation in India in the 15th century.  The founder of Sikhism, Guru Nanak Dev Ji, (1469-1539) was born in Village Talwandi (now Nankana Sahib, Pakistan).  He brought a revolutionary thought in those days.  Guru Nanak felt there could not be two separate Gods, Ram for Hindus and Allah for Muslims as claimed by the people.  He declared that there is only ONE GOD for whole humanity, we can love Him by any name, Allah, Gobind, God, Guru, Ram, etc.  If all believe in ONE GOD then spiritual unity can be achieved.  Their way of worship may be different but unity among them is natural if their goal is one.  Guru Nanak strongly preached the brotherhood of mankind and the fatherhood of God.

Sabhna Jia ka Iko Data (Jap Ji Sahib) Toon Data Ham Sewak Terai (SGGS:  1038)

According to Guru Nanak God is the Lord of the whole universe.  He alone is the Father and Mother for all of us.  While the universe is moving and changing according His will, He alone is unchanged, beyond time.  He is neither born and nor is He to die.  He is ever self-existing.  All people are His children.  No one community or people of any particular religion have “franchise” on Him.  God belongs to all.  

Human body is the temple of God.  God’s light prevails in all.  Toon Sanjha Sahib Baap hamara. (SGGS:  658)

Sabh meh jout jout hai Soi (SGGS:  663)

So we are all equal.  No one is high or low.  Guru Nanak Dev Ji advised men not to recognize people by caste, colour, creed or sex but give importance to their deeds.  All people will be judged by their deeds alone.  Any one who loves God achieves the mission of his life.  A person who loves God cannot hate any one.  All people will be judged by their deeds and not by the name of the faith they adopt.  Caste system is the basic cause of discord.  Man has only one caste that is humanity.  All belong to one God.  All have equal body with different faces, colour, language, sex and place.  One should not be considered high or low because of caste or religion.  Guru Nanak Dev Ji stressed on truthful living.  Truth is the way to love God.

Sach ta par janiai ja ridai sacha hoi.  Kur ki mal utrai tan

Kare hachha dhoi (SGGS:  468)

Bura bhala kahu kis nou kahaie, disai braham gurmukh sach lahiae (SGGS:  353)

Jini naam dhiaya gae muskat ghal.  Nanak te mukh ujaele kaiti Chhuti naal.  (Jupji Sahib)

Jaat janam nah poochae sach char lahu batai.

Sa jat sa pat hai jahee karam kamaie (SGGS:  1330)

Man is the highest creation of God.  He has to discover the aim of his life.  He came in the world to earn merit.  “Prani tu aiea laha lain”.  Religion should not be considered merely a set of ceremonies, customs, beliefs and rituals.  According to Guru Nanak Dev Ji religion supports and promotes life, love, service to mankind, dedication, contentment and truthfulness are the basic elements of religion.  In fact there is only one religion for all mankind that i.e. to love God, remember God i.e. Simran of One God.  Every person is his manifestation and every person has his reflection within him/her.  The Gurbani says it in the following words:

Eko Dharam drerai Sach koi (SGGS:  1189)

Bhaie prapat manukh deh-huria

Gobind milan ki eh teri baria (SGGS:  12)

Guru Nanak Dev Ji disapproved worldly renunciation and life of depravation.  Man must be truthful, whether one is Hindu or Muslim or of any other religion.  Self-recognition is very important for truthful living.  Body impured by falsehood cannot be purified by taking bath in holy rivers or by visiting holy places.  Purity of mind is essential.  Impurity of mind leads to many other vices such as anger, lust, attachment, ego, and greed.  If mind is not free from evils then cleanings of the body even million times is useless.  Restless mind is unable to get in touch with God’s love.  Continuous practice of austerities and penance do not help in acquiring truthful life.  One has to earn his living by honest means.  Guru Nanak Dev Ji explains in Jup Ji how to become truthful and how to break the wall of falsehood.

Chupai chup nah hovai je lae raha livtar  (Jup Ji Sahib)

Kiv schaira hoiai ki kurai tutai pal

Hukam Razai chalana Nanak kikhia naal  (Jup Ji Sahib)

If man acts according to God’s Will, only then can he get the Grace of God.  Ego (Haumai) is a great hindrance in the way of submission to God.  Because of materialistic attachments and ignorance,
we have forgotten God.  We do not realize that with God’s grace we are enjoying life and all its comforts.  God is within us but we do not actualize him because of our ego (Humai).  Our ego causes worries, tensions and many other physical and mental problems.  The Gurbani illustrates it very precisely as follows:

Haumai Diragh Rog Hai (SGGS:  466)

Khasam visare kiaie ras bhog

Ta tan othee khloia rog (SGGS:  1256)

Today in our life, we are surrounded with all the comforts and facilities but we do not have peace of mind.  Pain of separation, feeling of insecurity, fear of death, loss of job, failing health and mental tension and worries are bothering us.  Faith in one’s family and fellow men is steadily declining.  Strains of life are increasing day by day.  Values of life have changed.  Enmity, hatred, malice, discord, conflict, corruption, injustice, violence have taken the place of brotherhood, love, truth and non-violence.  Today the teachings of Guru Nanak are very relevant and guide us to achieve the real goal of life.  They are valuable not only for the welfare and uplift of the Sikhs but for all mankind.

Guru Nanak Dev Ji has shown us the path of happiness, love and universal brotherhood.  If we shed our ego (Haumai), lay aside greed, hypocrisy and falsehood and act according to Guru Nanak’s teachings we can get rid of mental tension, conflict, discord and disunity.  Guru Nanak emphasized a global perspective that has concerns for the whole of humanity rather for any particular group.  He not only advocated the rights of women but also protection of human rights.  As we are approaching the 21st century, the last line of Sikh prayer envisages universal outlook for the welfare of all mankind “God, in thy name bless whole humanity” “Tere bhane sarbat ke bhala”.

Chapter Fifteen

Guru Nanak’s Concept of Guru
Surinder Singh Kohli

The Guru-cult in India can be traced back to the Vedic period.  In Yajur Beda itself, there is mention of consecration (Diksha), which a pupil obtains by a deep personal contact with the teacher.  This consecration “is not merely a formal initiation....it is the path of transition from darkness to light, from humanity to divinity, from untruth to truth”.  In Upanishads, the teacher-disciple (Guru Shiskya) relationship becomes quite distinct.  “The teacher is represented as indispensable to knowledge in Kath, 2.8:  “Apart from the teacher there is no access here.”  With the rise of various Bhakti cults and the emergence of Bhakti Movement in India the Guru became the pivot of the spiritual world.  The third chapter of The Gospel of Narada is especially written about the Teacher and the Disciple.  In his Introductory note to this chapter, Duncan Greenless has given the crux of this chapter in the following words,... “The Guide must be one who lives upon...Love and can awaken it in the pilgrim’s heart; those who lead to other goals...such as worldly wealth or fame, psychic powers, fleshly pleasures, mere ethical virtues, or self centred ‘liberation’ from desire and illusion - mislead the soul; no true guides are they, but deceivers to be avoided like a plague.  The real Guru is he who step by step assimilates his pupil to the Lord through surrender and loving service and aspiring contemplation; indeed, the real Guru is himself an incarnation of that Love and Wisdom which is the Lord.”  In Tantrika Culture, the place of Guru and diksha is of vital importance.  “Gurut Tattva may, and often does, operate through a human body.  But the Shastra, seizing upon the kernel of the thing, forbids the sadhaka to look upon the guru as human.  He is a form and embodiment of god power.”

Kabir and Guru Nanak were the high priests of Indian mysticism during the Bhakti Movement.  In the religious teaching of both Kabir (1440-1518) and of Guru Nanak (1469-1539), we find strong evidence of the firm hold that the doctrine of Guru had on the minds of men of their age.  Both of them combine in themselves deep philosophical insight with heights of mystical experience.  According to R.D. Ranade, Kabir surpasses other Hindi saints in his description of the spiritual Teacher with his moral, mystical, and social qualities, but Guru Nanak is no less emphatic about the supremacy of the Guru in the spiritual domain.

The primal Guru, according to Guru Nanak, is God Himself.  There dwells in the heart of each one, the Divine (Antaryamin), who is the innate guide.  There are not a few instances of the yogins, saints and mystics who have had no guru save this inner guide and by following Him, they have arrived at their destination.  Guru Nanak has clearly stated that he had met his Guru, the Unfathomable Para Barahman Paraml Ishvara.  The one Hari also pervades as Guru and Nanak had loved Him.

We find the use of both the words Guru and Satguru in the verses of Guru Nanak.  Both of them have been used for the same spiritual preceptor.  Ordinarily, in Indian tradition, two types of Guru have been mentioned:  1.  Shiksha Guru, who expounds and teaches the Shastra and 2.  Diksha-Guru, who initiates the seeker in the spiritual domain and guides him till the attainment of the destination.  The second type of Guru may be called Satguru (True Guru), who may be differentiated from a satguru or the false Guru.  In Kularnava Tantra, six kinds of Gurus have been mentioned:  Preraka (who inspires for the adoption of practical discipline), Suhaka (who enlightens the seeker regarding Sadhana), Vachaka (who explains the objective), Darshaka (who exhibits the objective), Shikshaka (who teaches the discipline) and Badhaka (who enlightens and illuminates the seeker).  According to the Tantra; the last kind is “the prime cause of which the rest are the effects; without the lamp of knowledge lighted by the Badhaka, all other steps remain without consequence.”

When Guru Nanak uses the words Guru or Satguru, he means Diksha Guru and Bodhak Guru.  According to him the Guru has twin functions to perform:  1.  the initiation into the Name or the Word and 2.  imparting the knowledge about the Divine.

The Guru says:

1.  By meeting such a Guru the base metal is transformed into gold, 

He gives the nectar of the Name and the infructuous peregrinations (of the disciple) cease.  (Maru M.I., Adi Granth, 990)

2.  The water is contained in the pitcher; the pitcher cannot exist without water,

Similarly the mind is controlled by knowledge and there can be no knowledge without the Guru.  

(Var Asa M.I., Adi Granth, 469)

The Guru is not meant for chosen people.  He is meant for the whole of humanity.  He shows the way to every one without any distinction of birth, sex, caste, colour and creed.  Ordinary mortals are transformed to gods by him, in no time.

Guru Nanak says:

I adore that (Guru) who shows the Path

I adore that (Guru) who recites the Word

I adore that (Guru) who unites (with the Lord)

(Gauri M.I., Adi Granth P. 226)

The following moral and spiritual characteristics of the Guru have been mentioned by Guru Nanak in his bani:

1.  There is no other benefactor like Satguru.

2.  He gives knowledge about Truth and only Truth.

3.  The seeker can have access to him by the grace of the Lord.

4.  Without him none can realize the Lord.

5.  The Lord has put His own Self into the True Guru.

6.  Final emancipation is obtained by meeting the True Guru.

7.  The attachment is effaced by the Guru.

8.  The seeker remembers the Lord on meeting the True Guru.

9.  The Guru gives the antimony of knowledge.

10.  Through the help of the True Guru, the seeker crosses the ocean of samsara.

11.  On meeting the True Guru the ego vanishes and the vices disappear.

12.  On meeting the True Guru, the disciple repeats the Name.

13.  The Guru puts the seeker on the right path.

14.  The Guru is like the tree of Contentment whose flower is Dharma (righteousness) and whose fruit is knowledge.

15.  Without the Guru, the door of the mind cannot be opened, because none other has the key for it.

16.  There is no other god or goddess except the True Guru.  He is the confluence of all of them.

17.  The Guru dispels the darkness of ignorance.

18.  Without the service of the Guru, there can be no Bhakti.

In all the hymns of Guru Nanak, the central theme is the remembrance of the Name of the Lord, therefore, in order to accomplish this objective, the grace of the Guru is considered essential.  Without the Guru, the human birth goes waste.  It is only through the human body that a Jiva can realize Brahman.  But only the Gurmukh (the dedicated disciple) knows the significance of human birth.  If the True Guru wills his mind and body are imbued with love.  He makes the best use of his life and leaves the world with merchandise of truth.  With the Word of the Guru and sacred fear in the mind, he is received warmly in the Court of the Lord.  In the Vishvasara Tantra, the efficacy of human life has been depleted in the following words:  “There is no birth like up to the human birth.  Both Devas and Pitris desire it.  For the Jiva the human body is of all bodies the most difficult to come by.  For this it is said that human birth is attained with extreme difficulty. Of the Jiva’s eight-four lakhs of births the human birth is the most fruitful.  In no other birth can Jiva acquire knowledge of the truth.  Human birth is the stepping-stone to the path of liberation.

During his discussions with the yogis of his day, Guru Nanak gave a complete picture of his discipline, which can only be practised with the help of the Guru.  Whereas in the Natha Cult “for the attainment of the state of neutrality (Sahaja), a Yogi, following his Guru’s instructions, has to check the downward flow of the semen, hold up the breath and stabilize the mind”, the disciple of Guru Nanak has to ascend the spiritual zenith through the Name-culture following his Guru’s instructions.  The Guru says in Siddh Goshta:

Without the Guru, one goes astray and transmigrate's

Without the Guru, the effort becomes useless,

Without the Guru, the mind serves furiously,

Without the Guru, One is not satisfied in maya,

Without the Guru, the snake of vices stings, killing midway,

Without the Guru, one loses at every step, saith Nanak.  (Pauri 38)

Without the service of Satguru, there can be no yoga,

Without meeting the Satguru, none gets final emancipation.

Without meeting the Satguru, the Name is not obtained.

Without meeting the Satguru, one experiences great misery.

Without meeting the Satguru, one remains in severe darkness of ego.

Without the Guru, one dies wasting his life, saith Nanak.  (Pauri 70)

Guru Nanak says that no other action is superior to the remembrance of the Name of the Lord.  The True Guru himself practises, whatever he teaches.  He enables the disciple to abide in God.  He shows the real home of the Lord to the disciple in the house of his heart.  In this house the disciple experiences extreme ecstasy, while listening to the unstruck melody.  Though Guru Nanak has used the Yogic terminology, the interpretation is his own.  His path of the Name is quite different from the Yogis.  he makes his self-consciousness (Surt) enter Shabda.  This is the reason why his Yoga is called Surt-Shabad Yoga.  The True Guru sees the light of the Lord everywhere.

Several analogies are found in the bani of Guru Nanak regarding the True Guru and his functions.  The Guru has been described as an ocean, which is full of gems.  The saints pick up these gems of virtues for their food.  There is no holy place like the Guru.  He is a tank of contentment.  He has also been called a tree of contentment with flower of righteousness and fruit of knowledge.  He is a banker.  He is like a river with crystal clear water capable of washing away all the dirt of vices.  He is like a tree of nectar with fruit full of ambrosia.  He is a benefactor, a house of snow (connoting peace and patience) and a lamp for the three worlds.  He is like sandalwood which fills the vegetation with its fragrance. 

In the age of Guru Nanak, the traditional Guru had become mechanical and corrupt, therefore he has been described as the “Blind Guru”, “Ignorant Guru”, or “Unsound Guru”.  Such Gurus went abegging.  The disciples used to set the music and the Gurus danced to its tunes.  It was a mere sport for the populace.  They used to sing only the stories of Rama and Krishna.  The Guru says:

1.  If the Guide becomes blind, how can he show the Path?  He is robbed by his conceited intellect, how can he recognize the way?  (Suhi Chhant M.I, p.765)

2.  The disciples; who have an ignorant Guru, cannot secure a position of respect.  (Sri Raga M.I., p.58)

3.  Being ignorant, if one shows the Path, he misleads the whole company, saith Nanak,

He will be punished in the Lord’s Court; such will be the fate of this Guide.  (Var Majh M.I., p. 140)

4.  The final beatitude will not be attained through an unsound Guru.  (Ramkali M.I., Dakhni Omkar, p. 932)

Brahman is the object of supreme quest and in this holy objective, the Guru plays a significant role.  No logic can help us in any way.  Only the grace of the True Guru lifts us into the spiritual domain.  Through the Grace of the Lord, we meet the Guru and through the grace of the Guru we meet the Lord.  The Name of the Word of the Guru enlightens our path, therefore the word of the Guru has been called the Guru himself and the self-consciousness (Surt) its disciple.  The Word or bani of the Guru contains the spirit of the Guru and from it, the disciple obtains the required guidance.

The Word is the sun in all the four ages and the devotee concentrates on it.  This maya-ridden mind is saved by such concentration.  None gets the final emancipation without the True Word.  Without knowing the mystery of the Word, the death comes repeatedly.  In this world, the concentration on the word is the best of the actions.  Without it there is the darkness of attachment.  With it the Name resides in the heart and the final beatitude is achieved.

The Guru instructs the disciple to imbibe the godly qualities, which constitute the basis for Bhakti.  This is the beginning of the grace of the Guru.  With love and faith in his heart, the disciple covers the stages of Shravan (hearing), Mannan (thinking constantly) and Niddyasan (meditation) when he takes a dip at the innermost holy shrine.  For him the mysterious door is opened.  He rises from the plane of piety and passing through the planes of knowledge, effort and grace, he finally enters the plane of Truth, where he becomes one with the Infinite.  Throughout his spiritual journey the Name and the grace of the Guru and the Lord take him forward.

A Guru can only take the disciple to the plane, where he himself has been able to reach.  That is why the emphasis is laid on communion with the True and Perfect Guru.  In this connection, the following remarks of Shri Aurobindo are noteworthy:  “It is not the human defects of the Guru that can stand in the way when there is the psychic opening, confidence and surrender.  The Guru is the channel or representative or the manifestation of the Divine, according to the measure of his personality or his attainment; but whatever he is, it is to the divine, that one opens in opening to him; and if something is determined by the power of the channel, more is determined by the inherent and intrinsic attitude of the receiving consciousness, an element that comes out in the surface mind as simple trust or direct unconditional self-giving, and once that is there, the essential things can be gained even from one who seems to others than the disciple an inferior spiritual source, and the rest will grow up in the sadhak of itself by the Grace of the Divine, even if the human being in the Guru cannot give it.”  But the line adopted by the Sikh Gurus about the communion with the flawless and Perfect Guru is more convincing.  Total self-surrender to such a Guru will endure quick results.  The Perfect Guru will carry the disciple with him, after the psychic opening to destination, but there are great chances of faltering in the way, if the Guru cannot help, due to ignorance.

Chapter Sixteen

Guru Nanak’s Conception

 of the Nam and Surat-Sabd Yoga
Bhai Jodh Singh

The word Nam has been used in two senses in Guru Nanak’s Bani, as an appellation and as a symbol to denote the All-pervading  Supreme Reality that sustains the universe.  To realize this Presence is the aim of an individual soul set forth by the Guru.  Again and again he emphasizes this point in his teachings, “He alone lives, who enshrines God in his hears:  Nanak, none else lives.  Even if he lives, he will depart dishonoured.  All he eats goes waste:  Intoxication of wealth, intoxication of royalty, the shameless defrauded and deprived.  Without the Name he will die disgrace!”  “Those who have not relished the taste of love, cannot know the purpose (of life) fixed by the Bridegroom:  Like a guest entering an uninhabited house they depart (empty-handed) as they came.  The swan (soul) has given up singing praises of God and is pecking at carrions, earning a hundred reproaches by day and a thousand by night.  Cursed is the life spent in mere gluttony and distending the tummy.  Nanak, except love for the True Name, all other attachments are inimical (to the soul).”

How to realize this Presence?  The first step is to recite, understand and delve deep in the Guru’s word.

“This body is the marketplace of the bullion merchant (God).  O brother, the business man who reflects on guru’s word sticks firmly to the merchandise display in it.  Blessed is the trader who being united with the word (of the Guru) engages in this take.  One returns home earning profit if by Guru’s word he knows the eneffable.”

Religious life as defined by Guru Nanak does not consist in mechanical performance of rites and ceremonies.  According to him the basis of spiritual life is the right conduct as portrayed by the Guru.  “Nothing can approach Truth but Right conduct excels it.”  The pure in heart will find God.  “Truth can be contained only in a pure vessel (heart) but few adopt pure conduct.”  Again to emphasize this point he says, “Shun vice and run after virtue.  Those who commit sins will have to repent.  Those who cannot distinguish between right and wrong occasion sink in mud (of sins) again and again.  With dirt of greed inside and much falsity in speech, why are you bathing your body from outside.  Through the Guru ever repeat the pure Name, then alone will your inside become pure.  Shun covetousness, give up calumny then you will be rewarded through Guru’s word.  Keep me in the way that pleases Thee, O God, They servant will glorify thee through the word.”

The followers of Semitic religions offer animals in sacrifice to atone for their sins.  Some Indians think that a bath in a river which they consider holy will wash off their sins.  Others undergo severe penances and perform austerities for the same purpose.  But mortification of flesh does not clean the heart of its evil propensities.  Desires the cause of frustration and misery cannot be annihilated by these means.  “Some pick up roots and hide in forests.  Some roam in ochre-coloured robes calling themselves yogis and sanyasis.  Full of desire inside hankering after good and clothes they waste their time in vain:  They are neither householders nor anchorets.  They cannot avoid death and desires arising out of three modes (gunas).  The god of death cannot approach those who listen to the guru’s instruction.  He (yama) becomes a servant of their servants.  Relying on the True Word and with Truth in their mind they practise detachment even while living in their homes.  Nanak! who serve their Satguru give up all desires.”

“When a man ascends the ladder of truth with the True Name on his lips, home and forest become the same to him.  Automatically his evil understanding is destroyed, praises of God take its place.  Subduing his mind he gets the illumination (mentioned) in the six sastras.  He sees the light of God pervading everywhere and serving the Guru he reaches his real abode.  But if he assumes the outer forms of various sects his desires increases.  He undergoes the suffering resulting from sensual pleasures and happiness leaves his body.  Lust and anger rob his inner wealth.  Let him get rid of scepticism and get salvation through the name.”

We remember those whom we love.  Constant remembrance begets love of God in us.  And “Those who are imbued with the love of God love all”.  Egoism that begets hatred is destroyed and compassion for our fellow men takes its place.  In serving others we feel pleasure and our whole being is filled with devotion to Him.  “Guru’s instruction leads to loving devotion.  Egoism inside is destroyed through the word.  The wandering mind is restrained and controlled and the True Name fills our being.”

The Guru does not prescribe animal sacrifices, performance of various forms of yajnas, bathing at sacred Tirathas or ascetic practices for the atonement of our sins.  Loving devotion to Name accomplishes this purpose for a Sikh.  “When hands, feet, trunk or body are soiled with dirt, washing them with water cleans them of it.  When clothes became impure with urine, we cleanse them of it.  When our mind is defiled by sins, loving devotion to Name will wash it of that impurity.”  “Impurity of (mind) will be removed by the True Name.  Through the Guru’s grace one should always keep his mind imbued with the Name.”

Mere mechanical repetition of the Name is of no avail in our spiritual progress.  “Leaving the tongue, when one repeats the Name with the heart, then its full significance is realized.”  I.E. repetition by tongue should result in constant remembrance by heart.  When the name is enshrined in the heart then immanence of the Supreme spirit is realized.  “In the ambrosial hours of the morning meditate on the True Name and His glory.  By good actions a man gets the vesture (body) but the door of salvation is reached through His grace.”

From the time of Upanisads the discipline for self realization was the practice of Astang yoga of Patanjali, details of which are given in his yoga aphorisms.  Later on the system of Hatha yoga was adopted by the Nath sect of earsplit yogins.  In both systems the practiser was advised to resort to lonely places like forests or mountain caves.  In an appendix to the English translation of yogic aphorisms call Raj yoga, Swami Vivekananda quotes from Svetasvatra Upanishad the following sloka:

In (lonely) places as mountain caves, where the floor is even,

free of pebbles or sand, where there are no disturbing noises

from men or waterfalls, in places helpful to the mind and pleasing to the eyes, 

yoga is to be practised (mind is to be joined).  Chapter II, Sloka 10.

In Hatha yoga Pradipka by Swatma Ram Swami the 12th Sloka of the first discourse directs:

The practiser of Hatha yoga should live alone in a small Matha situated in a place free from rocks, water and fire of the extent of a horos length, in a country ruled by a virtuous king, (inhabited) by people following Dharma, where he could get alms easily and which is free from disturbance.

Guru Nanak does not want the practiser of Nam to resort to forests or mountain caves.  In his dialogue with the Siddhas recorded in Ramkali measure Lohari Pajinvities Guru Nanak to adopt such a life saying:

“Away from the markets and thoroughfares, we live among the shrubs and trees of forests, eat for food roots and fruits.  An Audhut should always discourse on gnosis.  Bathing in sacred places please is obtained and no dirt remains attached to the mind.  Lohari Pa, the disciple of Gorakh says this is the discipline of yoga.” 

The Guru replies:

“In the markets and thoroughfares a man should remain alert and not let his mind run after others’ women.  Without the support of the Name the mind finds no rest, nor its hunger (for worldly goods) is appeased.  The Guru has shown me the ship, the city and the home where I peacefully trade in truth.  My sleep (of forgetfulness) is broken and I eat little and reflect on Reality, O Nanak.”

God of Guru Nanak is formless, has no shape or features.  A question is sometimes asked on what a man should fix his attention in Jap (recitation) or Simrin (remembrance).  God has no form but the Guru says He is endowed with attributes and qualities.  Uttering the Name by tongue our heart should concentrate on these qualities which are predicated of Him.  “In the ambrosial hours of early morning reflect on His True Name and on His greatness (great attributes).”  Those who reflect on Nirbhau (without fear) become fearless themselves.

The Name is a gift of God through the Guru.  By our own attempts we cannot be imbued with it.  As long as egoism (individuality) persists the Name is not enshrined in our heart.

The Guru says:

“I fall again and again at the feet of the Guru, through whom I have realized God inside.

When I reflect on Him God fills my heart, and seeing Him in my heart I dwell on Him.

Utter the Name of God and thou will be redeemed. 

The jewel of Name is found through the grace of the Guru, ignorance is destroyed and light dawns.

But by mechanical utterance thy bonds will not break, thy egoism and doubt will not be destroyed.

When thou meetest the guru, thy egoism will disappear and then thou will be of any account.

When the Name of God, the beloved of devotees, is enshrined in thy heart, the world will become an ocean of peace.

The Lord, dear to his devotees and the life of the world, will save thee by His beneficence if thy mind surrenders to that of the Guru.

He who grapples with his mind and accepts death (of the body) will receive the Lord.  His desires will be absorbed in their source.

And then the life of the universe will shower his grace and his mind will be attuned to Him (God).”

All the adjustments of mind which contribute to the attainment of harmony and balance are automatic and unconscious even where self-consciousness and introspection are highly developed.

Surati Shabad Yoga

In the lexicons compiled by competent lexographers the words Surti and Sabad have a number of meanings each.  Instead of discussing which of them apply to these words in Guru Nanak’s hymns we shall try to find their meanings from quotations in which they occur.

“When Surti awakens to the melody of the Sabada within, mind in the body of six nerve ganglions (Chakras) becomes detached (from sensual pleasures).  My mind was absorbed in perennial music, and through Guru’s instruction it was attuned to the True Name.  Devotion to God brings bliss, O man!  Through guru’s instruction the Name tastes sweet and one is absorbed in it.”  The word Sabad means Gursabad in this quotation which is clear from the following:

“The Sabada of Guru tastes supremely sweet.  This nectar I found inside me.  He who tasted it reaches perfection.  

His mind gets satisfaction and body is comforted.”

Again

“Seeing Him (God) through Guruís word (Sabada) my mind was reconciled, for none else can imbue it with love.  Day and night He watcheth over living beings He is the king.”

In his dialogue with the Siddhas in Ramkali the meaning of these two words is made clear.  When Charpat asks Guru Nanak how to cross the impassable ocean of this Samsara he replies:

Just as a lotus flower remains detached in water and a duck’s feathers do not get wet floating in a stream so one crosses the ocean of Samsara by keeping the Surti glued to Sabada.  By enshrining the One in his heart he lives as if in solitude and cherishes no hopes amidst hopes.

Wear the earrings of listening without break to the Sabada inside and destroy egoism and mineness.  Get rid of lust, anger and pride the Guru’s word has made it clear.  Make the thought that God is all-pervading thy wallet and patched coat, then says Nanak!  The one God grants salvation.  The Lord is True and true is His glory.  He who tests this teaching of the Guru will find it true.

In the last lines of pauri 21 it is recorded:

He who destroys the poison of egoism through Guru’s word (Gursabad) abides in his own house.  Nanak is the slave of him who through the Word knows Him who has created the universe.

In the third and fourth lines of pauri 34 the word Savad and Gursabad are used as synonyms.

He who dies (to self) through Guru’s word will find the door to salvation.  Without the Word all are lured away by other, reflect on it in thy mind.

When the Siddhas put him these questions in pauri 43, “How did life originate, of what creed is the sway in the present age?  What is the gospel that keeps you detached?  Explain to us your doctrine that Sabada makes one cross the ocean of Samsara,” he replied:

Nanak speaks listen to it O yogi.  Air (breathe) originates life and the sway is of the creed of Satguru.  The Sabad is the Guru and the Surti attuned to it is the disciple.  The inexpressible gospel of the Lord keeps one detached.  God is the Guru in all ages says Nanak.  He who reflects on the gospel of Sabad through the Guru’s instruction his fire of egoism is extinguished.

The split-eared yogis of Nath school were having this dialogue with Guru Nanak.  They heard sounds when the prana (the vital force) pierced the Anhat-Chakar situated near the heart.  The sound began with the sound resembling the tinkling of ornaments.  Progressing further when he pierces the fifth chakra the sound like that of a kettle is heard.  Further on he hears the sound like that of a mardal (a sort of drum) and when he pierces the knot in Agya Chakra, situated in the midst of two brows he hears the sound of a flute and vina.  Guru Nanak no where in discoursing on Surti-sabad mentions such sounds.  He was not a Hatha yogin and his attention was not fixed on such sounds.  In Japu pauri 5 he had clearly stated “the word of the Guru is the (nadang) music which the seers hear in their moments of ecstasy, the word of the guru is the highest scripture (Vedang).”  “By communion with the word we attain the vision unattainable.”  The word Sabada used in connection with Surti does not mean any sort of sound, it means the Guru’s word.  Bhai Gurdas in his var 4 pauri 4 removes all doubts on this point.

“His (the Sikhs) surti is wide awake to the Sabada, he is deaf to every sound except that of Guru’s word”.  Again in pauri 5 of Var 28 he says, “To know what it is to be the disciple of the Guru he in the company of Sadhus (who have practised the method) should learn to attune his Surti to the word.”

The Guru’s word, deep as the ocean, is the Guru.  Without the word, the world goes astray.”  This quotation removes all doubts regarding the meaning of ‘sabad’ in Gurbani.

The repetition of the Name is practised by the sufi saints and the Catholic branch of Christian also repeat such phrases as “Ave Maria.”  Dwelling on the same idea mind is attuned to it and a state of ecstasy ensures.

Chapter Seventeen

“Mool Mantra”:  An Exegetical Analysis
Dr. Dharam Singh

Panjabi University

Patiala, Punjab, India

The “Mool Mantra”, generally read as a preamble to Guru Nanak’s Japu (ji), is the creedal formula which delineates, in brief, the Sikh conception of ultimate reality.  That this brief composition of Guru Nanak, the founder of the Sikh faith, occupies a central place in the Sikh metaphysical thought is evident from the fact that Guru Arjan, the fifth in succession in the line of ten spiritual preceptors in Sikhism, while compiling the Sikh scripture (Guru Granth Sahib), placed it at the head of the Holy volume.  It has generally been accepted as the fount of the entire ontological superstructure of Sikhism.

Sikhism takes the existence of God to be obviously apparent, and that is why there has been no attempt whatsoever by the Gurus to prove His existence although there are numerous reference in the Guru Granth Sahib to various aspects of the Real One.  In the Bein episode (‘Bein Pravesh’ in the Janam-sakhi literature) which launched Guru Nanak on his spiritual mission,  the Guru's 'encounter' with Nirankar (the Formless Lord) is the central theme.  The episode vividly presents Guru Nanak's vision of God as a formless, transcendent Being.  It is also at this time that Guru Nanak received his revelation direct from God and it was to preach this revelation that he set out on his preaching odysseys.

The text of the ‘Mool Mantra’ does not read as a unified sentence, rather it comprises several words, each stressing one or the other aspect of God.  Although each word addresses itself to bring out an aspect of the Divine Being yet it is not to be seen in complete isolation from the others.  Taken together they sum up the essence of Sikh ontological and social thought.

In the following pages, we shall take up each individual word/term in the 'Mool Mantra' for a detailed analysis.  although emphasis throughout has been on the ontological overview, the distinctness of certain features of Sikh ideology has also been referred to wherever needed.

IKOANKAR.  The Mool Mantra begins with the term ikoankar which in itself is the combination of three words, i.e. ik, oan or om and kar.  The word oan or om has been used for God in the ancient Indian religious literature as well.  It has the same connotation in Sikh canon also. However, Guru Nanak prefixed ik to it: ik in fact is not a word but a numeral.  The meaning or connotation of a word might change in a changed cultural or historical context, but the meaning of a numeral is ever fixed.  Thus, the prefix has been added to stress the unitary character of Reality.  The prefix is also unique for another reason:  number or ratio thereof is considered the essence of all knowledge in Western thought whereas word is the essence in Indian thought.  We find here a unique number-word combination in Sikhism.  There has also been suffix kar which stands for its creative aspect.  God of Guru Nanak’s conception was not sat cit anand of Sankara’s conception but a dynamic reality.

SATINAMU.  The term ikoankar is followed by satinamu which again is a combination of two words - sati and namu.  Sati (skt. satye, derived from the root asi which means; to beí) stands for pure Existence.  The sloka or couplet following the Mul Mantra is an exegesis of the word sati as the latter has been of the numeral ik in the preceding term ikoankar.  Rendered in free English, the sloka would read:  the ultimate reality was true in the beginning: it was ever true and will always be true.  In other words, we can say that the word sati has a metaphysical connotation, and it confirms the unity of reality.  As pure Existence, it also stands for that essence of Reality which is eternal and which is manifest in the entire created phenomena.

The word sati has been preferred to the word namu which is indicative of the subtle, dynamic energy.  Guru Nanak first utters ikoankar and then sati which means that the true Reality is the same which is connotated by ikoankar.  After sati, the Guru utters namu:  it means that as the Real One is true, similarly His name is also true.  A little ahead in the Japu(ji), Guru Nanak clarifies the meaning as he says:

Lord is true:  His name is true.

The name of matter, places, things, beings, etc. in this manifest material world recalled prinami because they are not eternal, intransient.  They are called mithia or maya because of their ephemeral nature.  On the contrary, the ultimate reality is beyond change and death:  He is true.  That is why His name is also true.  Eulogizing God, remembering Him, reciting kirtan and offering ardas are the associates of Divine Name.  They do no let the name remain only a medium for God-realization but transform it into a living love.  Both the medium and the devotee become alive:

He becomes alive

In whose heart resides the True Lord.

KARTA-PURAKH.  The creative aspect of God, referred to in the suffix kar to oan (ikoankar), has been stressed here.  God is called the creator (karta) of the entire manifest phenomena, but He has also been called Purakh because as creator He is immanent in His creation.  He is one (ik) as well as many (anek hain phiri ek bain).  The multiplicity of creation does not affect His unity, rather it is the corollary of His dynamic nature.  As one, He is unmanifest, transcendent and formless; and as many, He is manifest and immanent in His varied creation.  It is also on this count that God in Sikh ontological thought is called both manifest and unmanifest, transcendent and immanent, pirgun and sagun, nirankar (formless) and sarabrup (all-forms).  These attributive characteristics of the Real One also establish His essential unity with the created phenomena and also provide relative reality to the latter.  The spiritual oneness of mankind with Karta-Purakh provides basis to the Sikh social thought of ethnic equality and social equity of mankind.

NIRBHAU.  Another attributive name given by Guru Nanak to God is nirbhau (fearless).  God being the sole creator of the manifest phenomena is naturally more powerful than His creation, singly or wholly.  Elsewhere in the scripture, He has also been called omniscient under whose will goes on everything in the material world.  Nothing ever happens outside His will.  Everything emanates from Him, functions under His will and is finally reabsorbed in Him at His will.  Therefore, He can have no fear of any of such manifestations.  There is none who is His co-equal or co-eternal (nirsarik).  His all-powerful nature vis-à-vis the created beings makes Him fearless.

NIRVAIR.  God is not only fearless but also rancourless.  He is not unfavourably disposed towards anybody.  Since all are His children, none is alien to Him.  He bears rancour or ill-will towards none of His creations as He Himself is manifested qua spirit in the created beings.  He is protector of the weak and patron of the hapless.  Such a conception of personal God who has fear or enmity towards none is quite different from the anthropomorphic or polytheistic tribal gods of earlier Indian tradition.  There have been many myths portraying them as engrossed in mutual enmity and in fear of some other god(s) or trying to hold others in fear.  Guru Nanak’s God is above these sectarian or tribal considerations.  He belongs to the entire creation immanent in each being and feeling for all of them.

AKAL-MURAT.  The word akal in the compound means eternal, everlasting and beyond time, and murati stands for being or embodiment.  Another synonym used in the Guru Granth Sahib is Akal Murati.  Apparently the term akal-murati might seem conceited as God is eternal no doubt, be He is formless as well; He is never embodied, and all embodiment implies mortality.  However, in the Sikh conception of God the term has complete inner harmony.  It conveys both the impersonal and personal, transcendent and immanent aspects of Him.

A word here on the word kal.  Although the word kal literally means death, it is not here identical with the mythological god of death, Yama.  Here it stands for time which remained dormant until He decided on self-manifestation.  Until then it was latent in God and thereafter became explicit.  Although He Himself remains beyond these manifest forms have been Divine emanations and their sense being Divine does not get obliterated.  It simply changes form, otherwise transcending the limitations of time.  Thus akal which used as an attributive of personal God indicates His transcendent nature.  In His unmanifest, impersonal aspect, He transcends kal, but His manifestations are immanent in kal.

AJUNI-SAIBHANG.  These two terms used as attributes for God are somewhat allied, affirming the non-dual and eternal nature of God.  He is ajuni (unborn or unincarnate).  He is never born in human or any other form.  He is free from the cycle of transmigration.  This outrightly rejects the doctrine of Divine incarnation.  All incarnations, gods and goddesses as mentioned in Hindu myths and legends are declared to be emanations from God and thus, subservient to Him.  None of these can be equated or identified with Him.  Another aspect of this postulate is saibhan (self-created or self-effulgent).  God created the entire manifest world, but He Himself is not created by any outside agency or power.  He is self-existent and self-effulgent.  He existed when in the beginning there was complete chaos and darkness and nothing existed, not even the gods, sun, earth, sea or water.  Everything else has His joti (spirit) manifested in it but no other, outside spirit manifests in Him.  He depends on no outside source for His existence.  Just as every other being has a mother and a father, He has no parents, no brother or sister (pirsak).  He is saibhang.  This, again, rejects the Hindu belief in Divine manifestation.

GURPRASAD.  This is the last word in the Mul Mantra, and is less an attributive name of God and more a means of realizing Him. The word prasad means grace, but the Sikh concept of grace is obviously different from the Christian concept of grace.  In the latter sense, the Divine grace is bestowed upon a human as a divine prerogative whereas in the Sikh, a metaphysical person has to earn it through good and righteous deeds.  The word gur (guru) here does not stand for any personal guru, but for the Adi Guru or the primal Lord.  It can also be given the name of Sabds-brahmen or “the Divine Word”.

The above discussion on the ‘Mool Mantra’ leads to the conclusion that God of the Sikh conception is non-dual and dynamic in nature.  He is one, with no rival or relation to equal Him.  He is dynamic and creates everything and every being.  He creates from out of His own being, and not from any extraneous material.  However, He creates of His own will, and not under any duress.  He is fearless and rancourless. Although He is creator of all, yet He Himself is self-existent and unincarnated.  All the manifest forms which are in essence one with Him are evanescent but He Himself transcends kal.  Thus, we find God transcendent and unmanifest (nirguna, nirankar) as well as immanent and manifest (sagun).  However, there is absolutely no difference between these two aspects of God.  All the attributes assigned to God in His manifest form are latent in Him in His unmanifest form.  The same impersonal, unmanifest God can be perceived by man with a higher degree of consciousness in all the manifest forms of the material world.

“Words do not the saint or sinner make,

Action alone is written in the book of fate.”  (Japji 20)

“The man of Present-salvation is one 

Who loves God’s will with his heart and soul

He meets joy and sorrow with an equal mind.

He is every happy; no pain of separation for him!

To him the coveted gold is no more than dust,

And the promised nectar is no sweeter than the bitter cup of poison.

He is indifferent to honour and dishonour.

And makes no distinction between a prince and a pauper.

For him whatever comes from God is most reasonable;

Such a man may be said to have attained importantly while yet a mortal.”  (Sukhmani 1X.7)

I come to take refuge with the Lord;

May the Divine Guru out of his Mercy

grant that passions of lust, anger, greed, 

pride and undue attachment in me may 

vanish and leave me in peace.”  (Sukhmani V1 Prologue)

Chapter  Eighteen

Guru Har Rai - 

The Apostle of Mercy
Pritpal Singh Bindra
During his lifetime Guru Hargobind, the Sixth Supreme Master of the Sikh religion, had to bear a few family bereavements.  One after the other, his wife and three of his sons left for their heavenly abodes.  ‘Of the two sons who survived him, Bhai Suraj Mal was fond of worldly pleasures, and (Guru) Tegh Bahadar, had retired into solitude.’  His eldest grandson, Dhir Mal had already turned a traitor (and until today his lineage is outcast from the Sikh folds).  His younger grandson, Har Rai, according to some records, was brought up by the grandfather and reared by him for the Guruship.  He was consecrated as the Guru as soon as Guru Hargobind divined the approach of the time of his ecclesiastic journey.

Guru Har Rai was born posthumously.  Mai Mihal Kaur gave birth to the future Guru on Saturday, January 26, 1630, shortly after the demise of her husband Baba Gurditta.  He was married to Krishan Kaur.  She was the daughter of Bhai Deya Ram, a resident of the Anoop city in the province of Uttar Pradesh.

Along with the Guruship, an armed cavalry of 2,300 horses was consigned to Guru Har Rai.  He was enjoined to maintain the cavalry for the defence and hunting, but not to partake in any armed conflict.

Guru Har Rai was endowed with a very soft and compassionate heart.  Once during his childhood, while passing through the garden, the flair of his coat got entangled in a plant and a flower fell down on the ground.  His tender heart could not bear the separation of the flower and started to cry.  He was, no doubt, very fond of going hunting; the habit he acquired from his grandfather.  But he never killed any creature.  He always captured the beautiful animals alive and established them in a private zoo; this was an important innovative enterprise of his life.

The country was effected with a famine during his pontification.  The arrangements made by the governmental agencies were very scant and tainted with malpractices.  Adhering to the benevolent tradition of the Sikh Gurudom, Guru Har Rai opened up all his resources, and directed his Congregationalist to the service of the needy.  At the same time, to help the sick and poor, he initiated medical care, and established a number of medical dispensaries.  He was foremost to render his assistance  whenever there was any epidemic such as cholera, plague or small-pox.  Very often he used to distribute food himself in his langar (the free kitchen).  And this humane venture enhanced, for a time, the respectability of Guru’s domain in the Mughal Court.

Not only was Dara Shakoh the eldest son of Mughal Emperor Shah Jehan, he was a very favourite among the common folks too.  He had greater chances of succeeding to the Kingdom.  Aurangzeb, younger in age (and when he was just a prince), wanted to annihilate all his family opposition to acquire the Kingship.  Through devious plans, engineered by him, he managed Dara to swallow a few pieces of hair from the moustache of a lion.  Dara fell seriously ill.  The Royal Hakims (Doctors) pronounced that the sickness could only be cured with the use of cloves.  The search for the cloves in all the Royal Hospitals proved futile.  The fame of the Guru Har Rai’s dispensary had gone far and wide and on approach by the Royal personnel, Guru’s ever benevolent perspective (in spite of Mughal atrocities in the past) made the cloves available and, consequently, Dara’s health was restored.

Later, when Aurangzeb chased Dara to eliminate him, Dara came to Punjab and he sought the protection of Guru Har Rai.  The Guru did not want to defy his grandfather’s tenet, and, therefore, would not enter into an armed confrontation.  But his tactical manoeuvres detained the Aurangzeb’s army away from crossing the river at Goindwal, and enabled Dara to escape.  The Guru’s strong cavalry of 2,300 riders had taken possession of all the boats which the Mughal army needed to cross the river.

Emperor Shah Jehan had promulgated to demolish all the newly built Hindu temples, and banned the construction of new ones in the future.  This order specifically targeted the temples with idols in them.  The Sikh faith did not allow the idol-worship and, therefore, Mughal orders did not preclude the flourishing Sikh pursuits and the Gurdwaras.  Consequently, for four years, Guru Har Rai travelled across Punjab unhindered, and he visited most of the sacred places.  In Amritsar he stayed for about six months.  Bhai Kala, a village head and an ardent devotee, presented his half-naked orphan nephews, Phool and Sandly, to the Guru.  When the children displayed their deprived state of nourishment, Guru Har Rai bestowed them with a prophecy that their descendants would rule the area between the rivers Satluj and Jamuna.  The prophecy came true with the formation of the Phulkian States - Patiala, Nabha, and Jind.

Dara’s escape had already developed bitterness in Aurangzeb’s mind against the Sikhs.  Both, the humane treatment of Guru Har Rai, and the Mughal Rulers atrocities, had initiated a lot of Hindus and Brahmins to come under the folds of Sikhism instead of accepting Islam.  Guru Har Rai’s endeavours were soaring the Muslim clergy around Aurangzeb.  They instigated him against contents of the Holy Granth Sahib and asked him to summon the Guru to Delhi to explain certain references denoted to the Quron and the Muslim doctrine.

Guru Har Rai, disillusioned with the intolerant attitude of the Mughal Ruler, resolved never to see his bigoted face.  However, to elucidate the piety of the celestial Gurbani of the Granth Sahib, he sent his elder son Ram Rai to Delhi Darbar.  After prolonged discourses Ram Rai did manage to convince the Emperor of the impartiality of the Gurbani.  But this could not satisfy the preconceived contemptuous attitude of the Muslim Court Clergy.  They incited the King to ask Ram Rai to explain why the earth from the grave of a Muslim was demeaned in such a way, “Miti Musalman ki perre pai ghumiyar...”.  Ram Rai, instead of getting involved in further discussions once again, told that there had been an error in writing the hymn, instead of Musalman it should have been “Be-iman, the deceitful”.  This no doubt pleased Aurangzeb and he showered Ram Rai with mundane honours.

One Guru Har Rai, lying on his bed, heard chanting of the Gurbani by a group of his devotees coming towards his household.  He was delayed in getting up in reverence.  But when he did stand up, he tripped over and hurt his leg.  He construed this as the punishment for still relaxing on the bed while the Gurbani was enunciated.  he decided, then on ward, to sit on the floor only during the day times when the followers were coming in or going out reciting the Gurbani.  The Guru, who revered the Bani so much, could not acquiesce to the action of Ram Rai.  He disowned his son and debarred him from Guruship.  (Ram Rai remained in agony throughout his life at Dehradoon.  When he met Guru Gobind Singh, the Tenth Master, at a right old age, he begged to be pardoned and he was, then, blessed by the Guru with the deliverance.)

Guru Har Rai, the great apostle of mercy, lived nearly thirty-two years of his life imbued with the Gurbani and its celestial, humane and compassionate teachings.  He commenced his journey for his heavenly abode on October 6, 1661, after endowing Guruship to his young son, Guru Harkrishan.

Chapter Nineteen

Guru Amar Das (1479-1574)
Guru Amar Das, the third of the ten Gurus of the Sikh faith, was born into a Bhalla Khartri family on Baisakh sudi 14, 1536 Bk, corresponding to 5 May, 1479, at Basarke, a village in present-day Amritsar district of the Punjab.  His father's name was Tej Bhan and mother's Bakht Kaur; the latter has also been called by chroniclers variously as Lachchhami, Bhup Kaur and Rup Kaur.  He was married on 11 May 1559 Bk to Mansa Devi, daughter of Devi Chand, a Bahil Khatri, of the village of Sankhatra, in Sialkot district, and had four children - two sons, Mohri and Mohan, and two daughters, Dani and Bhani.

Amar Das had a deeply religious bent of mind.  As he grew in years, he was drawn towards the Vaisnava faith and made regular pilgrimages to Haridvar.  Chroniclers record twenty such trips.  Amar Das might have continued the series, but for certain happenings in the course of the twentieth journey which radically changed the course of his life.  On the return journey this time, he fell in with a sadhu who chided him for not owning a guru or spiritual preceptor.  Amar Das vowed that he must have one and his pledge was soon redeemed when he was escorted in 1597 Bk/AD 1540 by Bibi Amaro, a daughter-in-law of the family, to the presence of her father Guru Angad, at Khadur, not far from his native place.  He immediately became a disciple and spent twelve years serving Guru Angad with single-minded devotion.  He rose three hours before daybreak to fetch water from the river for the Guru’s bath.  

During the day he worked in the community kitchen, helping with cooking 

and serving meals and with cleanings the utensils.  When free from these tasks, he went out to collect firewood from the nearby forest for Guru ka Langar.  His mornings and evenings were spent in prayer and meditation.

Several anecdotes showing Amar Das’s total dedication to his preceptor have come down the generations.  The most crucial one relates how on one stormy night, he, braving fierce wind, rain and lightning, brought water from the River Beas for the Guru.  Passing through a weaver’s colony just outside Khadur, he stumbled against a peg and fell down sustaining injuries, but did not let the water-pitcher slip from his head.  One of the weaver-women, disturbed in her sleep, disparagingly called him ‘Amaru Nithavan’ (Aamuru the homeless).  As the incident was reported to Guru Angad, he praised Amar Das’s devotion and described him as “the home of the homeless”, adding that he was “the honour of the unhonoured, the strength of the weak, the support of the supportless, the shelter of the unsheltered, the protector of the unprotected, the restorer of what is lost, the emancipator of the captive”.  This also decided Guru Angad’s mind on the issue of the selection of a successor.  The choice inevitably fell on Amar Das.  Guru Angad paid obeisance to him by making the customary offerings of a coconut and five pice.  He had the revered Bhai Buddha apply the tilak or mark of investiture to his forehead, thus installing him as the future Guru.  Soon afterwards, on the fourth day of the light half of the month of Chet in Bikrami year 1609 (29 March, 1552), Guru Angad passed away.

Guru Amar Das made Goindval his headquarters.  He was one of the builders of the town and had constructed there a house for his family as well.  Goindval lay on the main road connecting Delhi and Lahore, at the head of one of the most important ferries on the River Beas.  From there Guru Amar Das continued preaching the word of Guru Nanak Dev.  In his hands the Sikh faith was further consolidated.  He created a well-knit ecclesiastical system and set up twenty-two manjis (dioceses or preaching districts), covering different parts of India.  Each was placed under the charge of a pious Sikh, who, besides disseminating the Guru’s message, looked after the sangat within his jurisdiction and transmitted the disciples’ offerings to Goindval.  Guru Amar Das appointed the opening days of the months of Baisakh and Magh as well as the Divali for the Sikhs to forgather at Goindval where he also had a baoli, well with steps descending to water level, built and which in due course became a pilgrim centre.  A new centre was planned for where Amritsar was later founded by his successor, Guru Ram Das.  He laid down the Sikhs simple ceremonies and rites for birth, marriage and death.  The Guru’s advice, according to sarup Das Bhalla, Mahima Prakash, to his Sikhs as to how they must conduct themselves in their daily life was:  “He who firmly grasps the Guru’s word is my beloved Sikh.  He should rise a watch before dawn, make his ablutions and sit in seclusion.  The Guru’s image he should implant in his heart, and contemplate on gurbani.  He should keep his mind and consciousness firmly in control.   He should never utter a falsehood, nor indulge in slander.  He should make an honest living and be prepared always to serve holy men.  He must not covet another’s woman or wealth.  He should not eat unless hungry, nor sleep unless tired.  He who breaks this principle falls a victim to sloth.  His span is shortened and he lives in suffering.  My Sikh should shun those who feign as women to worship the Lord.  He should seek instead the company of pious men.  Thus will he shed ignorance.  Thus will he adhere to holy devotion.”

From Goindval, Guru Amar Das made a few short trips in the area around to propagate Guru Nanak’s teaching.  According to the Mahima Prakash, “The Guru went to all the places of pilgrimage and made them holy.  He conferred favour on his Sikhs by letting them have a sight of him.  He planted the seed of God’s love in their hearts.  He spread light in the world and ejected darkness.”  Liberation of the people was also cited by Guru Ram Das, Nanak IV, as the purpose of pilgrimage undertaken by his predecessor.  According to his hymns in the Guru Granth Sahib, Guru Amar Das visited Kurukshetra at the time of abhijit naksatra.  This, by astronomical calculations made by a modern scholar, fell on 14 January 1553.  This is the one date authentically abstracted from the Guru Granth Sahib, which otherwise scarcely contains passages alluding to any historical events and this date is also one of the fewest so precisely known about the life of Guru Amar Das.

Guru ka Langar became still more renowned in Guru Amar Das’s time. The Guru expected every visitor to partake of food in it before seeing him.  By this he meant to minimize the distinctions of caste and rank.  Emperor Akbar, who once visited him at Goindval, is said to have eaten in the refectory like any other pilgrim.  The food in the langar was usually of a rich Punjabi variety.  Guru Amar Das himself, however, lived on coarse bread earned by his own labour.  Whatever was received in the kitchen during the day was used by night and nothing was saved for the morrow.

Guru Amar Das gave special attention to the amelioration of the position of women.  The removal of the disadvantages to which they had been subject became an urgent concern.  He assigned women to the responsibility of supervising the communities of disciples in certain sectors.  The customs of purdah and sati were discouraged.

The bani, the Guru’s revealed word, continued to be a precious endowment.  Guru Amar Das collected the compositions of his predecessors and of some of the bhaktas of that time.  When he had recorded these in pothis - two of them preserved in the descendant families to this day - an important step towards the codification of the canon had been taken.

Like his predecessors, Guru Amar Das wrote verse in Punjabi.  His compositions which express deep spiritual experience are preserved in the Guru Granth Sahib.  They are in number next only to those of Guru Nanak and Guru Arjan, Nanak V.  Guru Amar Das composed poetry in seventeen different musical measures or ragas, namely Siri, Majh, Gauri, Asa, Gujari, Vadahans, Sorath, Dhanasari, Basant, Sarang, malar, and Prabhati.  In terms of poetic forms, he composed padas (quartets), chhants (lyrics), astpadis (octets), slokas (couplets), and vars (ballads).  Best known among his compositions is the Anandu.  Guru Amar Das’s poetry is simple in style, free from linguistic or structural intricacies.  Metaphors and figures of speech are homely, and images and similes are taken from everyday life or from the popular Pauranic tradition.  The general tenor is philosophical and didactic.

Before his death on Bhadon sudi 15, 1631 Bk/1 September, 1574, Guru Amar Das chose Bhai Jeth, his son-in-law, as his spiritual successor.  Bhai Jetha became Guru Ram Das, the Fourth Guru of the Sikhs.
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Chapter Twenty

Baoli at Goindwal & Dr. W.H. McLeod’s Misconception
Pritpal Singh Bindra
In a divergent discourse in his book, “The Evolution of the Sikh Community”, Dr. W.H. McLeod infers that the erection of the Baoli at Goindwal Sahib has been in deference to the thought and the teachings of Guru Nanak.  Although in a few rejoinders* most of the absurdities raised by him have been appropriately delved, this aspect has not been elaborated.

Being close to the modern age, the Sikh history is very precise and unambiguous (unless some self-motivated individuals or organizations dump in the vagueness and uncertainties).  It does not take a highly qualified scholar or an eminent historian to enunciate the truth.  The facts are easily verifiable by an ordinary lay reader.

It is a well known fact that Guru Amar Das Ji extensively travelled to the places of the pilgrimage, both before and after the attainment of the Gurudom.  He saw people taking arduous journeys of hundreds of miles - some never reached their destinations and some never returned home to see their loved ones.  There is no dearth of stories of innocent people being exploited and plundered by the so-called priests at such ‘tirath asthans’.  The pilgrims were harassed and expropriated by the officials of Mughal Sarkar's Tax (Jaziya) Collectors.  On top of all that Guru Amar Das Ji observed thousands dying of cholera and other diseases by having to dip in (and drink) the polluted and contaminated water.

Guru Amar Das Ji wanted people to be emancipated of such miseries.  His ever innovative mind thought of providing people with places for the attainment of peace of mind and solitude, and such places he wanted easily approachable with clean environments.  The erection of the Baoli at Goindwal Sahib was just the beginning; the number of baolis, sarowars, wells, etc. existing these days is the testimony to the fact.  Any such ‘water-place’ is not there for the worship of itself as such but as a means to worship the God, Almighty.  Why such a ‘water-place’ is needed?  One cannot be more explicit and precise than Guru Arjan Dev Ji,

“After taking bath, remember thou thy Lord; thus thy soul and body shall be disease-free.  (KAR ISHNAN SIMIR PRABH APNA MAN TAN BHEYE AROGA"  Sorath M. 5 Guru Granth Sahib, p 612)

Guru Granth Sahib is the most factual contemporary historical reference.  Among all the Shabds by Guru Amar Das Ji there is not a single one that refers the Sikhs to the Baoli at Goindwal Sahib for their emancipation and salvation.  On the other hand, in conformity with the teachings of Guru Nanak, Guru Amar Das Ji enunciates:

“By no means this dirt of ego is washed off, even though one may have ablution at hundreds of places of pilgrimage” Sri Rag M.3, p39.

“By daily bathing in holy water egotism goes not” Gauri M.3, p 230.”

“In thy own home is everything, O man, and there is nothing abroad” Asa M.3, Ashtpadi, p 245.

“Divine knowledge is neither gained at Banaras, nor is divine knowledge lost at Banaras” Gujri M.3 Panchpade, p 491.

“God is the true place of pilgrimage, where man bathes in the lake of truth and the Guru-beloved,  He himself makes realize this.  The sixty-eight places of pilgrimage, the Lord has shown to be the Guru’s Word, bathing wherein, the filth of sin is washed off” Suhi M.3, p 753.

“He, whose within is soiled and unclean,

He is cleansed not even if he visits all the pilgrimage-places and roams the whole world” Basant M.3, p 1169.

The Bani in the Granth Sahib was written by the Gurus, compiled by the Gurus, recited millions of times by themselves and anything that does not confirm to the Bani itself is not truth.

As the end I would like to quote from Dr. S.S. Kholi’s essays “Constant Unity in Sikh Thought.”

“We do not know how McLeod has concluded that the ‘tirath’ of Guru Amar Das Ji was Baoli Sahib and not the Name of the Lord?... Thus for Guru Amar Das Ji also, like Guru Nanak Dev, the real Tiratha is the Word of Guru or the Name of the Lord.  How can a foreign missionary, who boasts of using the most scientific methodology for his conclusions, know the real spirit of Sikhism without delving deep into the compositions of the Gurus?”  (8I.P.S. Babra, Sikh Review, Calcutta Feb. 1991)

*Sikh News & Views, Nov. 1991

*Advanced Studies in Sikhism

“The praise of His Name is the highest of all practices;

It has upraised many a human soul.

It slakes the desire of the restless mind,

And imparts an all-seeing vision.

To a man of praise Death loses all its terrors;

He feels all his hopes fulfilled;

His mind is cleaned of all impurities;

And is filled with the ambrosial Name.

God resides in the tongue of the good.

O that I were the slave of their slaves.”  (Sukhmani 1.4)

“As a pillar supports the roof of a house, 

So does the Guru’s word prop up the mortal’s spirit.

As a stone laden in a boat can go across a stream,

So can the disciple attached to the feet of the Guru cross the ocean of life.

Darkness is dispelled by the light of a lamp,

So is man’s inner self illumined

by the Guru’s smiling face.

As in the wilderness a benighted traveller picks out his path by a flash of lightening.

So does a man find the light of his own soul by the superior light of the Guru.

O if I could find the dust of such a saint’s feet!

May God fulfil my heart’s desire!”  (Sukhmani XV.3)

Vain are the distinctions based on caste and pedigree,

All human beings look up to one Protector.




Guru Arjan Dev Ji, Sri Rag

Chapter Twenty-One

Martyrdom in Sikhism
By Sardar Daljit Singh

INTRODUCTION
Martyrdom in Sikhism is a fundamental concept and represents an important institution of the faith.  In the Sikh form the institution is a complete departure from the Indian tradition, and for that matter radically distinguishes the whole-life character of Sikhism from the earlier dichotomous or pacifist Indian religious traditions.  It is significant that the concept was emphatically laid down by Guru Nanak and the history of the Guru period as well as the subsequent history of the Sikhs is an open express, in thought and deed, of this basic doctrine.

THE GOAL AND CONCEPT OF MARTYRDOM

In Sikhism, Guru Nanak in the very beginning of his famous hymn ‘Japu Ji’, while rejecting the paths of ascetic one point meditation or withdrawal, emphatically prescribes carrying out or living according to the Will of God as the goal of man.  “How to become the abode of Truth and how to demolish the wall of illusion or falsehood?”, he asks, and then proceeds to answer.  “Through following His will”.  He then defines the Will to be the ‘Ocean of Virtues’ (gunigahira) or Altruistic.  The Gurus’ basic perception of this Will is that it is Loving or Love.

It is in this context that Guru Nanak proclaims that life is ‘a game of love’, and gives a call to humanity to follow this path.  He says:  “Shouldst thou seek to engage in the game of Love, step into my street with thy head placed on thy palm:  While stepping on to this street, ungrudgingly sacrifice your head” (GGS p 1412).  Repeated emphasis is laid on this goal of following the Will of God, Who is directing the universe, in Guru Granth Sahib:

“Through perception of His will is the Supreme State attained”. (p. 292)

“With the perception of his Will alone is the Essence realized”. (p. 1289)

“By perceiving the Lord’s Will is Truth attained”. (p. 1244)”

“By His Will was the world created as a place for righteous living”. (p. 785)

“Profoundly wondrous is the Divine Will.  Whoever has its perception, has awareness of the true praxis of life”. (p. 940)

It should be clear that in Sikhism the goal is not to attain personal salvation or Moksha or ‘eternal bliss’.  It is instead the perception or recognition of His Will and working in line with its direction.  This state is in fact synonymous with God-realization.

The concept of martyrdom was laid down by Guru Nanak.  In fact, his was an open challenge and a call.  His hymn calling life ‘a game of love’ is of profoundest significance in Sikh thought and theology.  It has five clear facets.  It expresses in clear words the Guru’s spiritual experience of God.  While he repeatedly calls Him unknowable, his own experience, he states, is that He is All Love.  Second, He is Benevolent and Gracious towards man and the world.  Third, since He expresses His Love in the world, the same, by implication, becomes real and meaningful.  Further, the Guru by giving this call clearly proclaims both the goal and the methodology of religious life in Sikhism.  The goal is to live a life of love which is in line with His expression of Love and Grace in the world.  Simultaneously, the methodology of whole-life activity and commitment for the goal is emphasized.  The significant fact is that in the entire Guru Granth Sahib it is these principles of the Sikh way of life that are repeatedly emphasized.  There are innumerable hymns endorsing one or the other of the above principles of Sikh theology.  It is this couplet of Guru Nanak that forms the base of martyrdom in Sikhism.  For, the commitment desired is total, and once on that Path the seeker has to have no wavering in laying down his life for the cause.  In his hymn Guru Nanak has defined and stressed that the institution of martyrdom is an essential ingredient of the Path he was laying down for man.

UNDERSTANDING OF THE CONCEPT

As explained above, this is exactly the meaning that the subsequent Gurus themselves have conveyed about Guru Nanak’s thesis and thought.  It is on record that one Bhai Manjh who as a Sakhi Sarvaria, a system which enjoins only ritualistic living, came to the Fifth Master, Guru Arjun, and sought his advice as to whether nor not he should become a Sikh of the Guru.  The latter gave a very clear answer.  He advised him to continue with his old system and remain a Sakhi Sarvaria until he was ready for the total commitment demanded in the Guru’s system.  He explained that to be a Sikh is to tread an extremely difficult path, and one has not only to risk his wealth and property, but the commitment requires even the laying down of one’s life.  Thus, the institution of martyrdom is in-built in the Sikh way of life, proclaimed in the call of Guru Nanak.  We have quoted Guru Arjun’s amplification of the hymn,  it should be understood that our interpretation is in any way not central to the Sikh way of life.  Again it is important to understand that the same test was applied by the Tenth Master, Guru Gobind Singh, when he finally initiated the system for the selection of the Five Piaras and the creation of the Khalsa through the institution of Amrit on Baisakhi Day, 1699 A.D.  At that time too, the call he gave was for total commitment and the willingness to lay down one’s life for the cause.  The important fact is the unity of meaning and method of the system as laid down by Guru Nanak, as understood and explained by the Fifth Master, and as finally formalized by the Tenth Master for the creation of the Khalsa.  No ambiguity had been left as to the requirement of the commitment and the quantum of sacrifice demanded from the Sikh or the Khalsa way of life.  The above explanation of the Sikh path by three Gurus dispels the naive notion held in some quarters that the first five Gurus were only pacifist or introvertive in their outlook and method, and that they did not recommend militancy or martyrdom.

INDIAN TRADITION OF SACRIFICE AND SIKH CONCEPT OF MARTYRDOM

Because of the practice of offering sacrifices, including human sacrifices, in some old cults, martyrdom has sometimes been traced to that institution.  This requires clarification.  True, not only in primitive religions, but also in religions like Judaism and some Hindu, Devi and Nath cults the method of sacrifice of animals stands accepted.  In Judaism sacrifice of animals is a part of the Torah.  Similarly, in Devi cults sacrifice is an approved mode of propitiating the deities.  This concept is based on the rationale that expiation of sins of man is necessary, and that this can be secured only by the method of sacrifice of blood, including sometimes human blood, in order to secure one’s future in heaven or on the Day of Judgement.  In some of these religions life is considered a suffering or sinful, and release from it, or mukti or salvation of man is the goal.  It is, perhaps, in this context of salvation from sin that Christ’s sacrifice on the Cross is considered an event of redemption for all those who enter his fold.  It is extremely incongruous, at least from the Sikh point of view, that while many of the Indian cults of Devi, Naths and other traditions, accept ahimsa as a cardinal virtue, they indulge in large scale sacrifice of animals.  For example, at the temple of Bhairon at the annual fair at Devi Pattan, hundreds of buffaloes, goats and pigs are sacrificed, and the mark of look is applied to the Nath and other devotees.  ‘Kalki Purana’, which is a scripture of the Skatas, has a chapter on human sacrifice also.  Nath practices, too, are similar.  Gorakhnath’s contribution is said to be that he substituted animal sacrifice for human sacrifice.  And yet the Nath has to take on initiation, a vow to observe ahimsa throughout his life time.

It, therefore, needs emphasis that the Sikh institution of martyrdom is entirely alien to the method of sacrifice referred to above.  In Guru Granth Sahib there is a clear condemnation of the sacrifice of animals to propitiate gods.  Guru Granth Sahib records: “Slaughter of animals you dub as religion - Then brother! Tell what is irreligion?  Each of you style as saints - Then who is to be called butcher?”  (p. 1103).  The Sakata cult and its practices have been particularly  deprecated.  In Guru Granth Sahib the very system of gods, goddesses and incarnation has been rejected.  There is not a trace of any event of such animal sacrifice on the part of the Gurus or the Sikhs in the entire Sikh history.  Thus, the Sikh concept of martyrdom is unrelated to the system of animal sacrifices, or expiation through blood. The rationale of the Sikh concept is entirely different.  Since human life is an opportunity and its goal is to carry out the Altruistic Will of God, the very concept of release from life is rejected.  It is so in all whole-life religions or miri-piri systems.  As the Guru’s hymn states, one has to live a life of commitment to the cause of love, and in pursuance of it one has to struggle against oppression by the powerful.  Mukti, salvation or ‘release’ means freedom from egoism, selfishness and individualism, says the Guru.  Two objectives have to be sought simultaneously, namely, release from self-centredness, living a life of love, and struggle against the forces of injustice.  It is this kind of love of God that a Sikh strives for.  The Bible also says that one should love God with all one’s heart and, simultaneously, love one’s neighbour as well. Guru Nanak says “he who is fond of God, what cares he for mukti or heaven?”  The goal is to fall in line with God’s love of man and practise virtues in fulfilment of His Altruistic Will.  On the one hand, the Guru rejects ahimsa as a creed, and states that those who consider meat eating a sin do not know what sin is.  On the other hand, he lays down that love integrally involves struggle for the oppressed and against the tyrant, God himself being the ‘Destroyer’ of the evil and demonical.  This was very clearly explained by the Sixth Master to Sant Ramdas, when he stated that he was distinctly following the path of Guru Nanak and that his sword was for destruction of the tyrant and help to the weak.  Accordingly, while the institution of martyrdom is entirely unrelated to the method of blood sacrifice, prevalent in India and outside, it follows clearly from Guru Nanak’s system of love and help to the oppressed and struggle against Evil, as instrument of God’s Love.  Explanation for the institution of martyrdom was given by Guru Arjun to Pir Mianmir, when the Sufi Saint came to meet him in prison.  “I bear all this torture to set an example.  The true test of faith is the hour of misery.  Without example to guide, ordinary persons” minds quail in the midst of suffering.  And, if he, who possesses power within him, defends not his religion by open profession thereof, the man who possesses no such powers will, when put to torture, abjure his faith.  The sin will light on the head of him who has the power but showeth it not, and God will deem him an enemy of religion”.

EXPRESSION OF THE INSTITUTION

The first landmark in this field is the sacrifice by the Fifth Guru.  The complier of the Holy Adi Granth, himself became the first martyr of the faith.  Here is a coincidence which most scholars from the pacifist or social science group have missed.  Today, many Christian theologians like Moltmann, Metz, Liberation theologians and Black theologians emphasize and interpret Christ’s martyrdom on the Cross as a fundamental political act of confrontation with the state or the Forces of Oppression.  Historically it is well known now that Guru Arjun’s martyrdom was an open act of confrontation with the state, initiative for which was taken by the Guru.  Ample evidence indicates that Guru Arjun had created a ‘state within a state’.  This is recorded by contemporary Mohsin Fani and other historians like H.R. Gupta.  Today even scholars like Juergensmeyer concede that the Moghal military state considered the early Sikh Gurus to be heading a separate community.  Jehangir’s autobiography is clear as to how he felt disturbed about the Guru and why he ordered the extreme step of his execution by torture.  Heads of state are never concerned about pacifists.  On the other hand, Moghal Emperors many a time sought their blessings.  Facts about Guru Arjun’s martyrdom are too glaring and open to leave any ambiguity in their interpretation.  Beni Parsad, historian of Jehangir, records that Guru Arjun gave an amount of Rs. 5,000 to Khusro who was heading his army of revolt against Emperor Jehangir.  The Guru blessed him.  It was an open support to a rebel, claimant for the throne.  Obviously, the news was conveyed to the Emperor.  He records in his autobiography that he had been observing this new socio-religious development and been thinking of putting an end to it.  He records with obvious rancour the incident of the Guruís meeting with rebel Khusro, his rival, and his blessing him for a mark.  Political and military leaders are concerned only with the political potential of a move or movement.  It is this potential as adjudged by the Emperor, that forced him to take the extreme step of ordering the Guru’s execution and confiscation of his property.  Evidently, the Fifth Master’s martyrdom, and confrontation with the state was the result of positive initiative taken by the Guru himself, both because of his organization of the Panth and his help to rebel Khusro.  It is important to know why the Guru took this step.  A number of facts clarify the issue.  Significantly, while he gave to Khusro a substantial sum of Rs. 5,000, collected by the system of Daswandh introduced by him, he refused to give even a penny towards the fine imposed on him by the Emperor.  Not only that.  He also forbade the Sikhs or anyone to make a collection of payment of the fine.  He explained, as noted earlier, the role of a Sikh or a martyr, to Mianmir, who came to see him in prison.  The Guru's statement, quoted earlier, embodies three elements, viz., the need for open profession, fearlessness, and readiness to die for the faith.  The above is the story of the martyrdom of the Fifth Guru.   The initiative for it proceeded from the Guru.  It would thus be idle to suggest that the first five Gurus were pacifist, and that the militant turn in Sikhism arose because the Moghal Administration executed Guru Arjun Dev Ji.

From the Sixth Guru onwards preparations for militancy were undertaken with mounting vigour.  The Guru clearly stated two things.  First, that what he was doing, namely, confrontation with tyranny and help to the oppressed, was, in pursuance of the thesis of Guru Nanak, as explained in his hymn.  Second, the Guru clarified that those who lay down their lives while fighting for a cause in the Sikh struggle, perform a religious duty.  Contemporary Mohsin Fani says, “The Guru told him that on Doomsday his disciples would not be asked to give an explanation for their deeds”.  He adds, “The Sikhs believe that all disciples of the Guru go to Heaven”.  It needs to be stated that the concepts of Doomsday and Heaven are not Sikh concepts, but they represent the way Mohsin Fani interprets the words of the Guru in terms of his own theology.  It is on record that dying for a cause in the Sikh armies has always been considered dying a martyr’s death.  Thus, the lead given by the Fifth Master became a major institution of the Sikh Panth resulting in heroism and martyrdom of thousands for the cause of the Guru and the Panth.  The role of the Panth and the institution of martyrdom continued throughout the later Sikh history.

Here the martyrdom of the Ninth Master also needs mention.  It was reported to the Emperor that Guru Tegh Bahadur was heading a new nation, and that he had virtually raised the banner of revolt with his military preparations.  On this the Emperor is reported to have conveyed to the Guru that if he gave up his political and military activities, and confined his mission to preaching and praying, he would be given state grants.  The Guru declined the offer, and thus followed his martyrdom.  Three things are clear.  The Imperial perception was that the Guru was creating a nation in opposition to the state.  Yet, despite the clear offer of grants the Guru declined to give up his political role.  The consequences of rejecting the offer were clear to the Guru and everyone.  But the choice was very emphatically made by him.  Governor Timur Shah also mentions the offer made to the Guru.  Evidently, both for the state and the Sikh Movement, confrontations between the two, with its logical consequences of struggle and martyrdom, were known continuing events.  This is the path of martyrdom the Gurus laid down and led.  The Sikhs have since followed it.  Ultimately, the Ninth Master, Guru Tegh Bahadur, and his companions, Bhai Mati Das and Dyal Das, suffered martyrdom in reference to the oppression in Kashmir for conversion of Hindus to Islam.  The subsequent struggles of Guru Gobind Singh, Banda and the Sikhs are well known.  At Chamkaur Sahib the Guru himself asked his two sons to go in for the unequal battle:  “My sons, you are dear to me.  You are born to destroy the tyrants (Turks).  Only if you sacrifice yourselves in the battle, can the tyrants be eliminated.  There can be no better opportunity than the present one.  Both of you go and join the battle”.  And, when his elder son died fighting there, the Guru said, “Today he has become the chosen Khalsa in God’s Court”.  Thus, the concept of martyrdom for a righteous cause was explained, demonstrated and sanctioned by the Guru.

In the Sikh tradition all the forty who died to a man in the battle at Chamkaur Sahib, and all the forty who died fighting at Muktsar are called ‘Muktas’, or the ‘Released Ones’, or martyrs by the Sikh religious definition.  In fact, it is also known that with Guru Gobind Singh were a number of Sikhs called 'Muktas', who belonged to the Khalsa Order and had made a commitment to sacrifice their all for the cause of God and the Guru.  They were considered Live Muktas.  In contrast, the concept of Videhi Mukta in the Vedantic system is entirely different.  Swami Sivananda writes about them, “Such a Videhi Mukta who is absolutely merged in Brahman, cannot have the awareness of the world which is non-existent to him.  If his body is to be maintained, it has to be fed and cared for by others.  The Videhi Mukta is thus not in a position to engage himself for the good of the world”.  It is also known that the two very young children of the Guru were executed, but refused to embrace Islam.  The contribution of Pir Budhu Shah in the militant struggle of Guru Gobind Singh, is an extremely revealing event.  Here is a Pir or a divine of another religion, who joins the armies of the Guru with hundreds of his followers, involving even the loss of life of two of his sons in the battles.  This outstanding and unique event could never happen, unless Pir Budhu Shah had complete ideological affinity with the goal of the Guru, and the institution of martyrdom.  That institution, it is well known, is also a significant factor in the ideology of Islam.  The only slight difference is eschatological.  In the case of Islam the inspiration is hope of a pure life in Heaven.  In Sikhism it means discharging one’s responsibilities towards God and partaking in His Love for all human beings and life.  On no other assumption can we explain Pir Budhu Shah’s and the Sikh sacrifices in their struggle against evil.  It also explains clearly that the Sikh institution of martyrdom has no historical or ideological relation with human or animal sacrifices sanctioned by some religions or cults.

Actually, in the post-Guru period there was a Misl of Sikhs called Misl Shahidan (living martyrs).  They were the most respected group of Sikhs.  It is Guru Gobind Singh who weaned away Banda from his ascetic life, and asked him not to die a coward’s death, but to die a brave man’s death, which was the real secret of life.  Banda and his 700 companions faced death without flinching, and refused conversion to Islam.  Even a young boy whose mother had obtained pardon for him, refused to give up his faith and instead contradicted the statement of his mother that he was not a Sikh, and courted martyrdom.  Sikh history of the 18th century is full of deeds of martyrs.  Thousands of them refused to give up their faith, but courted torture and death boldly because the administrative orders were to destroy all Nanakpanthis or Sikhs, root and branch.

In sum, in Sikhism the institution of martyrdom is an integral part of the system enunciated by Guru Nanak, and the lead in the matter was given by the Fifth Master.  The Sixth Master explained how destruction of the tyrant and protection of the weak were parts of the religion of Guru Nanak, and the dictates of God.

Here it is not just incidental, but very logical in Sikh religion and the Sikh tradition, to state that during the period of Independence Movement, of the 121 persons hanged, 2644 imprisoned for life, and 1300 massacred in the Jallianwala Bagh protest meeting, 93, 2047, and 799, respectively, were Sikhs.  Also, of the soldiers who fought under Subhas Chander Bose in the Indian National Army, 60 percent were Sikhs.  Again, in 1975, when Prime Minister Indira Gandhi imposed the Emergency Laws curtailing all human rights and liberties, the Sikhs were the only people who sustained an organized struggle against this invasion on human freedom, involving the arrest of over 40,000 Sikhs, when in the rest of India not even one tenth of that number offered arrest as a protest.  The movement was run from the Golden Temple, meaning thereby that for Sikhs the struggles against injustice and oppression and consequent martyrdom are a religious responsibility and have religious sanction.

INDIVIDUAL V/S COMMUNICATARIAN RIGHTS

It has often been said that ideologies that lay emphasis on rights of the community, the state or the nation, are far more concerned about the society as a whole than the individual, and for that reason tend to sacrifice individual rights. From the Sikh point of view, the tendency is there in all national states, whether secular or religious.  True, in modern states in the West there is an increasing emphasis on securing individual rights.  But patriotism everywhere continues to be an important social virtue, although the right of the conscientious objector is being increasingly recognized.  The main criticism of dictatorships by Western democracies has been on this score, suggesting that the excesses committed by secular rulers like Hitler and Stalin are really due to their concern for the community and not the individual.  The Sikh understanding on this issue is entirely different.  It is evident that the working of free market economies or capitalism can be equally oppressive, both for the individual and the community.  The increasing gaps between the rich countries and the poor countries, and the rich and the poor in the same countries are, as lamented by the authors of the ‘Limits of Growth’, due not to any lack of concern for the individual or the community, but follow squarely from ego-centricism of man, which needs to be curbed.  The Sikh understanding is that no amount of external pressure or even freedom of the individual can secure over-all justice for all, until man’s sense of moral or self-discipline is well developed.  And there is no reason to believe that Enlightenment, Science or Technology or individual freedom has in any way enhanced his sense of self-control or morality.  In fact, it has often been argued that overemphasis on individual rights has only loosened man’s moral brakes, instead of strengthening them.  The phenomena of Hitler, Stalin, and Hiroshima could never happen, if there had been any real rise in the level of moral discipline either in Secular Democracies or in Secular Dictatorships.

In Sikhism the villain of peace is the egoism of man, which, it is believed, is due to his present level of development, and not due to any in-built deficiency or sin.  Hence, while Sikhism has been the foremost in emphasizing equality between man and man, and between man and woman, it has been equally emphatic on two other scores.  First, that there is hope for improvement and that this improvement towards a higher level is man’s destiny.  This gives abundant optimism or ‘Charhhdi Kala’, which is a Sikh religious doctrine.  Second, that a balance is necessary and the individual sense of internal discipline has to be developed.  The institution of martyrdom, the Sikhs believe, is a distinct step towards creation of that internal discipline.  Since God loves one and all, all individual effort, howsoever seemingly expensive to the individual, only serves God’s Love for the individual and all.  This is the lesson Guru Arjun and Guru Tegh Bahadur gave by their martyrdoms, and Guru Gobind Singh demonstrated when he sent his two sons to die in the battle at Chamkaur.

CONCLUSION

The above narration makes it plain that in a whole-life religion, where the spiritual perception is that God is Love, and Destroyer of the evil, martyrdom is an essential institution.  For, life is a game of love; and in helping and protecting the weak from oppression, confrontation with the unjust and tyrants, as explained by the Sixth Master himself to Sant Ramdas of Maharashtra, becomes a religious responsibility, in the discharge of which martyrdom of the religious man or seeker sometimes becomes inevitable.  It is, therefore, no accident of history that Guru Arjun was the first prophet in the religious history of India to be a martyr of faith.  Nor is it an accident that Guru Tegh Bahadur and the Tenth Master sacrificed their all for the cause of truth or religion.  Similarly, it is no accident that for over a hundred years, the Gurus kept an army and struggled with the oppressive Empire involving the loss of life of thousands of Sikhs who are considered, as in the case of Islam, another whole-life religion, martyrs.  Secondly, the Sikh Gurus have demonstrated that not only is martyrdom a religious and essential institution, but it is also the most potent method of education and training a people for making sacrifices for the cause of righteousness, love and truth.  This is amply proved by the capacity of the Sikhs to make maximum sacrifices for the cause of religion and man.  Thus, the prominence of this institution in Sikhism not only shows its whole-life or character; but also clearly distinguishes it from dichotomous, quietist or pacifist systems where this institution is conspicuous by its absence.  Hence, the institution of martyrdom in Sikhism, on the one hand, forms its fundamental feature, and, on the other hand, proves its class and character.

Chapter Twenty-Two

Cosmic Desire To Merger Through “FANAH”

Psychological Interpretation of Sikh Martyrs’ Behaviour
Dr. S. S. Sodhi

Dr. J.S. Mann
If you want to play the game of love, approach me with your head on the palm of your hand, place your feet on this path, and give your head without regard to the opinion of others.

Guru Nanak Dev Ji Slok Varan Te Vadhaik 20 Adi Granth  P 142

O Lord of Might grant that I may never shirk from righteous acts

That I may fight with faith and without fear against my enemies and win

The wisdom I require is the grace to sing your glory

When my end is near may I meet death on the battlefield

(Dasan Granth P.99)

Kabir why weep for the saint when he goes back to his HOME

Weep only for the wretched lovers of Maya

Who are sold from shop to shop

G.G. S.P.  1365-66

The concept of Martyr for the sake of religion was unknown in pre-Muslim India.  The first martyr of India was Guru Arjan Dev, a Saint, a God - Intoxicated poet and lover of humanity.  The two sets of ideologies, one tolerant and ready to accept, accommodate and let live, and, the other bent in removing by any means that which was considered anti-religious, heretical and repugnant were operating in India.

Martyrs are persons who value their principles of faith and ideals of religion above their lives.

Martyrs are “gunigahiras”: (altruistic) who have reached the re-entry stage of their evolutionary development (FANAH) and have become fearless and want to challenge the oppressor by “putting their heads on their palms”.

Martyr’s state of consciousness is a highly developed state that human beings are capable of reaching through evolutionary spiritual operations.  (NAM SIMRAN is one of them)

The Martyr establishes a conscious relationship to the Absolute Reality and longs to have an intimate union with Him.  He wants to reach the Divine Ground by stripping his soul of selfishness, and Maya.

Martyr is a social surrogate in whose solitary adventures the most profound forgotten concepts , values and the culture and its rights to assert get systematically isolated, evaluated, reconstructed and put into actions.  Through these actions he attempts to raise the collective consciousness of the society and attempts to liberate them from their inertia and motivational paralysis.  He helps the society to “reframe” its frozen psyche.

The Martyr’s torturous process of social and cognitive disengagement, defiance, fearlessness, re-engagement is a psycho-spiritual laboratory in which the society renews its spiritual vigour to tackle a tyrant.

A sudden awakening of a Martyr is a reflection of “SHIVA” in his eyes.  It also signifies that his soul has over-powered the “Panch Doots” and his psyche is illuminated by the “Glow of God”.  

At the illuminative stage, the Martyr’s soul walks in the illumination created by the EFFULGENCE of unclouded light and the presence of God is an experienced reality to him.

In the final stage of Unitive life, the Martyr moves from BECOMING  to BEING, and is ready to seek merger with his God Head through the process of FEARLESS - FANAH.

It is a known fact that all civil societies share a “norm of reciprocity” which forbids harming and trampling on the rights of others.  Social responsibility towards the people made powerless is the motivating factor.  Spiritually motivated empathy guides the Martyr to his self-defined goal of “big wisdom”.

In summary, it can be stated that the Martyr's cosmic desire to challenge the oppressor and merge through FANAH while playing the GAME OF LOVE appears to emerge from their:

a.
Heightened sense of faith


b.
Their “GUNIGAHIRA stage of development – which takes them to the re-entry stage


c.
Highly developed state of consciousness and connection with Ultimate Reality




d.
Their soul is stripped of “PANCH DOOTS”


e.
Compulsions to assert for the rights of the powerless


f.
Attempt to raise the collective consciousness of the frozen psyche of the “spineless people”


g.
Anger produced by cognitive dissonance and disbelief is used creatively by showing moral courage 

and defiance thereby reducing the oppressor operating at the “psychotic” fanatic level, powerless

h.
Experiencing a glow of fearlessness and painlessness (subjective/objective) through the EFFULGENCE of unclouded light and obeying His HUKAM at the final stage of Unitive LIFE and surrender to his WILL & BHANA

“Nanak, I have met the true Guru and my union with God is accomplished;  Salvation can be achieved even while men are laughing, playing, wearing fine clothes and eating.”







(Guru Arjan, Gujari ki Var)


Chapter Twenty-Three

A Mystic-A Cosmocentric  Social Laboratory
Dr. S.S. Sodhi/Dr. J.S. Mann
Mystic state of consciousness is a highly developed state that human beings are capable of reaching through evolutionary spiritual operations.  The mystics establish a conscious relation with the absolute and aspire to have an intimate union with the Divine.  By leading a “Purgative life”, a mystic strips the soul of selfishness, and sensuality, and helps it to pass beyond the though of self to the Eternal Wisdom.  Mystic is a social surrogate in whose solitary adventure the most profound concepts and values of a culture are systematically isolated, evaluated and reconstituted in the social consciousness of an epoch, e.g. the GURU PERIOD OF SIKH HISTORY.  

The mystics social functioning in this respect is not that of a rebel, but that of a reformed effort, raising to collective consciousness, the most important, if often, forgotten values and beliefs of a people.  The mystics torturous process of social and cognitive disengagement and re-engagement is, in effect, a physic laboratory in which a society renews its spiritual vigour.  

At the beginning of all, must be the awakening or the conversion of the mystic, who becomes aware of what he seeks, and sets his face towards that goal.  But a long preparation is needed and the discipline of the “Purgative” life must first be endured.  By reframing and amendment of life, must the self be disciplined.  To the Eastern mystics and to many mystics of the West, a life of action and re-entry is seemed to be the only way by which the carnal soul could be purified from its sins, which have their root in the desires of self, sensuality and selfishness.  For the mystic who lives in the world and the best of the mystics have not withdrawn themselves from the business of life - this stage means the full development of the civic and social virtues and the discharge of all ordinary duties of life and use of ordinary means of grace.  Through an inner urge the mystic’s soul seeks to be cleansed from the senses, to be stripped of all that is opposed to the Eternal Order so as to be fit to pass on the second stage, that of IIluminative life. At the Illuminative stage, the mystic’s soul walks in the illumination created by the effulgence; of unclouded light, and the presence of God is an experienced reality to him.  He becomes fearless and Fanah-oriented.  

In the final stage of the Unitive life, the mystic moves from becoming to being.  He beholds God face to face, and is joined to him in a progressive union.  This highest stage of union is an indescribable experience in which the ideas, images, forms, differences vanish.  The soul of the mystic plunges into the abyss of the Godhead and his spirit becomes one with God.  He meets his Sat Guru by producing SAT GURU-like behaviour which may lead to his Fanah.  A true mystic after reaching and enjoying the most “exquisite of pleasure” of being face to face with Godhead is then inspired to be part of humanity and throws himself in action.  Students studying Indian and Western Mystics such as Farid, Kabir, Guru Nanak Dev, Guru Gobind Singh, Jesus, Buddha, and many score of others would find that the paradigm mentioned in this essay applies universally to the mystics all over the world.  Unfortunately, the common person because his neurotic, myopic, and linear level training stays at a very concrete stage of his spiritual evolution.  Most of the troubles of the world would disappear if humanity acquires a touch of mysticism, because persons without mysticism sometimes behave like monsters as was demonstrated by the behaviour of some Mughal kings such as Jahangir and Auranzeb. 

Chapter Twenty-Four

Guru Arjan Dev Ji - 

A Brahm Gyani
Dr.S.S. Sodhi, Halifax, Canada

Dr. J.S. Mann, M.D., Anaheim, California
Guru Arjan Dev Ji was a Brahm Gyani - a Guru who operated at a Cosmic Consciousness stage because he has experienced the presence of SATGURU - The Ultimate Reality.  After transcending his body, ego, shadow, persona, through NAM SIMRAN he developed autonomy, integration authenticity and a “spontaneous will” through His Hukam and Parsad.  Guru Arjan Dev Ji’s super-sensory awareness (what is and what ought to be) helped him to break egoic chains of many who came in contact with him or his BANI, especially SUKHMANI SAHIB.

Guru Arjan Dev Ji was capable of developing a mystic radiance of “formless – boundless” which got reflected in his SHABADS.  Motivation to fight oppression took the form of KARUNA or “love-in-oneness” in him.

After experiencing NIRVIKALPA SAMADHI, he reached a stage of moral and spiritual exaltation where red hot sand or other tortures of the evil and dehumanized Jahangir and Chandu could not cause him subjective/objective pain.

In his Bani he showed to the Sikhs how to produce VIDYA (Knowledge), Eka Vidya (Knowledge of One SATGURU) and BRAHMA VIDYA (the knowledge of One In All).

According to Guru Arjan Dev Ji, at BRAHMA VIDYA level a person becomes BRAHM GYANI.  A BRAHM GYANI believes (a) “world is false like a deer’s delusion” (b) “Sat Guru after creating Nature abides in it” (c) “with Sat Guruís word, the fog of ignorance vanishes and the light of gnosis gets illuminated in MANMAUKHS” (d) “Holy Granth Sahib is the LIVE manifestation of SATGURU” (e) “After receiving SAT GURU’s blessings, a Sikh never refrains from righteous deeds because HIS name can make a mere worm self-assertive” (g) “even though battered into bits, a Sikh does not desert the field” (h) “a lotus flower symbolizes how pure life can be lived surrounded by the MUK of MAYA”.

Evelyn Underhill in her famous book, “Mysticism” (1962) feels that all evolved souls follow a course called “Mystic Way”.  Joy and suffering are a must for the attainment of the Unitive State.  Guru Arjan Dev Ji while following the Mystic Way totally annihilated his self, and became fearless after reaching the Sufi’s Eighth Stage of FANAH.  He was A BRAHM GYANI (Absorbed into Atman) which he beautifully described in his Amrit pure - Sukhmani SAHIB.

Guru Arjan Dev Ji in his bani urges us (MAN MUKHS) to get out of our cultural conditioning which cages and keeps us automatized until we die.  He wants us to experience the fathomlessly strange, enigmatic “the other kind of seeing”.

He wants us to do transcendental operations (SEVA, NAM SIMRAN, etc.) to produce a “metaphoric universe” inside us.  He wants us to use BANI to deautomatize our selfishness and greed and come to our senses by losing our egoic mind.  He wants us to develop qualities of wise passiveness (SAHAJ), awareness without comparison, beatitude, fearlessness, and compulsions to fight oppression.  He urges us to do these things as householders while relating and responding to our spouses and children and the “NORTH AMERICAN MAYA!”.

Man may conquer all,

And may have none to fear,

Yet if he does not remember God,

He will suffer at the hands of the demon of death.

Guru Arjan Dev Ji, Sri Rag

Chapter Twenty-Five

Guru Arjan Dev Ji
Pritpal Singh Bindra

Author & Columnist

Winner:  Akali Phoola Singh

Book Award ‘98

Guru Arjan Dev Ji, the fifth Guru of the Sikh Religion, was the embodiment of Godly devotion, Selfless Service and Universal Love.  He was the treasure of celestial knowledge and spiritual excellence.  He substantially contributed towards the welfare of the society.  He stood steadfastly for the principles he believed in, sacrificed his own life, and attained a unique and unparalleled martyrdom in the history of mankind.

Guru Arjan Dev Ji was born on April 15, 1563, in the house of Guru Ram Das, the fourth Guru.  He was the youngest of the three sons of the Guru Ram Das Ji.

The eldest son, Prithi Chand was very astute in social and worldly affairs.  He managed all the affairs of the Guru’s household.  He administered the running of the langar, common kitchen, most diligently.  He had realized that it was the service, not lineage, which had bestowed Guruship on the previous preceptors, Guru Angad and Guru Amar Das.  This in view he indulged in the service most ardently.  But his emotive intentions were quite perceptible to the father, Guru Ram Das Ji.

The second son, Mahadeve was captivated with reclusive tendencies.  He wanted to lead the life of an ascetic.  His attitude, full of fierce towards the congregants, was contrary to the modesty of the Guru’s teachings.  Moreover, he himself displayed no inclination for the acceptance of the Guruship.

Guru Ram Das envisioned heavenly qualities in his youngest son Arjan.  From the very childhood he found him imbued with the Name, and immersed in tranquillity.  The Guruship was destined to be bestowed upon Guru Arjan; baby Arjan one day crawled up on the Divine throne of his maternal grandfather, Guru Amar Das the third Guru, and sat there comfortably.  The Guru smiled and prophesied, “Maternal Grandson will ship the Name across.”

The elder brother, Prithi Chand suspecting the consequence of the above prophecy, indulged in numerous means to disrupt the life of Guru Arjan but failed.  Even though Guru Arjan was consecrated as the fifth Guru by his father himself, before he left for his heavenly abode, he showed no remorse to his elder brother and inundated him with reverence and honour.

Guru Arjan Dev Ji was a born apostle of peace.

Although he ascended the throne of Guru Nanak at a young age of 18, he was far more advance in wisdom and angelic quality.  The letters he wrote to his father from Lahore, not then even a teen-aged boy, stand testimony to the fact (Majh M.5 G.G.S. Page 96).  (He was sent there to attend a wedding.  Due to the cunning manipulations of his elder brother, Prithi Chand, he was detained there unjustifiably for a long time).

The Basics of the new religion had been defined by Baba Nanak, and the groundwork was carried out by three of his successors.  Guru Arjan Dev. Ji set upon a mission of putting it on a solid footing.  As ordained by his predecessors, Guru Nanak through Guru Ram Das Ji, he took the task of the completion of the place where his father had constructed a clay tank of Nectar.  In the true spirit of “I am neither Hindu, nor Muslim...” Guru Arjan Dev Ji invited Mian Mir, a Muslim Saint from Lahore and through him laid the foundation of Hari Mandir, the present Golden Temple.  The doors on all four sides of the building signified its acceptance of all the four castes.  Contrary to the requests of the congregation, the seat of the edifice was kept much below the surrounding area; as the water flows downward so would the seekers of the God’s blessings.  Along with the God’s House came the existence of the City of Amritsar with all its reverence, amenities, and gaiety.

The preparation of the Holy Book has been the most valuable achievement of Guru Arjan Dev Ji.

With three things in his mind he initiated the compilation of the Holy Book, the present Guru Granth Sahib.

The Hymns revealed through the first four Gurus were getting amalgamated and distorted by a few impostors.  He wanted to preserve the original treasure.

In the second place he wanted to bestow the Panth with an ever-lasting guiding light, a physical and spiritual phenomenon.

And most of all he wanted to establish the credibility of the Sikh Religion as a casteless and secular society.  Side by side the Hymns of Sikh Gurus, he blended the Holy Book with the celestial utterances of Sheikh Farid and Bhagat Kabir, Bhagat Ravi Das, Dhanna Namdev, Ramannand, Jai Dev, Trilochan, Beni, Pipa, Surdas, etc.  all belong to the different Beliefs, Sects, and Castes, both high and low.

The poetic revelations to Guru Arjan himself are of the greatest aesthetic calibre.  More than half of the Guru Granth Sahib is constituted of his own holy renderings.  The Granth Sahib is not only a collection of the revelations but also it throws considerable light on the contemporary political and social life; the physical being and spiritual awareness are fused into one.

Among his other equally important accomplishments we can add the creation of new cities at Kartarpur, Tarn Taran with its magnanimous Tank of Salvation, and the construction of Baoli at Lahore.

Guru Ram Das introduced the institution of Masands (representative of the Gurus at various places).  Guru Arjan Dev Ji added to it the principle of Tenth of individual income payable for the Guru’s Langar (Common Kitchen) and for other acts of benevolence of the poor.

Professional bards, who sang the hymns at the Guru’s Darbar, became the victim of their ego.  With his love for music and expertise in the Ragas, Guru Arjan Dev Ji introduced the tradition of singing by the congregants themselves.

During his incumbency Punjab was very badly effected with a famine.  By dint of his influence he gained Mughal Emperor Akbar’s consent to eliminate land revenue, to some extent, for that year.

But Jeth Sudhi 4 Smt. 1663 corresponding to May 30, 1606 A.D. is the most momentous date in the Sikh chronology.  Mughal Emperor Akbar had already been convinced of the piety of the Sikh Gurus.  During one of his campaigns he had come to Goindwal.  He partook of the Langar; sitting on the floor he ate course meal, and paid his obeisance to Guru Amar Das.  A Muslim Pir, the Saint, Mian Mir of Lahore had great affinity with the Guru’s domain.  The Pir was immensely revered by Akbar.  Consequently, the charges levelled against Guru Arjan in the Akbar’s Court by a few impostors (Prithi Chand and his son Meharban) and some jealous Hindu Priests (Brahmins), were totally disregarded.  The complainants were virtually thrown out of the King’s court.

Immediately after the death of Akbar, the Muslim clergy captured the thought of Prince Saleem and helped him to regain the throne as Emperor Jehangir.  He was assisted with the understanding that he would reinstate the Shariyat (Orthodox Muslim Law) in the country.  Akbar’s grandson, Khusro was a pious man and was as liberal as his grandfather.  Akbar had designated him next in line to head the kingdom.  But the domination of Muslim clergy made him to run for his life.  While passing through Punjab he visited Guru Arjan Dev Ji at Tarn Taran and sought his blessings.

The House of Baba Nanak had gained enormous popularity under the guiding light of Guru Arjan Dev Ji.  Both Hindu and Muslim populace flocked to the Guru’s house in equal intensity to pay their homage.  To the dismay of 

Orthodox Muslims, Guru Arjan Dev Ji’s popularity increased to their sore point.

It was heightened by the malicious manipulations of Chandu Shah, Hindu Revenue Official at the Provincial Court of the Emperor at Lahore.  He had once offered his daughter in marriage to Guru Arjan Dev Ji’s only son, Hargobind, that was not accepted.

Sheikh Ahmad Sarhindi was very much revered by Muslims.  He presented himself to be the Prophet of the second millennium; the first millennium belonging to Prophet Muhammad.  He asserted that his status was higher than the Sikh Gurus.  This was emphatically rejected by Guru Arjan Dev Ji.  Sheikh Ahmad had great influence on Jehangir.  Citing the Guru’s blessings bestowed upon Prince Khusro he instigated the Emperor against Guru Arjan Dev Ji.  Jehangir wrote in his biography, “ A Hindu named Arjan lived at Goindwal...simple minded Hindus and ignorant and foolish Muslims have been persuaded to adopt his ways... this business (shop) has been flourishing for three generations.  For long time it had been in my mind to put a stop to this affair or to bring him into the fold of Islam...”

Khusro was ‘captured and blinded in punishment’.  Thereafter ‘Jehangir summoned Guru Arjan Dev Ji to Lahore’.  With preconceived ideas, Jehangir showed dissatisfaction with the Guru’s explanation of Khusro’s shelter.  He labelled the Guru as a party to rebellion and ‘wanted to punish him with death’.  But on the recommendation of Pir Mian Mir he commuted it by a fine of two lakh rupees’ plus ‘an order to erase a few verses’ from the Granth Sahib.  Guru Arjan Dev Ji refused to accept.  The Sikhs of Lahore wanted to pay off the fine but the Guru desisted them.


The Guru was imprisoned and excessively tortured.  His body was exposed in the scorching heat of May-June sun.  He was made to sit on the red-hot sand, and boiling hot water was poured on his naked body.  Pir Mian Mir approached him and offered to demolish the whole city of Lahore with his ecclesiastic power in punishment but the Guru refrained him to take such an action; as, he believed in, “thine doings seem sweet unto me, Nanak craves for the wealth of God’s name.”  (Rag Asa M.5 P.394).

And on this day of May 30, 1606, he enveloped his blistering body in the cool waves of the River Ravi and journeyed to his heavenly abode.

Bhai Gurdas, a contemporary of Guru Arjan Dev Ji and the pioneering scribe of Guru Granth Sahib, summed up:

“Like a rain-bird, thirsting only for a drop of rain and no other water, Guru Arjan Dev Ji abandoned all worldly opportunities offered to him and desired but an abiding repose in the love and will of God.  So deeply was he absorbed in the undisturbed and unbroken vision of the Lord, that his enlightened and elevated spirit conquered all sorrow and pain and his soul rested peacefully in the eternal embrace of God’s love.  I am a sacrifice unto Guru Arjan Dev Ji, the Perfect one.”

“The Lord of man and beast is working in all;

His presence is scattered everywhere;

There is none else to be seen.

One talks, another listens; God is in both.

He is the Unity and Himself the Diversity.”  (Sukhmani XX11.1)

“In the company of saints

man learns how to turn enemies into friends,

As he becomes completely free from evil,

And bears malice to none.

In the company of the good, 

there is no swerving from the path,

No looking down upon anybody as evil.

Man sees all round him the Lord of Supreme Joy,

And freeing himself from the feverish sense of self,

Abandons all pride.

Such is the efficacy of fellowship with a holy man, whose greatness is known only to the Lord:

The servant of the ideal is akin to his Master.”  (Sukhmani V11.3)

“He is a prince among men

Who has effaced his pride in the company of the good, 

He who deems himself as of the lowly,

Shall be esteemed as the highest of the high.

He who lowers his mind to the dust of all men’s feet,

Sees the Name of God enshrined in every heart.”  (Sukhmani 111.6)

Chapter Twenty-Six

Guru Arjan Dev Ji 

Principal Gurbachan Singh Talib
Guru Arjan Dev Ji (1563 - 1606), fifth in the line of ten gurus or prophet-teachers of the Sikh faith, was born on Baisakh vadi 7, 1620 Bk/15 April, 1563, at Goindval, in present-day Amritsar district, to Bhai Jetha who later occupied the seat of Guruship as Guru Ram Das, fourth in succession from Guru Nanak, and his wife, Bibi (lady) Bhani, daughter of Guru Amar Das, the Third Guru.  The youngest son of his parents, (Guru) Arjan Dev Ji was of a deeply religious temperament and his father’s favourite.  This excited the jealousy of his eldest brother, Prithi Chand.  Once Guru Ram Das had an invitation to attend at Lahore the wedding of a relation.  The Guru, unable to go himself, wanted one of his sons to represent him at the ceremony.  Prithi Chand, the eldest son, avoided going and made excuses.  The second son, Mahadev, had little interest in worldly affairs.  Arjan Dev Ji willingly offered to do the Guru’s bidding.  He was sent to Lahore with instructions to remain there and preach Guru Nanak’s word until sent for.  Arjan Dev stayed on in Lahore where he established a Sikh sangat.  From Lahore, he wrote to his father letters in verse, filled with spiritual overtones, giving vent to the pangs of his heart.  Guru Ram Das recalled him to Amritsar, and judging him fit to inherit Guru Nanak’s mantle pronounced him his successor.

Guru Arjan entered upon the spiritual office on the death of Guru Ram Das on 1 September, 1581.  Under his affectionate care the Sikh faith acquired a strong scriptural, doctrinal and organization base, and became potentially the force for a cultural and social revolution in the Punjab.  Its religious and social ideals received telling affirmation in practice.  It added to its orbit more concrete and permanent symbols and its administration became more cohesive.  By encouraging agriculture and trade and by the introduction of a system of tithe-collection for the common use of the community, a stable economic base was secured.  Guru Arjan gave Sikhism its Scripture, the Granth Sahib, and its main place of worship, the Harimandar, the Golden Temple of modern day.  He taught, by example, humility and sacrifice, and was the first martyr of the Sikh faith.  The work of the first four Gurus was preparatory.  It assumed a more definitive form in the hands of Guru Arjan.  Later Gurus substantiated the principles manifested in his life.  Guru Arjan thus marked a central point in the evolution of the Sikh tradition.  Guru Arjan remained in the central Punjab throughout his spiritual reign.  Recorded history speaks of his movements between Goindval, Lahore, Amritsar, Tarn Taran and Kartarpur, near Jalandhar.  His policy seems to have been one of consolidation and development.  Despite the many forms of opposition which he had to face, Guru Arjan consolidated the community by his hymns, leadership and institutional reforms.

The first task that Guru Arjan undertook was the completion of the Amritsar pool.  Sikhs came from distant places to join in the work of digging.  The Guru also started extending the town.  He had the Harimandar built in the middle of the holy tank and, according to Ghulam Muhayy ud-Din alias Bute Shah (Twarikh-i-Punjab), and Giani Gian Singh (Twarikh Guru Khalsa, Urdu),  had the cornerstone of the building laid by the famous Muslim Sufi Mian Mir (1550 - 1635).  Ghulam Muhayy ud-Din states that Shah Mian Mir came to Amritsar at Guru Arjan’s request, and “with his own blessed hand put four bricks, one on each side, and another one in the middle of the tank.”  As against the generality of the temples in India with their single east-facing entrance, the new shrine was given four doors, one in each direction, symbolizing the openness of outlook to be preached from within it.  Each door could also be taken to stand for one of the four castes which should be equally welcome to enter and receive spiritual sustenance.  At the temple, Guru Arjan, in keeping with the tradition of his predecessors, maintained a community kitchen which was open to all castes and creeds.  Inside the temple, the chanting of hymns would go on for most hours of day and night.  Around the temple developed markets to which the Guru invited traders from different regions to settle and open their business.  Rest houses for pilgrims were also built and soon a city had grown up with the Harimandar as its focus.  In addition Guru Arjan completed the construction of Santokhsar and Ramsar sarovars started by his predecessor.  The precincts of the peaceful and picturesque latter pool provided the quiet retreat where over a considerable period the Guru remained occupied in giving shape to the Sikh Scripture, the Granth Sahib.

Guru Arjan undertook a tour of the Punjab to spread the holy word.  From  Amritsar, he proceeded on a journey through the Majha territory.  Coming upon the site of the present shrine of Tarn Taran (The Holy Raft across the Sinful Waters of Worldliness), 24 km. south of Amritsar, he felt much attracted by the beauty of its natural surroundings.  He acquired the land from the owners, the residents of the village of Khara, and constructed a tank as well as a sanctuary which became pilgrim spots for Sikhs.  Especially drawn towards Tarn Taran were the lepers who were treated here by the Guru with much loving care.  As he moved from village to village, Guru Arjan helped people sink wells and undertake several other works of public weal, especially to alleviate the hardship caused by the famine which then gripped the Punjab.  The city of Lahore even today has a baoli, or well with steps going down to water level, built by Guru Arjan.  Another town raised by the Guru was Kartarpur, in the Jalandhar doab between the rivers Beas and Sutlej.  He also rebuilt a ruined village, Ruhela, on the right bank of the River Beas, and renamed it Sri Gobindpur or Sri Hargobindpur after his son (Guru) Hargobind.

Many people were drawn into the Sikh fold in consequence of Guru Arjan’s travels.  The Guru’s fame spread far and wide bringing to him devotees from all over the Punjab, from the eastern parts then called Hindustan and from far-off lands such as Kabul and Central Asia.  This growing following was kept united by an efficient cadre of local leaders, called masands who looked after the sangats, Sikh centres, in far-flung parts of the country.  They collected from the disciples dasvandh or one-tenth of their income which they were enjoined to give away for communal sharing, and led the Sikhs to the Guru’s presence periodically.  The Guru’s assemblies had something of the appearance of a theocratic court.  The Sikhs had coined a special title for him - Sachcha Padsha, i.e. the True King, as distinguished from the secular monarch.  Offerings continued to pour in which in the tradition of the Guru’s household would be spent on feeding the poor and on works of public beneficence - the Guru and his family living in a state of self-imposed poverty in the way of the service of God.  A son, Hargobind, was born to Guru Arjan and his wife, Mata Ganga, in 1595.  At the birth of his only child, there were rejoicings in the Guru’s household which are reflected in his hymns of thanksgiving preserved in the Guru Granth Sahib.

A most significant undertaking of Guru Arjan’s career which was brought to completion towards the close of his short life was the compilation of the Adi (Primal) Granth, codifying the compositions of the Gurus into an authorized volume.  According to Sarup Das Bhalla, Mahima Prakash, he set to work with the announcement:  “As the Panth (community) has been revealed unto the world, so must there be the Granth (book), too.”  The bani, Gurus’ inspired utterance, had always been the object of highest reverence for the Sikhs as well as for the Gurus themselves.  It was equated with the Guru himself.

“The bani is the Guru and the Guru bani” (GG, 982).  By accumulating the canon, Guru Arjan wished to affix the seal on the sacred word and preserve it for posterity.  It was also to be the perennial fountain of inspiration and the means of self-perpetuation for the community.  Guru Arjan had his father’s as well as hymns of Guru Nanak Dev Ji, Guru Angad Dev Ji and Guru Amar Das Ji in his possession.  In addition, he sent out emissaries in every direction in search of the gurus’ compositions.  The making of the Granth involved sustained labour and rigorous intellectual discipline.  

Selections had to be made from a vast mass of material.  What was genuine had to be sifted from what was counterfeit.  Then the selected material had to be assigned to appropriate musical measures, edited and recast where necessary, and transcribed in a minutely laid-out order.  Guru Arjan accomplished the task with extraordinary exactness.  He arranged the hymns in thirty different ragas or musical patterns.  A precise method was followed in setting down the compositions.  First came sabdas by the Gurus in the order of their succession, then came astpadis and other poetic forms in a set order and the vars.

The compositions of the Gurus in each raga were followed by those of the bhaktas in the same format.  Gurmukhi was the script used for transcription.  A genius unique in spiritual insight and not unconcerned with methodological design had created a scripture with an exalted mystical tone and a high degree of organization.  It was large in size - nearly 6,000 hymns containing compositions of the first five Gurus (Guru Arjan’s own contribution being the largest) and fifteen saints of different faiths and castes, including the Muslim Sufi, Shaikh Farid, Ravidas, a shoemaker, and Sain, a barber.

Guru Arjan’s vast learning in the religious literature of medieval India and the varied philosophies current at the popular and academic levels, besides his accomplishment in music and his knowledge of languages ranging from the Sanskrit of Jayadeva (Jaidev) through the neo-classical tradition in Hindi poetry then developing into the various dialects spread over the great expanse of northern and central India and Maharashtra is visible from his evaluative work in putting together this authoritative collection.  The completion of the Adi Granth was celebrated with much jubilation.  In thanksgiving, karahprasad was distributed in huge quantities among the Sikhs who had come in large numbers to see the Holy Book.  The Granth was ceremonially installed in the centre of the inner sanctuary of the Harimandar Sahib on Bhadon sudi 1,661 Bk/16 August, 1604.  The revered Bhai Buddha who was chosen to take charge of the Granth, opened it with reverence to receive from it the divine command or lesson as Guru Arjan stood in attendance behind.  The following hymn was read as God’s own word for the occasion:

He Himself hath succoured His saints in their work;

He Himself hath come to see their task fulfilled,

Blessed is the earth, blessed the tank;

Blessed is the tank with amrit filled.

Amrit overfloweth the tank:  He hath the task completed.

The Granth Sahib, containing hymns of Gurus and of Hindu and Muslim saints, was a puzzle for people of orthodox views.  Complaints were carried to the Mughal emperor that the book was derogatory to Islam and other religions.  The emperor, who was then encamped at Batala in the Punjab asked to see Guru Arjan who sent Bhai Buddha and Bhai Gurdas, two revered Sikhs, with the Granth.  The book was opened at random and read from the spot pointed out by Akbar.  The hymn was in praise of God.  So were the others, read out subsequently.  Akbar was pleased and made an offering of fifty-one gold mohars to the Granth Sahib.  He presented Bhai Buddha and Bhai Gurdas with robes of honour and gave a third one for the Guru.  Akbar had himself visited Guru Arjan earlier, at Goindval, in November, 1598 and besought him for spiritual guidance.  At the Guru’s instance, the Emperor remitted 10 to 12 percent of the land revenue in the Punjab.

Guru Arjan was an unusually gifted and prolific poet.  Over one-third of the Adi Granth consists of his own utterances.  They comprise more than two thousand verses.  These are in part philosophical, enshrining his vision of the Absolute, the unattributed and the transcendental Brahman as also of God the Beloved.  The deeper secrets of the self, the immortal divine spark lodged in the tenement of the flesh and of the immutable moral law regulating the individual life no less than the universe, find repeated expression in his compositions.  Alternating with these is his poetry of divine love, of the holy passion for the eternal which is the true yoga-pursuit in joining the finite person to the infinite.  In this devotional passion all humanity, without distinction of caste or status, is viewed as one and equally worthy to touch the feet of the Lord.  The Guru’s lines are resplendent with bejewelled phrases and his hymns full of haunting melody.  The essential message of his hymns is meditation on nam.  Deep feelings of universal compassion find expression in his compositions binding the entire universe in a mystical union of love, in a sanctum of experience where nothing so gross as hate and egoism enters.  His famous Sukhmani (g.v.), the Psalm of Peace, which has been commented upon many times and tendered into several Indian and foreign languages, is a symmetrical structure of twenty-four cantos, each of eight five-couplet stanzas, preceding by a sloka or key-couplet expressing the motif of the entire canto following.  In this composition Guru Arjan focussed on the concept of Brahmgiani (the enlightened soul).  According to him, this enlightenment can be attained only through meditation on nam, the Lord’s Name, and through the Guru’s grace.  In depicting the attributes of the Brahmgiani, he has compared him to the lotus flower which immersed in mud and water is yet pure and beautiful.  Without ill will or enmity towards anyone, he is forever courageous and calm. 

Guru Arjan’s compositions are in two strains from the point of view of the choice of vocabulary.  In portions which are mainly philosophical in content, the character of the language is close to Braj Hindi.  In those portions where the main inspiration is devotional or touching the human personality with compassion and that peace which no pain, sorrow or encounter with evil may disturb, he uses the western Punjabi idiom which before him had been employed in similar contexts by Guru Nanak Dev Ji.  In a few of his hymns he has employed the current terminology of popular Islam in order to emphasize tolerance and inter-religious goodwill.  A few of his compositions, like Guru Nanak’s before him, are couched in the Prakrit idiom called Sahaskriti or Gatha. 

Guru Arjan’s many-sided learnings witnessed in his own compositions as well in the creation of the Holy volume and his commentary on the work of the bhaktas whose compositions he included in Adi Granth.

In the time of Guru Arjan, the Sikh faith gained a large number of adherents.  On the testimony of a contemporary Persian source, the Dabistan-i-Mazahib, “during the time of each Mahal (Guru) the Sikhs increased till in the reign of Guru Arjan Mall they became numerous and there were not many cities in the inhabited countries where some Sikhs were not to be found.”

Guru Arjan’s martyrdom, had far-reaching consequences in the history of Sikhism and of the Punjab, occurred on Jeth sudi 4, 1663 Bk/30 May, 1606, after a period of imprisonment and torture.  The scene of the Guru’s torture was a platform outside the Fort of Lahore near the river Ravi.  In the eighteenth century a shrine, Dehra Shaib, was erected on the spot where every year the day is marked by a vast concourse of pilgrims coming from all over the Sikh world.  There are conflicting accounts of the circumstances leading to Guru Arjan’s death.  A Sikh tradition places the responsibility on a Hindu Khartri official, Chandu, whose pride has been hurt when the Guru refused to accept his daughter as a wife for his son, Hargobind.  However, although Chandu took his opportunity to add to the Guru’s suffering, it is hardly likely that he had the influence to cause it.  The real cause was the attitude of the Emperor himself.  Jahangir who succeeded Akbar on the throne of Delhi in 1605 was not as liberal and tolerant as his father.  In his early years on the throne, he depended more on the orthodox section among his courtiers.  This coterie was under the influence of Shaikh Ahmad of Sirhind (1569 - 1624), leader of the Naqshbandi order of the Sufis.  The Sikhs were the first to bear the brunt of Jahangir’s malice.  Jahangir felt especially alarmed at the growing influence of Guru Arjan.  As he wrote in his Tuzk:  “So many of the simple-minded Hindus, nay, many foolish Muslims too had been fascinated by the Guru’s ways and teaching.  For many years the thought had been presenting itself to my mind that either I should put an end to this false traffic, or that he be brought into the fold of Islam.”

Within a few months of Jahangir’s succession, his son, Khusrau, rebelled against his father and, on his way to Lahore, met Guru Arjan at Goindval and sought his blessing.  According to the Mahima Prakash, the Prince partook of the hospitality of the Guru ka Langar and resumed his journey the following morning.  Nevertheless after the rebellion had been suppressed and Khusrau apprehended, Jahangir wreaked terrible vengeance on the people he suspected of having helped his son.  Guru Arjan was heavily fined and on his refusal to pay the fine was arrested.  To quote again from Jahangir’s memoirs:  “I fully knew of his heresies, and I ordered that he should be brought into my presence, that his property be confiscated and that he should be put to death with torture.”

The Guru was taken to Lahore.  For several days he was subjected to extreme physical torment.  He was seated on red-hot iron plates and burning sand was poured over him.  He was made to take a dip in boiling water.  Mian Mir, the Guru’s Muslim friend, came to see him and offered to intercede on his behalf.  But the Guru forbade him and enjoined him to find peace in God’s Will.  The Guru was then taken to the Ravi.  A dip in the river’s cold water was more than the blistered body could bear.  Wrapped in meditation, the Guru peacefully passed away.  As a contemporary Jesuit document  - a letter written by Father Zerome Xavier - says, “In that way their good Pope died, overwhelmed by the sufferings, torments, and  dishonours.”  The man who derived the most satisfaction from the execution of Guru Arjan Dev was Shaikh Ahmad Sirhindi Mujaddid-i-alf-i-Sani.  In his letter, as quoted in the Maktubat-i-Imam-i-Rabbani, he expressed jubilation over “the execution of the accursed kafir of Goindval.”

Guru Arjan’s martyrdom marked the fulfilment of Guru Nanak’s religious and ethical injunctions.  Personal piety must have a core of moral strength.  A virtuous soul must be a courageous soul.  Willingness to suffer trial for one’s convictions was a religious imperative.  Guru Arjan’s life exemplified this principle.  Of Guru Arjan’s personality and death, his kinsman and contemporary, the revered Sikh savant Bhai Gurdas wrote in his Varan, XXIV.23:

As fishes are at one with the waves of the river,

So was the Guru, immersed in the River that is the Lord:

As the moth merges itself at sight into the flame,

So was the Guru’s light merged with the Divine Light.

In the extremest hours of suffering he was aware of nothing but the Divine Word,

Like the deer who hears no sound but the ringing of the hunter’s bell.

Like the humming-bee who is wrapped inside the lotus,

He passed the night of his life as in a casket of bliss;

Never did he forget to utter the Lord’s word, even as the chatrik fails never to utter its cry;

To the man of God joy is the fruit of devotion and meditation with equanimity in holy company.

May I be a sacrifice unto this Guru Arjan.

Guru Arjan was succeeded on the spiritual throne by his son, Hargobind Ji.
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Chapter Twenty-Seven

Guru Granth Sahib

The History, Arrangements and  Text
Dr. S.S. Kapoor, Director Principal

Khalsa College, London

Vice Chancellor, Sikh University, London, England
The Authorship

The manuscript of the Sikh Gurus’ hymns contained in Guru Granth were handed down by Guru Nanak Dev Ji to Guru Angad:  by Guru Angad to Guru Amardas and by Guru Amardas to Guru Ramdas.  Guru Amardas compiled the first Granth (book) of the hymns.  Guru Arjan Dev Ji compiled the first edition of the Granth, as we know it today.  He started the preparation of the Granth in August, 1601, and completed it in August, 1604.  The scribe of the Granth was Bhai Gurdas, an uncle of Guru Arjan.  The place of compilation of the Granth is Ramsar (Amritsar).  Guru Gobind Singh compiled the second edition of the Granth in 1706 at Dam Dama Sahib.  The scribe was Bhai Mani Singh, a classmate of Guru Gobind Singh Ji.

The Guruship

Guru Gobind Singh bestowed upon the Granth the Guruship at Nanded in 1708.  Munshi Sant Singh, author of the Sikh history, composed the most popular verse in 1865 which a Sikh recites daily after his prayer.

“All community should recognize Guru Granth as the Guru.

All obey the commandments contained therein.

Recognize the Granth as the visible body of the Guru.

The Sikh who wishes to meet me should find me there.”

The History

The first (original) book signed and sealed by Guru Arjan Dev Ji was installed in the Harmandir (now known as Golden Temple) on Diwali, 30th August, 1604.  Bhai Buddha, a devout Sikh who lived during the life of Guru Nanak to Guru Hargobind, was appointed the first high priest of the temple.  The copy of the Granth remained in the possession of the Sikhs until 1644 when it was stolen from the house of Guru Hargobind by his grandson Dhirmal.  In about 1674 it was recovered by force from his possession by the Sikhs, but on the specific instructions of Guru Tegh Bahadur it was returned to him.  No historical account of this volume is found for the next 175 years.  In 1849, following the annexation of Punjab by the British the copy was found by the British in the custody of the Lahore court.  A battle to get it back was fought between Sodhi Sadhu Singh, a descendent of Dhirmal and the Sikh Organizations.  In 1850 by the orders of the court the copy with its golden stand was restored to Sodhi Sadhu Singh, who later got a copy made of this Granth and presented it to Queen Victoria.  This copy can be viewed at the India Office Library, London.  The original manuscript is still in possession of Sodhis and is kept in a private house in Kartarpur.  A copy of the (original) Granth was also made by Bhai Banno, a devout Sikh of Guru Arjan Dev’s times, in 1604.  He got the Granth copied on the way to Lahore for binding purposes.  A few Shabads (hymns) which Guru Arjan Dev had struck out from the original manuscript were left in this copy by Bhai Banno.  Guru Arjan Dev declared this copy to be a KHARI-BIR (a forbidden copy).  This copy at present is with the descendants of Bhai Banno in the village Mangat, district Gurjrat Pakistan.  The second (original) Granth signed by Guru Gobind Singh was taken to Kabul by Ahmed Shah Abdali in 1762.  Four copies of this Granth were made by Baba Deep Singh.  Later many more handwritten copies were prepared.  Some of these copies can be found in Harimandir Sahib, Akal Takhat Sahib, Patna Sahib, Hazur Sahib, Bangladesh Sikh temple at Decca and other Sikh temples.  The Granth was subject matter of great concern to both Hindus and Muslims.  Repeatedly, complaints were filed in the Mughal courts to ban its publication and use.  In 1605, Emperor Akbar summoned a copy of the Granth for investigation while he was camping at Batala.  He examined the Granth very thoroughly and rather read if for its divinity.  He summoned and punished those who had maliciously complained to him and made an offering of 51 gold coins as a token of respect to the Granth.  In the times of Emperor Aurangzeb another complaint against the publication of the Granth was filed by the enemies of the house of Guru Nanak.  This time Guru Har Rai sent his older son Ram Rai to defend the case.  Ram Rai was taken over by the splendour and exuberance of the Mughal court and dared to change certain words recorded in the Granth.  By this blasphemous act, he might have pleased the Mughal rulers but he had the anguish of his father who ordered him not to return to Guru’s house and never to see him again.  

The other attacks on the sanctity of the Granth and its language were made by the Arya Samaj leader Swami 

Dayanand and later by the breakaway Nirankari leader Baba Gurbachan Singh and Eurocentric Sikh researchers such as Trump, McLeod and his “role dancing disciples”. (Editor)

Names of the languages used in the Granth

Arabic, Sanskrit, Persian, Punjabi, Hindi, Sindhi, Lehndi, Dakhni, Bengali and Marathi.

Examples of the languages used and the contributors:

Punjabi - the Sikh Gurus, Sheikh Farid and others

Sanskrit - Guru Nanak, Guru Arjan and others

Sindhi - Guru Arjan

Western Punjabi/Lehndi - Guru Arjan

Influence of Arabic and Persian - Namdev

Gujrati and Marathi - Namdev, Trilochan

Eastern Hindi - Bards

Western Hindi - Kabir

Eastern Apabhramsa - Jaidev

Theme and the Subject-Matter

The main theme of Guru Granth Sahib is:

a.  Search of God

b.  Means to communicate with God

c.  Methods to realize God

d.  Religious commandments

e.  Rules of morality

f.  The Sikh theology

Guru Granth Sahib is a literary classic and a spiritual treasure.  The Granth contains the eternal Truth, proclaims God and shows the way of His realization.  It lays down moral and ethical rules for the development of the soul and religious commandments for the progress of morality anas), attainment of salvation.  

The Metres and the types of compositions:

All hymns contained in Guru Granth Sahib are classified in different Ragas except the first hymn ‘JAP JI, and SWAYYAS AND SLOAKS’ at the end.  The composition of the hymns in Guru Granth Sahib can be classified as:

a.
Shabads (religious sayings of different number of verses and their count in Guru Granth Sahib is as follows:

2 verses - (dupadas), 608

3 verses - (tripade), 73

4 verses - (chaupadas), 1,255

5 verses - (panchpad), 80

6 verses - (chhepedas), 11 verses

8 verses - (Ashtpadian), 311

16 verses - (sohilas), 62

b.
Pauris - Literally there is no difference between a shabad and a pauri.  The practical difference is that a pauri carries its idea further.  In Punjabi language a pauri means a ladder.  The word pauri is used in the Granth Sahib to define different parts of a ‘VAR’ - a heroic ballad e.g. Var Rankali of the third Guru or a long verse e.g. Jap Ji of Guru Nanak.  The pauri is a long verse and may or may not have uniformity i.e. they may differ in metre and in number.

c.
Vars (ballads) - Var means a long poem in which the praises of a hero are sung.  The religious Vars included in Guru Granth Sahib contain a sloak, a small verse complete in itself which is mostly subjective, before each pauri in order to clarify the idea contain in the pauri.  The Pauris of a Var are by the same writer but it is not necessary for the sloaks.  If the name/number of the composer is not given before the sloaks then the composer is the same as that of the Var otherwise the name or number of the composer is given.

There are 22 Vars in Guru Granth Sahib written as follows:

Guru Nanak - 3

Guru Amardas - 4

Guru Ramdas - 8

Guru Arjan - 6

Satta and Balwand (Bards) - 1 (This Var has no sloaks in it)

d.
Chhants - means verses of praise.  Majority of the Chhants in Guru Granth Sahib contain one or more stanzas.  A stanza of a Chhant contains four to six verses.  There are some Chhants which are preceded by sloaks like Pauris in Vars.

e.
Swayas - it is a particular stanza form.  In Guru Granth Sahib are the Bards/Bhats who composed Swayas to praise the Sikh Gurus and used many other metres under the heading Swayas.  They also used different arrangements of long and short syllables at the end of the verses or within the serves.  There are 122 Swayas composed by the Bhats in praise of the Gurus included in Guru Granth Sahib.

f.
Patti, Bawan-Akhri, Dukhni Onkar.  Patti is a long verse in which each letter of an alphabet is represented by a stanza.  Guru Nanak has used Punjabi alphabet while Guru Amardas has used some other alphabet of the period.  Two more similar verses have been named as Bawankhris, meaning fifty-two letters.  Guru Nanak’s Bawan-Akhri has 52 letters whereas Kabir’s Bawan-Akhri has only 36 letters.  Onkar also means the beginning of an alphabet and dakhni means 'of the south’.  Thus a southern alphabet is used in this verse.  It is composed by Guru Nanak and has 54 letters in it.

g.
Pehre, Bara Mah, Thhitti and Rutti.  These are the long verses in which stanzas are composed on the names of the four parts of the day, seven days of the week, twelve months of the year, fifteen lunar dates and six seasons.

h.
Gatha and Phune.  These are special type of sloaks.  In Gatha, like Sahaskriti sloaks couplets, do not rhyme.  Phune means repetition.  In phunhay word 'Harihan' is repeated in the fourth verse of each stanza.

i.
Chaubole - Chaubole actually means a popular song.  In Guru Granth Sahib it means an utterance of four persons, four Bhats - Somoan, Moos, Jan and Patting.

1.6.1.
The hymns of the Sikh Gurus:

All hymns written by the Sikh Gurus end with the name ‘Nanak’.  Guru Arjan gave a heading consisting of a word ‘Mehla’ meaning the body and a number 1-5 spoken as first, second and so on representing the Gurus in the successive order i.e. 1 is Guru Nanak, 2 is Guru Angad, 3 is Guru Amardas, 4 is Guru Ramdas and 5 is Guru Arjan.  Guru Gobind Singh when he added the hymns of Guru Tegh Bahadur gave the number as 9.  Thus heading ‘Mehla 1’ means hymns are composed by Guru Nanak:  ‘Mehla 2’ means hymns are composed by Guru Angad; ‘Mehla 3’ means hymns are composed by Guru Amardas and so on.  Japji Sahib, the first hymn has no such heading, but it is widely believed that the Japji was composed by Guru Nanak.  At the end of the Granth the Swayas of Guru Arjan has a heading ‘Swaya uttered in person Mehla 5’ which is different from other headings used (see pages ,385-87 of Guru Granth Sahib).

1.6.2
Hymns of the saints:
Most of the hymns composed by the saints have their name with the name of the raag and the tune (ghar) with it.

1.6.3.
Hymns of the bards:

The heading of these hymns depict the name of the Guru in whose praise the hymns have been written.  The name of the bhatts comes at the end of the hymn.  For example, the headings are ‘Swaya about Mehla 1’, about ‘Mehla 2’, about ‘Mehla 3’, about ‘Mehla 4’ and about ‘Mehla 5’.

1.6.4.
Raagmala:

The last composition in the Granth is known as 'Raagmala'.  Like Japji Sahib in the beginning of the Granth this composition has no heading to show the name of the author.

1.7
The Arrangements of the Hymns Given in Guru Granth Sahib.

The order of the poetry listed in Guru Granth Sahib is as follows:

I - Japji Sahib (pp 1-8)

It is a long poem consisting of:

a preamble - the Mool Mantar (the basic doctrine) - one verse.

2 Sloaks - one in the beginning just after the preamble - one verse.

one at the end - one stanza of six verses, and 38 Pauris.

Japji is one of the most important BANI (composition) listed in Guru Granth Sahib.  Every Sikh recites this Bani early in the morning.  The main theme of this Bani is:

a.  How the distance between God and Man can be eliminated.

b.  What is 'Hukam' (God's Order)?

c.  What are the ways to understand and execute God's Orders.

d.  What are the different divisions of life?  How can a person enter the kingdom of God?

II.  Reheras (pp. 8-12)

It consists of 9 Shabads, 4 composed by Guru Nanak, 3 composed by Guru Ramdas and 2 composed by Guru Arjan.  This Bani is recited by every Sikh in the evening.

III.  Sohila (pp. 12-13)

This Bani consists of 5 shabads; 3 composed by Guru Nanak, 1 composed by Guru Ramdas and 1 composed by Guru Arjan.  This is Sikh’s bedtime prayer.

This Bani is also recited at the time of the cremation of a Sikh.

IV.  Bani recorded in 31 different Ragas (musical metres) (pp 14-1352).

The breakdown of the raagas and the shabads is as follows:

a.  Raag Sri Kaag pp 14-93, the total number of compositions in this raag is 200.

b.  Raag Majh pp 94-150, the total number of compositions is 119, there is no composition of Bhagats (saints) in this raag.

c.  Raag Gauri pp 151-346, the total number of compositions is 393.

d.  Raag Asa pp 347-488, the total number of compositions is 365.

e.  Raag Gujri pp 489-526, the total number of compositions is 67.

f.  Raag Devgandhari pp 527-536, the total number of compositions in this raag is 47.  There is no composition of Bhagats in this raag.

g.  Raag Bihagra pp 537-556, the total number of compositions in this raag is 18 and there is no Bhagat Bani in this raag.

h.  Raag Vadhans pp 557-595.  There is no compositions of Bhagats in this raag.

i.  Raag Sorath pp 595-600, the total number of compositions in this raag is 34.

j.  Raag Dhanasri pp 600-695, the total number of compositions in this is 115.

k.  Raag Jatsri pp 695-710, the total number of compositions is 32.

l.  Raag Todi pp 711-719, there are 35 compositions in this raag in the Guru Granth Sahib.

m.  Raag Gairari pp 719-720, there are 7 compositions in this raag and there is no Bhagat Bani in this raag.

n.  Raag Tilang pp 721-727, there are 20 compositions in this raag.

o.  Raag Suhi pp 728-795, there are 41 compositions in this raag.

p.  Raag Bilawal pp 795-858, there are 190 compositions in this raag.

q.  Raag Gaund pp 859-876, there are 49 compositions in this raag.

r.  Raag Ramkai pp 876-975, there are 135 compositions in this raag.

s.  Raag Nat Narain pp 975-984, there are 25 compositions in this raag.

t.  Raag Mali Gaura pp 984-988, there are 17 compositions in this raag.

u.  Raag Maru pp 989-1106, there are 160 compositions in this raag.

v.  Raag Tukhari pp 1107-1117, there are 11 compositions in this raag.  The Bhagats have no compositions in this raag.

w.  Raag Kedara pp 1118-1124, there are 25 compositions in this raag.

x.  Raag Bhairau pp 1125-1167, there are 132 compositions in this raag.

y.  Raag Basant pp 1168-1196, there are 87 compositions in this raag.

z.  Raag Sarang pp 1197-1254, there are 177 compositions in this raag.

aa.  Raag Malaar pp 1254-1294, there are 76 compositions in this raag.

bb.  Raag Kanra pp 1254-1318, there are 71 compositions in this raag.

cc.  Raag Kalyan pp 1319-1327, there are 23 compositions in this raag and no Bhagat Bani.

dd.  Raag Prabhati pp 1327-1351, there are 67 compositions in this raag. 

ee.  Raag Jaijaivanti pp 1352-1353, there are 4 compositions of Guru Tegh Bahadur in this raag.

V. Sloaks

The arrangement of sloaks is as follows:

Sloak Sahaskriti pp 1353-1360, 71 Sloak - 4 of Guru Nanak and 67 of Guru Arjan; pp 1360-1361, 24 stanzas of Guru Arjan (Gatha).

Phuma pp 1361-1363, 23 stanzas of Guru Arjan.

Chaubolay pp 1363-1364, 11 stanzas of Guru Arjan;

Sloak of Bhagat Kabir pp 1364-1377, 243 sloaks

Sloak of Farid pp 1377-1384, 130 sloaks

VI.  Swayas of Guru Arjan

Swayas of Guru Arjan pp 1385-1389, 20 Swayas.

VII.  Swayas written by 17 Bhats as panegyrics on the first to fifth Guru in serial order pp 1389-1410.  The composition of the Swayas is as follows:

Bhat Kal 49, Kalsahar 4, Tal 1, Japal 4, Jal 1, Kirat 8, Sal 3, Bhal 1, Nal 6, Bhikha 2, Jalan 1, Das 14, Gavand 5, Sewak 7, Mathura 10, Bal 5 and Harbans 2.

There are 10 Swayas in the praise of Guru Nanak, 10 in praise of Guru Angad, 22 in praise of Guru Amardas, 60 in praise of Guru Ramdas and 21 in praise of Guru Arjan.

VIII.  Sloaks in excess of Vars

The Sloaks written by the Gurus were included in the Vars by Guru Arjan.  The Sloaks which were in excess of such inclusion are given on pp 1410-1429.

The total of these sloaks is 152; 33 of Guru Nanak, 67 of Guru Amardas, 30 of Guru Ramdas and 22 of Guru Arjan.

IX.  Sloaks of Guru Tegh Bahadur

The Sloaks of Guru Tegh Bahadur are on pp 1426-1429 and are 57 in number.  These sloaks are always read aloud at the end of a Path reading of Guru Granth Sahib and the congregation is invited to read it along with the Pathi (priest).

X.  Mundavni

Mundavni or the seal is on page 1429 and consists of two cloaks of Guru Arjan.

XI.  Raagmala

The last composition in the Guru Granth is Raag mala.  The Sikh scholars differ in their opinion about its inclusion in the Granth.  The traditional school thinks it to be a part of the Granth and asserts that it is an index of the raags used in the Granth.  This argument can be challenged on the grounds that a number of raags mentioned Raagmala are not in the Granth and a number of raags used in Granth Sahib are not in the Raagmala.  Another argument of the traditional schools that it is a part of the original copy and is written in the same ink and with the same pen as was used for the other parts of the Granth.  This plea also does not carry any weight as in those days all the scribes used almost the same ink and the same type of pen.  As the writing of the Gurumukhi characters was also the same so it becomes rather difficult to identify the handwriting.  It is said by the modern scholars that it was Bhai Banno who might have been instrumental in its inclusion in the Granth as he had the possession of the original copy of the Granth when he took it to Lahore for binding.  The question why Guru Arjan did not strike it off after receiving the Granth back from Bhair Banno is unanswered.  The only place where Raagmala is not read at the end of a Path is probably Akal Takhat Sahib at Amritsar.  Raagmala comes after Mundavni - the SEAL.  This also puts doubts on its inclusion as nothing should come after the SEAL, which means the end.  In absence of any final decision by the Sikh scholars the Raagmala is included in every copy of the Granth.

The Collection of Gurubani

1.  There is enough evidence in the Sikh history that Bhagat Bani was collected by the Gurus during the period of their pontificate.

2.  Many verses composed by the Gurus are either clarification of a similar verse of a Bhagat or are an answer to the 

questions raised by the Bhagats in their compositions.

Examples:

a.  see page 1383 of Guru Granth Sahib sloaks of Farid (104-111).  The sloaks of Farid have sloaks of Guru Amardas and Guru Arjan mixed with them for clarification.

b.  see page 1384, Sloak of Farid (112), 113 is composed by Guru Nanak (see page 83).

c.  see pages 981, 1106 (Raag Maru) Shabad of Guru Nanak and a similar Shabad of Bhagat Jaidev.

d.  (Raag Sorath) Shabad of Guru Nanak and a Shabad of Bhagat Namdev.

e.  (Raag Asa) Shabad of Guru Nanak and Shabad of Kabir.

f.  see also Sloaks and Shabads of Kabir and Guru Amardas.

g.  there are many more examples so such similarities.

3.  The Bani was recorded in books from the time of Guru Nanak and it passed on from one Guru to the other Guru.

4.  During the times of Guru Amardas all the Bani collected so far was recorded in two Pothis (Books).  These Pothis have the Bani of Guru Nanak, Guru Angad, Guru Amardas, Kabir, Namdev, Jaidev, Ravidas, Trilochan and Sain.

5.  The Bani of other Bhagats was collected by Guru Arjan.

1.  The Authors and the Arrangement of their Bani

The authors of Guru Granth Sahib can be divided into following categories:

(i) Gurus

Guru Nanak - Composed Bani in 19 Raags viz Sri, Majh Gauri, Asa.  Gurjri, Wadhans, Sorath, Dhanasri, Tilang, Suhi, Bilawal, Ramkali, Tukhari, Bhairav, Basant, Sarang, Malaar and Prabhati.  The total number of compositions are 974.

Guru Angad - Composed only 62 sloaks which have been incorporated in vars.

Guru Amardas - Composed Bani in 17 Raags, all the Raags used by Guru Nanak except Tilang and Tukhari.  Total number of compositions are 907.

Guru Ramdas - Composed Bani in 29 Raags, all the Raags used in Guru Granth Sahib (except Raag Kedara and Jai Jai Vanti).  Total number of compositions are 679.

Guru Arjan - composed Bani in 30 Raags, all the Raags used in Guru Granth Sahib except Raag jai Jai Vanti.  Total compositions are 2218.

Guru Hargobind - It is said that he added tunes to 9 vars out of a total of 24 vars.  These vars are:  Majh Di Var, Gauri Di Var, Asa Di Var, Wadhans Di Var, Gujri Di Var, Ramkali Di Var, Sarang di Var; Malaar Di Var and Kanta Di Var.

Guru Tegh Bahadur - Composed Bani in 15 Raags which are:  Gauri, Asa, Gujri, Bihagra, Sorath, Jaitsri, Dhanasri, Todi, Tilang.  Bilawal, Rankali Maru Basant, Sarang and Jai Jai Vanti.  The Raag Jai Jai Vanti has been used only by Guru Tegh Bahadur.  Total number of compositions are 115.  

Guru Gobind Singh - It is said that there is one Sloak (page 1429 Sloak number 54) composed by Guru Gobind Singh.

(ii)  The relatives of the Sikh Gurus

Baba Sundar - Sundar was the great grandson of Guru Amardas.  There is one hymn of six verses in Raag Ramkali composed by Baba Sundar (page 923).  It is said that this hymn was composed by Baba Sundar at the death of Guru Amardas.

(iii) The Musicians/Bards of the Sikh Gurus

Mardana - He was companion and musician of Guru Nanak.  There are 3 sloaks of Mardana in Bihagra Di Var ( page 553).

Sata & Balwand - They were bards in the court of Guru Angad.  Once in their ego they thought that the glory of Guruís house was due to their singing.  They resigned and did not come to the Guru.  After a few days they realized their folly and came back to the Guru for forgiveness.  They were duly forgiven.  There is a Var in praise of the Guru in Guru Granth Sahib, in Raag Ramkali (page 966).

(iv) The Bhagats

1.  Sheikh Farid - composed hymns in Raags Asa and Suhi.  Total compositions are 134.

2.  Jai Dev - composed hymns in Raags Gujri and Maru.  Total compositions are 2.

3.  Kabir - composed Bani in 17 Raags Viz Sri, Gauri, Asa, Gujri, Sorath, Dhanasri, Tilang, Suhi, Bilawal, Gauri, Rankali, Maru, Kedara, Bharav, Basant, Sarang and Malar, Kanra, Prabhati. Total compositions are 541.

4.  Namdav - Composed Bani in 17 Raags viz Gauri, Asa, Gujri, Sorath, Dhanasri, Todi, Tilang, Bilawal, Guara, Ramkali, Mali-Guara, Maru, Bhairav, Basant Sarang, Malar, Kanra, Prabhati.  Total compositions are 60.

5. Ravidas - Composed Bani in 16 Raags viz Sri, Gauri, Asa, Gujri, Sorath, Dhanasri, Jaitsri, Suhi, Gaur, Bilawal, Ramkali, Maru, Kedara, Bharav, Basant and Malaar.  Total compositions are 41.

6.  Beni - Composed Bani in Raags Sri, Ramkali and Prabhati.  Total compositions are 3.

7.  Trilochan - Composed Bani in Raags Sri, Gujri and Shanasri.  Total compositions are 4.

8.  Ramanand - Composed one hymn in Raag Basant.

9.  Dhanna - Composed four hymns in Raags Asa and Dhanasri.

10.  Bhikhan - Composed two hymns in Raag Sorath.

11.  Sadhna - Composed one hymn in Raag Bilawal.

12.  Pipa - Composed one hymn in Raag Dhanansri.

13.  Sain - Composed one hymn in Raag Dhanansri.

14.  Parmanand - Composed one hymn in Raag Sarang.

15.  Surdas - Composed one verse in Raag Sarang.

(v)  The court (House of the Gurus) poets:

Their number differs from author to author.  One school of historians counts them as 17 whereas the other school counts them as 11.  They have composed Swayas in the praise of the first five Gurus.  These Swayas have been recorded on pages 1389-1409 and are 123 in number.

1.12  The Beginning Verse/Hymns of the Raags/Chapters

All sections/chapters in Guru Granth Sahib start with a specific verse/hymn 

popularly known as ‘Mangal’.  These verses/hymns are as follows:

1.  Ik Onkar Satguru Prasad - used 419 times.

2.  Ik Onkar Satnam Guruprasad - used 2 times.

3.  Ik Onkar Satnam Kartapurkh Guruprasad - 9 times.

4.  Ik Onkar Satnam Kartapurkh Nirbhau Nirvair, Akal Murat, Ajoonee, Saibhang Gurprasad - used 33 times.

1.13  The Arrangement of ‘Tunes’ in the Music of Guru Granth Sahib

The indication of the main Sur (tune) in the music arrangement in Guru Granth Sahib is named as ‘Ghar’ (House).  There is a reference of 1 to 17 ‘Ghars’ in Guru Granth Sahib.  If there is no reference of the word ‘Ghar’, then that hymn should be sung in its pure form.

1.14  The Use of Word ‘Rahao’ in Guru Granth Sahib

1.  The word ‘Rahao’ is related to the Raag of the composition.  The ‘Rahao’ refers to the ‘Sthaee’ in a Raag.

2.  It also underlines the basic idea in a hymn.

3.  Where there are two ‘Rahaos’ in a hymn, the first poses a question and the second gives an answer.

4.  Where there are three ‘Rahaos’ in a hymn, the first would be an inspiration, the second would refer to constraints and the third would be an advice.  (see pages 154-55).

5.  Where there are six ‘Rahaos’ in a hymn, it refers  to the individual ‘Sthaee’, in the Raag. (see pages 81-82).

6.  In Ramkali Di Var Mehla 3 the word ‘Rahao’ has been used so that the line should be sung again and again.

7.  The Bani which has not been written in Raags has no 'Rahao' in it.

1.15  The Arrangement of the Bani Recorded after the Raags:

The Bani recorded after the Raags which finish at page 1353 is as follows:

Sloak Shahskriti Mehla 1 (page 1353), Sloak Shahskriti Mehla 5 (pages 1353-1360), Gatha Mehla 5 (1360-1361), Puhney Mehla 5 (pages 1361-1363), Chaubolay Mehla 5 (pages 1361-1364), Sloak Kabir (pages 1364-1377), Sloak Farid (pages 1377-1385), Swaya Mehla 5 (pages 1385-1389), Bhatt Swayas (pages 1389-1410), Sloak varan de vadeek (pages 1410-1426), Sloak Mehla 9 (pages 1426-1429), Mundavni (page 1429), Raag-Mala (pages 1429-1430).

SUMMARY TABLE

Guru Granth Sahib - The Spiritual Guru of the Sikhs
1539 - Death of Guru Nanak Dev Ji.  The first Pothi of hymns handed by Guru Nanak to Guru Angad.

1552 - Death of Guru Angad.  The Pothi of hymns (first Pothi plus the hymns of Guru Angad) handed by Guru Angad to Guru Amardas.

1574 - Death of Guru Amardas.  The updated Pothi of hymns handed by Guru Amardas to Guru Ramdas.

1601 - Guru Arjan Dev started the compilation of Granth Sahib.

1604 - Completion of Granth Sahib and installation of the Granth at Harimandir.  Guru Arjan called the Granth as Pothi 

Sahib.  The scribe of the Granth was Bhai Gurdas, a maternal uncle to Guru Arjan.

1605 - Emperor Akbar paid homage to the Granth at Batala.  He also offered 51 gold mohars as the offering.

1604-1635 - Granth Sahib remained at Amritsar.

1635 - Granth Sahib moved to Kiratpur Sahib by Guru Hargobind.

1661 - Emperor Aurangzeb summoned Guru Har Rai to Delhi to defend some of the hymns of Granth Sahib.

1661 - Guru Har Rai sent his older son Ramrai to Aurangzeb.  Ramrai dared to change a hymn of the Granth.  Guru Hair Rai disowned Ramrai.  Death of Guru Har Rai.

1674 - Original Bir recovered by the Sikhs from Dhirmal, but returned to him 

again by the orders of Guru Tegh Bahadur.

1706 - Second version of the Granth compiled by Guru Gobind Singh at Damdama Sahib.  The scribe was Bhai Mani Singh.

1706 - Four copies of the Granth made by Baba Deep Singh.

1708 - Granth Sahib was declared as the spiritual Guru of the Sikhs by Guru Gobind Singh, at Nanded.

1762 - Original Bir (second version) taken by Ahmed Shah Abdali to Kabul.

1849 - Original Bir (first version) discovered by the British at the Lahore Court with its golden stand.

1849-1850 - Court case for the possession of the original Bir.

1850 - Court gave its custody to the descendants of Dhirmal.

1850 - A copy of the Granth presented to Queen Victoria by the Sodhis (Dhirmal clan)

1900-1990 - Attack on Guru Granth Sahib by the leaders of Arya Samaj Nirankaris, Radha Soamis and Eurocentric Sikh researchers such as Trump, McLeod, Oberio, Pashaura Singh and Gurindar Mann. Editor

This article is a courtesy of the Sikh Courier, International.  Some technical portions of this excellent article have been omitted so as to sustain the interests of the youths and young adults.  Editor

Chapter Twenty-Eight

The Status of Women In  Sikhism
Principal Amar Singh

Khalsa School, Vancouver, Canada
To appraise the status of a society the honour bestowed on the women is the most reliable criterion.  All glorious hopes, aspirations, endeavours, yearnings and cravings of the man are bees humming around this flower, the woman.  She is a gorgeous fountain of inspiration and exaltation to the man.  The woman is so noble, divine and full of love that she drew the whole soled devotion of the humane men for centuries, but still remained a mystery.  The women’s forehead we have for centuries focused on as our sky aglow with calm sparkle of the moon.  Poets have written glorious poems to fathom the love and divine in her, but she still remains an unfolded riddle.

The woman’s face veiled with dark tresses has forever remained concealed and its expression epic only a part of her feelings.  The appeal of her eyes and the divinely music of her alluring voice reveal only partly to man.  Her divine act of faith, love and noble self-sacrifice form the base of a beauteous life that give birth to literature and art that become the vibrant lyrics of poets.  Woman have always been the source of inspiration for all the heroic efforts of man to make himself man.  

The best longings of immortality of man are also an outcome of this source.  The best poetry has sprung out of this infinite fountain that embellished the pages of poetry books of which the world is so proud.  “’O” modern woman realize that the secret of your charms is within your veils.  Let the mystery of your clothes remain a mighty source of your bewitching enamour.  The veil over your face which Guru Amar Das Ji told you to remove was a symbol of slavery.  He emancipated you from thraldom and gave the freedom to gaze at the world and estimate its worth.  Reckon for yourself the worthiness of this world and demerit those aspects of life that are degrading and impair the beauty of life.  Do not forget the Guru who emancipated you to reckon the world.  Guru Nanak Dev Ji spoke for you when none had uttered a word to reckon you a worthy human being.  None had deemed pertinent to esteem your infinite worthiness to this world.  None had reckoned how well you could smoothen the rough edges of life to make it beauteous and flowery.  Your existence saturated life with sweet fragrance and the male dominated world enjoyed this fragrance, but refused to reckon your worthiness.”  Guru Nanak Ji revealed this injustice imposed on you by speaking against it.  He says on page 473 of the Guru Granth Sahib, “Within a woman the man is conceived and from woman he is born with a woman he is betrothed and married.  With a woman man contracts friendship and with a woman the system of lineage keeps on going.  When one’s wife dies, another lady is sought for.  It is through a woman that man restrains his passions.  Why call her bad, from whom are born the kings?”

Guru Amar Das Ji denounced the cruel practice of “Sati”.  On the death of their husbands women were compelled by this custom to immolate themselves on the burning pyres of their husbands, rather “Sati” is she who suffers from the pangs of separation.  Guru Amar Das Ji further declares, “Those women are “Sati” who live in modesty and contentment and have good conduct and remember the name of God everyday”.

Guru Amar Das Ji included women among the 52 local preachers who worked shoulder to shoulder with men in missionary work assigned to them.  There is no religious function in Sikhism in which woman cannot participate on terms equal to that of men.  It is Sikhism that elevated the status of women on par to that of men and life became equipoised and mysteriously fascinating.

Chapter Twenty-Nine

Women and other Relations

in Guru Granth Sahib
Pritpal Singh Bindra
It is quite evident that the women in the early medieval and Vedic periods were very well respected and accepted honourably in almost all walks of the life.  In spite of the traces of the incantations for demeaning the influence of the co-wives and numerous wives of Indra, the Rig-Veda specifies wives to be the source of respectability in the society.  It considers her to be a harbinger of good luck to the household.  Her presence during the religious ceremonies, Havana etc., was considered to be a good omen.

The advent of Simirities, on one hand, no doubt, endowed respect to the female sex, but on the other they snatched away their independent status and autonomous existence; a woman, whether a child or a grown up, was deprived of her sovereignty.  Manu Simiriti specifies that during childhood, a female is supposed to be under the protection of her father, after her marriage she is to abide by the wishes of her husband and when old, she was supposed to be subservient to her male progeny.  She is termed as a drunkard, chronic sick, swindler of her husband, harsh in her eloquence, jealous of her husband and worth abandoning.  In the Upanishads, she is termed as despicable and illusionary.  They considered her just a machine constituted of flesh and bones.

Asceticism was dominating the society just before the advent of Guru Nanak.  The Jogi ascetics adjudged the female as the root cause of all the ills faced by humanity.

The Holy Quran of Islam considers women just the tilth, the land under possession of men folks.  Virtuous women are those who are obedient, and guard the secrets of their husbands with Allah’s protection.  And as for those, on whose part you fear disobedience, admonish them and leave them alone in their beds and chastise them.  Then, if they obey you, seek not a way against them.

For the first time since the pre-medieval times, through the Bani of Guru Granth Sahib, the voice was raised against the duplicity and belittling attitude towards woman.  Guru Nanak could not digest the discriminatory behaviour of the people at large towards the female flock.  It is Guru Granth Sahib, which established the female society as an integral and honoured segment of humanity.  Why discard them when:

Within a woman the man is conceived and from woman he is born.

With a woman he is betrothed and married.

With a woman, man contracts friendship and with a woman the system of propagation keeps on.

When one’s wife dies, another lady is sought for.

It is through a woman that man restrains his passion.

Why call her bad, from whom are born the kings, etc., etc.  (Asa M.1 Page 473)

Primarily, Sikhism is the religion of living life.  It is, by meeting a pious person, one comes to know the perfect way:  while laughing, playing and eating he gets emancipation.  It embraces the prominence of the family values.  Supreme Lord is ‘Thou art my father, Thou art my mother, Thou art my kinsman and thou art my brother’ and thus in all the places family protection is sought, and the fear and anxiety are not felt.  In this great constitution of humanity and mankind, spirituality is gained through living among human beings instead of running away from them and seeking the True Name.  True Name is among the True people and that is why Gurbani endows full honour to all the family relations.   Father, mother, brothers, sisters, brothers, sons-in-law, daughters-in-law are endowed equal prominence.  No relation is demeaned in any respect:

“Thou art my father, Thou art my mother,

Thou art my kinsman and Thou art my brother.”  (Majh M.5 P.103)

And  “The Lord of the world is my Beloved.

He is sweeter than the mother and father,

Among sisters, brothers and all the friends,

There is none like Thee, O Lord.”  (Sri Rang M.5 P.73)

The love and affection for all the relations has been accepted in Gurbani, but the love of a devotee for Akalpurkh is considered to be the supreme:

“Neither remain stable, the sister, nor sister-in-law, nor the mother-in-law.

But O maids, the true relationship with the Lord, established by the Guru, splinters not.

I am a sacrifice unto my Guru and ever a sacrifice am I unto Him.

I have grown weary of wandering so far without the Guru.

Now the Guru has united me in the union of my spouse.

Fathers, sisters, mothers, the wife of husband’s younger brother and the wife of husband’s elder brother,

They come and go.  They stay not but depart like the boatload of passengers.

The mother’s brother, his wife, brother, the father and mother remain not.

The crowds of those guests are loaded and there is a great rush at the river.

O my maids, my Husband is dyed with the true colour.

She, who lovingly remembers the True Lord, her Husband suffers not separation from Him.” (Maru M.1 P.1015)

Whereas mother and father have been acclaimed as wisdom and contentment respectively, modesty and understanding are associated with both the in-laws.  The truthfulness comes through the brother and the wife is the epitome of good deeds:

“I make wisdom as my mother, contentment as my father, and truthfulness as my 
brother.....

Modesty and understanding have become two parents-in-law.

Good deeds, I have made and accepted, as my wife.”  (Gauri Guareri M. 1 P.151-152)

Garhist, the householdership, gives rise to in progeny and endows prominence to family life.  Leading through all the rituals and rites it leads to preserve the heritage from generation to generation.  There, in a number of places in Guru Granth Sahib householder is accepted with much more respect than the asceticism, provided, “they hold fast the Name, charity and ablution, and remain awake in God’s meditation.”  (Asa M. 1 P. 419)

Similarly “in family life, they (Householder) remain unattached (with worldly vice).  When hearty love is established with God, then whatever the man does, that is pleasing to my Lord God.” (Gauri M. 4  P. 494)

“Those who remain wakeful obtain God, through the word of the Shabad, they conquer their ego.  Immersed in family life, the Lord’s humble servant ever remains detached; he reflects upon the essence of spiritual wisdom.”  (Sorath M. 1  P.  601)

These were just a few instances.  There are more than two dozen stanzas in Guru Granth Sahib which directly deal with the criteria of householdership.  I have tried my best to collect in my book, “Thus Sayeth Gurbani”, which, with Akalpurkh’s benevolence will be released here in a month's time.

The householdership does involve a great number of acts, rituals, and rites.  To make Shabad, the word, of Guru Granth Sahib a part and parcel of human life, most of such performances have been mentioned in there.  Most people reading Bani feel content with the physical meaning of those words, but in the quintessence the Bani is the embodiment of the relationship of human being with the Almighty.

Marriage in Guru Granth Sahib is the Union of Soul-bride with God-groom.  And on the topic of Marriage alone I have picked up more than a dozen and a half quotations.

“The glory of her, whom her Spouse has embraced and blended with Himself, cannot be described.  Eternal is her married life and unapproachable and unknowable is her Groom.  O Nanak, Lord's love is her mainstay.”  (Majh M. 5  P.  97)

These were just a few examples.  To bring spirituality and temporal living, every facet of life is represented in Gurbani.  Today, keeping myself in the limits of time, I have just considered the female aspect.  There are about twenty-nine quotations throwing light on the aspects of Marriage and Married Life.  In sixteen, the characteristics of a suhagan, the married woman, are depicted.  In addition, there is no dearth of holy hymns throwing light on Happy Women, Wicked Wife, Another’s Wife (Par Istry), An Adulteress, Bride, etc.

It won’t be inappropriate if I say that Guru Granth Sahib is the greatest manual for social enlightenment.  It enlightens the humanity with vices, which cause human degradations.

Thank you.

Chapter Thirty

Humanizing and Uplifting:  Guru Granth Sahib - 

Living Guru of the Sikhs
Dr. S.S. Sodhi
A humanizing happy life has become elusive for the modernized person.  Feelings of self worth, faith in the Omnipotent and Omniscient; unborn Creator; Saviour; kind, just Benefactor can be achieved by internalising the Guru’s word and hoping for His Grace.  Through His hukm, His love and glory, the purpose of life becomes crystal clear and as a by-product, we start getting career satisfaction, developing insights and start using tools of practical wisdom.  The Guru’s grace produces in human beings intensive elation, high level of well-being and higher and altered states of consciousness, awakened intelligence and re-appreciating of life through amazement.  Internalizing the Guru’s work makes a person return to humanity and humility.  The Guru allows us to be free, to be ourselves, and to have worldly satisfaction, peace of mind and joy (anand).

The Guru expects us to challenge the status quo, take risks, follow the JAGO principle by replacing:

a.  Jealousy


J

b.  Anger


A

c.  Greed with


G

d.  Other-orientedness

O

The bani of Guru Granth Sahib urges us to inculcate positive thoughts, positive expectations and to reach positive results.  For the Guru’s Sikh, the cup is always half full, not half empty.  The Guru’s followers are the givers, and believe in the saying, “Those who bring sunshine into the lives of others cannot keep it from themselves”.

The Guru’s Sikh is intrinsically motivated.  His compulsions take the form of altruism.  He has no difficulty in connecting with the needy, oppressed and less fortunate by prioritising his time over the self.

The Guru’s Sikh is never consumed by anger or resentment.  The Guru tells us never to wallow in self-pity and depression.  Charhdi kala is the way.  The Guru expects us to lead the life of a householder and give unconditional love to all.  The Guru expects us to make responsible commitments and challenge our abilities in his sewa.

Excessive self-preservation and self-enhancement according to the Guru’s bani produce myopic neurosis and a very selfish view of life.

The Guru expects his Sikhs to “decentre”, so as to develop increased awareness, empathy and divergent perception in interpersonal relations.  The bani teaches us to be flexible and to “reframe” our life, according to His hukm.

The Guru does not want us to give up the world because of its randomness.  By using adaptive strategic, the Guru expects us to find out how the world works and how to change it while living in harmony with it.

The Guru’s Khalsa fight oppression wherever they see it; if you do not - you become a participant yourself, which is totally against the teachings of Sikhism.  If life is a game, the Guru’s Sikhs will be players.  If life is a parade, the Guru urges us to march and not be silent spectators.  The Guru’s Sikhs bring devotion and dedication to life.  He toils with the conviction that every dehumanising condition does pass if challenged, and one’s deepest despairs vanish over time.  Joyous struggle using inner resources makes Sikhs look at events as possibilities.

A Guru’s Sikh firmly believes that the present life is not a dress rehearsal; this is it!  The Guru urges us to live nicely once, then, once is enough!

Dhur ki Bani urges Sikhs to be optimistic; stay energized, almost feeling immortal for the Guru’s work; develop inner peace, calmness, steadiness, adaptivity; and stay connected to Him with spiritual faith.  It is a known fact that strength derived out of faith gives Super-energy - a “quantum leap” comes from repetition of Naam and singing His bani in the company of the sangat.

A Sikh always lights a candle rather than cursing darkness.  A Sikh does not worry about us-them-me-it, but cognitively connects with people at a universal level.

A Sikh believes that the body is the temple where the soul lives.  Punishing it does not produce nirvanic forces.  Nirvanic forces are produced by controlling ego, pride, vanity, greed, jealousy, wealth, ill-will, cruelty, hypocrisy, backbiting, dishonesty, and selfishness.

II

In Part II is given the actual quotations from Guru Granth Sahib from which Part I has been developed.

GRACE

-  The world is like an ocean that can be crossed with the grace of the Guru.

-Guru Nanak Dev, Shalokas.

-  Whoever wins His Grace merges in Naam.

- Guru Amar Das, Sri Rag.
-  By the Guru’s grace, one mind is attuned to Naam,

    And one is awakened from the number of ages.

-Guru Arjun Dev, Gauri Rag.

-  O my mind, the person whom the Guru enlightens,

    He remains a householder without being attached, 

    He leads a life of truth, of right actions and controlled desires.

- Guru Amar Das, Sri Rag.

- With mind intent upon one Lord who is within and without and by the Guru’s grace, 

    the fire of desires shall be extinguished.

-Guru Nanak Dev, Ramkali Rag.

-  They on whom the Master casts His glances of Grace,

    Toil with patience at their craft as smiths,

    Chastity of though, speech and deed is their furnace,

    Understanding is the anvil on which they shape it out;

    Divine word serves as hammer for those toilers at life.

    With the fire of sufferings and bellows of God’s fear,

    They make the heart of love,

    The vessel in which melts the gold of Naam,

    True is this mint where man casts and recasts his being,

    In the image of God.

- Guru Nanak Dev, Japji.

-  Blessed is the heart that touched by Grace vibrates with Naam.

- Guru Amar Das, Ramkali Rag.
-  Action may earn you a birth, but emancipation is obtained by His Grace.

- Guru Nanak Dev, Japji.

THE GURU

-  If a hundred moons were to come out, and a thousand suns to rise;

   In spite of all this illumination, all would  be pitch-dark without the Guru.

- Guru Angad Dev, Asa Rag.

-  As the Guru has become my mediator, my ignorance, superstition 

   and pain have all vanished.

- Guru Arjun Dev, Prabhati Rag.
-  Everybody else is subject to error,  only the Guru and God are flawless.

- Guru Nanak Dev, Sri Rag.

-  Nanak, the Guru has destroyed all my superstitions and shortcomings and I have become one with Him.

- Guru Arjun Dev, Asa Rag.

-  My hunger has appeased, my desires are fulfilled, all fears and worries are forgotten, for, on my forehead is the 

   hand of the perfect Guru.

-Guru Arjun Dev, Gauri Rag.

-  The Guru and God are one.  He is the divine Master, pervadeth all and is everywhere.

-Guru Arjun Dev, Sri Rag.

-  Come ye, all disciples, O dear ones of the Guru; sing the true word and sing 

   the word of the Guru which is the foremost of all the words.

-Guru Amar Das, Ramkali Rag.
-  Nanak has obtained Naam of the destroyer of the fear, and through the 

   work of the Guru has obtained happiness and bliss.

-Guru Arjun Dev, Maru Rag.

-  O Lalo, as comes the Divine Word to me so do I utter.

-Guru Nanak Dev.

-  The word is the Guru and the Guru is 

    the word the Guru’s word is full of life-giving bliss.

    Whosoever shall obey, what the word 

    commands, he shall get salvation.

-Guru Ram Das, Natnarayan Rag.
-  Nanak, they attach themselves to the enlightener who produces 

    transcendental music in their souls.

-  Dye they mind in the guru’s word and 

    they tongue in the love of God.

-Guru Arjun Dev, Sri Rag.

EGO

-  When a man abideth in ego, he wanders about like a madman – a stranger to himself.

-Guru Arjun Dev, Gauri Rag.

-  Man’s ego, self assertions are like a veil that obstructs the vision.

-Guru Arjun Dev, Solak Rag.

-  Where ego is, Thou art not.

   Where Thou art within me then I am not.

-Guru Nanak Dev, Maru Rag.

-  The bride and bridegroom live 

    together with a partition of ego between them.

-Guru Ram Das, Malhar Rag.

-  Whoever think high of themselves and low of others, I saw them going to hell 

   because of their thoughts, words and deeds.

-Kabir, Maru Rag.

- By remembering Him,

  Kashatrya, Brahmana, Sudra and   

  Vaishiya, all can get salvation.

Chapter Thirty-One

Bhagat Ravidas Ji
Pritpal Singh Bindra
By the turn of the fourteenth century, the Muslim rule had been comfortably established in India.  When Bhagat Ramanand (1366 - 1467 A.D.) came to Northern India and made Kashi/Benares as his home, he noted that the Muslim religion had penetrated; a considerable number of Hindus had been converted, and they had adopted Islam as their religion.  Ramanand was an orthodox devotee of Shiva.  He was, no doubt, impressed with the Islamic theory of Oneness of God and Feeling of Equality in social set up; except Ruling Feudal Elite, the Muslims of all classes mingled indistinctively in every aspect of life - living, eating, religious ceremonies, marriages, etc.  But he was very much distressed to observe that these criteria were enhancing the conversion of Hindus, particularly of low-caste, into Islam.  He forsook the Shivaite austere practices endowed to him by his Guru, Ramanuj, and initiated the veneration of the Universal Brotherhood.  He accepted Hindus of low-caste and Muslims to join him in worship, and become his followers.  Among his most noted disciples were Kabir - a Muslim weaver, Sain - a barber, Dhanna - a cultivator, and Ravidas, a cobbler.

There is consensus that Bhagat Ravidas was born on Maghushudhi 14 Pooranmashi in Smt. 1456, i.e. February 1399 in Kashi.  His parents were in the leather trade, and were very well off.  He was barely five days old when Bhagat Ramanand visited his house and blessed the child.  When he reached the age of discretion, his father inspired him to join the family business.  But Ravidas was imbued with celestial and humane values.  The money he received from his father for business, he spent in the welfare of the Saints and needy.  His father was extremely perturbed and banished him from the house.  By this time, Ravidas was already married.  He did not resent, quietly left the house, started living in a make-shift hut with his wife, and set up a small wayside shop of mending shoes.  

He did not abandon his love for the God and built a Temple of clay walls and thatched roof.  He installed an idol made out of hide in the Temple.  His extreme devotion and universal love induced hundreds of people of all castes to join him in worship.  This resulted in enviousness among the Brahmin priests who raised the matter in the Court of Muslim Nawab of Kashi.  The Nawab was a man of righteousness, and put the matter to a miraculous test.  Bhagat Ravidas went into meditation and recited one of his hymns (Gauri Purbi P.346) and requested the Almighty “Take pity on me that my doubts may be dispelled.”  His prayer was answered, and his adoration acclaimed the triumph in the miraculous test.  To express his gratitude he sang his hymn (Asa P. 1606), “Thou art sandal and I am the poor castor-plant, dwelling close to thee.  From a mean tree I have become sublime and Thine fragrance, exquisite fragrance, now, abides in me.”

A rich man tried to allure him with the charm of wealth.  He gave the Bhagat a philosopher’s stone by the touch of which one could change any article into gold.  In spite of Bhagat’s refusal the rich man left the stone hung under the ceiling.  When he came back after one year, the stone was still hanging there.  The rich man announced to the world the indisputable godliness of Bhagat Ravidas.  This episode is considered to be an ecclesiastic test to judge Bhagat Ravida’s endurance towards the worldly love.  But some accounts associate this to the devious manipulation of the Brahmin priests to discredit Ravidas, which, rather, ended in the triumph of the Bhagat.

Ravidas’s selfless devotion and casteless love for humanity spread far and wide.  Maharani Jhally of Chitaur was a noble woman of benevolence and piety.  Her ardency brought her to Benares on a pilgrimage.  In spite of the disapproval of the Brahmin priests, she straight-away went to the Temple of Bhagat Ravidas.  Ravidas was in his ecclesiastic benediction at the time, and was reciting his hymns (Rag Sorath P.658-59).  Maharani was captivated.  Eventually she became his disciple and abandoned all her luxurious set up.  Her husband, the Maharana, had been instigated against her adopting a cobble as her Guru.  He was full of rage when she returned.  He was pacified by listening to some of the hymns of Bhagat Ravidas but still wanted to put the Bhagat through a test to invalidate the allegations of the Brahmins.  The Bhagat was invited to Chitaur and requested to participate in an oblation.  The Brahmin priests refused to eat while a cobbler was seated in the same column of rows.  Bhagat Ravidas voluntarily moved away.  But, miraculously every person distributing food looked like Bhagat Ravidas to the Brahmins (Another account states when the Brahmins sat down to eat, they saw Ravidas seated between every two of them).  They complained to Maharana.  Maharana comprehended the hidden meaning of this marvel, and himself became an ardent devotee.  Bhagat Ravidas remained in Chitaur for a long time.  It is said that Mira Bai became his disciple as well during that period.  As per some accounts he died at a ripe old age of nearly 120 years, in Benares.

There are 41 verses of Bhagat Ravidas in the Sikh holy book, Guru Granth Sahib.  Most of them are in very clear Hindi.  His poetry is brimming with ardent love for God, Universe, Nature, Guru, and the Name.  His sarcasm and pique shows his closeness with God.

Bhagat Ravidas neither ever laments nor complains to God on his low-caste lineage:

O people of the city, everyone knows

I am, a cobbler by trade and tanner by caste

One of the low-caste, and yet within  my heart

I meditate upon God.

The only grievance he expresses to God is his mistreatment by the high-caste priests:

I am haunted day and night by the thought of my low birth, society and deeds.

But all he want is:

O God! the Lord of the Universe!

O Life of me!  Forget me not.

I am ever thy slave.

Through his simplicity, piety, and worship he seeks celestial amalgamation with God:

Thou art me, I am thou

What is the difference.

The same as between gold and its bracelet,

And between water and its ripple.

And his hymn, Beghumpura, in the Rag Gauri is the most visionary, romantic and eternal:

Griefnessí is the name of my town,

Where abide not either pain or care.

No anguish there of tax on goods,

Neither fear, nor error, nor dread, nor decline.

Oh! how wondrous is my fatherland,

Where there is always peace, and Calm, O Friend!

And there is not a second nor a third there, by my only Lord.

Populous as ever, its repute is eternal,

Yea, there abide only the Rich and Content,

And there men go about as and where they wish.

They know the Mansion of their Lord, so no one preventeth (them).

Ravidas, a mere tanner, hath been emancipated in this land, 

and he who’s his fellow citizen is also his friend.
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Chapter Thirty-Two

Baba Farid

Symbol of Composite Culture
K.K. Khullar

Farid was to Punjabi what Chaucer was to English.  He made Punjabi poetry and poetry Punjabi.  Later when Adi Granth (Sikh scripture) was compiled by the fifth Guru of the Sikhs, Guru Arjun Dev Ji, Farid’s ‘slokas’ (sacred couplets) were given the place of honour along with those of Kabir, Ramdev and Guru Ravidas.

The year was 1398.  Timur was returning home after ransacking Delhi - light of mind but laden with gold, trampling corn, killing men and cattle alike.  It was a typical Punjab winter and the air in the fields mingled with the blood of the innocents.

On the banks of the river Sutlej at a place called Pak Pattan, his horses suddenly stopped.  The horsemen whipped their animals.  The stallions started bleeding but refused to move further.  There was panic among the soldiers, hysteria among the officers, total confusion in the army.  There was consternation and alarm writ large on every face.  Not used to such unscheduled halts, the Turk chief leapt forward, roared like a lion and demanded answers.

Nobody replied.  He shouted again.  Everyone remained totally speechless.  At last an old man came forward and said, “Your honour, this place is sanctified”. “By whom?” the Chief asked.  “By one saint whose ancestors had migrated from Iran to escape death at the hands of your ancestors”, the old man replied.  Everyone looked at everyone else.  The general’s hands reached for his sword but before they could go any further, a miracle happened.  As goes the legend, a voice came from somewhere and called, “Baba Farid, the King of Kings”.  Every tongue felt that it had an ear on it.  A vision came to the advancing marauder.  He felt elated.  The armies were ordered to spare the town.

Timur bowed low in the ‘Khanqah’ heard the Sufi hymns, spent the night in the ‘dargah’.  He ate the same austere food, which the Devotees ate, slept on the same mat and pledged not to kill any more innocents, only to break the pledge later.

Acknowledged by every literary authority as the first major poet of the Punjabi language, Farid was to Punjabi what Chaucer was to English.  He made Punjabi poetry and poetry Punjabi.  Later when Adi Granth (Sikh scripture) was compiled by the fifth Guru of the Sikhs, Guru Arjun Dev, Farid’s ‘slokas’ (sacred couplets) were given the place of honour along with those of Kabir, Ramdev and Guru Ravidas.  They all sang in the people’s dialect about the glory of India's culture, the greatness of Indian values and the supremacy of Indian thought.

Among the many social and religious movements in India of the last two thousand years, the Bhakti movement of the middle ages from the 13th to the 17th centuries was the most pronounced, as it cut across all distinctions of high and low birth, the learned and the unlettered, men and women and opened the doors of spiritual realization and salvation to one and all.  Besides, it provided a base for common socio-religious culture in India.

One great characteristic of the Indian civilization is that more than its kings and warriors and generals, it is the Saints and the Sufis who realized the goals of the Renaissance and the Reformation.  The cyclic tales recited by the lute players of ancient India, the songs of the wandering minstrels, the ballads and the ‘kathaks’ (storytellers) of medieval times provided a framework for the evolution and growth of the composite culture of India.  They integrated the diverse elements of Indian society and knit them in a unified cultural necklace.  It is these saints and sufis who bestowed a sense of Indianness on Indians down the ages.  Baba Farid occupies a very high place in this cultural anthology.

Baba Farid lived in Punjab in the 13th century and composed hymns in Punjabi, the likes of which are yet to be composed.  There was something in his poetry akin to prayer.  He spoke of his people in the people’s dialect and asked them to use Punjabi for religious purposes.  He started a ‘silsilah’ at Pak Pattan and established a mystic organization, a ‘Khanqah’ (Monastery) on the lines of a European seminary upholding the rule of mind over matter in the ultimate analysis of human affairs.

Farid’s ‘Bani’ (religious text) is small in volume but has moved mankind over the last eight centuries.  The lyrical content and haunting melody of these ‘slokas’ has been so great that every visitor to Punjab has stopped to pay homage to the soul, which conceived them.  In the true Sufi tradition, Farid employed sensual imagery to convey mystical meaning.  Regarding God as eternal beauty, the Sufi poets, both in Persia and India, had set new trends in poetry.  Its special quality lay in the fact that unless one knows the intentions of the poet, one cannot distinguish whether it is an ode to human love or a hymn addressed to a deity.  Take for example this love song of the Baba.

“The alleyway is muddy, O Farid,

The Beloved's House is distance,

if I go I would drench my cloak,

And break my bond if I stay.

It’s the Creator’s ordinance, this deluge;

Go I will to my Beloved to strengthen

The links of love, and let my woollen sheet

Be drenched with downpour.”

Even the illiterate could understand and enjoy Farid’s metaphors and imagery - rooted as they were in the soil.

Chapter Thirty-Three

A Day at the Darbar Sahib

The Golden Temple - Amritsar
Courtesy of Patwant Singh
For thousands of Amritsar’s inhabitants, the day begins early.  It begins, in fact, the night before, at three o’clock or so in the morning, as households in the city stir with the activity of people preparing for a predawn visit to the Darbar Sahib - a routine that hasn’t changed for four centuries.

The devout of Amritsar eagerly await this hour each morning with the keen sense of anticipation that comes from knowing they will soon visit the Harmandir.

As they walk through the familiar streets of the old city, their pace quickens in expectation of soon seeing the beloved shrine.  Some of them have made this walk at this hour each morning for as long as they can remember.

Outside the main entrance, they take their shoes off, check them with an attendant and proceed into the complex.  At a trough of swiftly running water, they dip their feet to cleanse them.  As they pass the flower stalls, some stop to buy garlands of yellow, gold or russet marigolds to carry inside as offerings.

Descending the marble stairs to the parkarma, they behold, in the centre of the sarowar, the serene and immortal Harmandir Sahib.  They gaze at it with awe, and with reverence and love - the very emotions others before them have experienced for as long as the Harmandir has existed.

They are transfixed by this first sight of it, by its golden facades and domes.  The waters around it are still and glassy in the peaceful early morning silence, and capture an almost perfect reflection.

Bowing low to touch their foreheads to the cool marble of the parkarma, worshippers pay homage and express thanks for the divine grace that has made their visit possible.  Then, as is customary, they turn left to go around the entire parkarma, and to stop at shrines on the way, before finally reaching the Harmandir.

The first shrine along the marble walkway is the Dukh Bhanjani Ber.  Built around a jujube tree, it marks the spot where, it is said, a dip in the sacred pool miraculously cured a crippled youth.  Since many consider their visit to the temple incomplete without bathing at this spot, they stop here and enter the water, hoping to shed their afflictions and troubles. 

Past the Dukh Bhanjani Ber is a raised marble platform which is the Ath Sath Tirath, the Shrine of the Sixty-Eight Holy Places.  To bathe near it, some believe, their dreams of visiting the 68 holy places of India will be fulfilled.

Further along the parkarma, around the next corner, is the shrine of Baba Deep Singh, the legendary old warrior who died at this spot.  Every since, pilgrims have paused here to pray, to sprinkle rose petals or to lay fresh garlands in his honour.

Such cameos of valour enliven the rich mosaic of a military tradition that continues to this day.  Even now, the names of Sikh martyrs and soldiers who die in battle are inscribed on marble plaques embedded in the floor of the parkarma or on the pillars of the adjoining verandas.  Many Indian army regiments still maintain the tradition of installing commemorative plaques here to honour their war heroes.

As the devout turn the next corner of the parkarma, leading to the Akal Takht and the Darshani Deorhi, their excitement builds, for soon they will witness, and possibly join in, the ceremonies that only those who visit the Darbar Sahib at this hour can.  These are the rituals that attend the traditional bearing of the Guru Granth Sahib from the Kotha Sahib in the Akal Takht, where it is kept each night, to the Harmandir Sahib, to which it is always returned before five o'clock in the morning.

About half an hour before the Granth Sahib is brought down from the Akal Takht, the palki, a gold and silver palanquin, is prepared for it.  Attendants replace the cushions and pillows on which the Granth Sahib will rest.  They day down fresh sets of silk and brocade coverings and, when everything is ready, they sprinkle delicately scented rose water over all.

As the head priest of the Harmandir appears with the Granth Sahib on a cushion on his head, a series of deep, resonant drum beats of the nigara heralds its arrival to the assembled worshippers who, even at this hour, fill the large plaza to capacity.  Showering fragrant red, pink and white rose petals, and reciting hymns from the holy scriptures, they make way for the palki’s journey to the Harmandir.  This passage, though short, sometimes takes up to half an hour while as many worshippers as possible share the honour of carrying it.

The procession solemnly moves across the plaza, through the Darshani Deorhi, and along the causeway, stopping as it reaches the main door of the Harmandir.  The head priest reverently lifts the Granth Sahib out of the palki, places it on a silk cushion on his head, and enters the holy shrine.

He carries it to its customary place of honour beneath a velvet canopy richly brocaded with silver and gold, and carefully sets it on velvet cushions and silks placed on a manji sahib.

As the congregation stands in hushed silence, the head priest seats himself in front of the Guru Granth Sahib, ceremoniously opens it, and reads aloud the vaq, or Lord's message, for the day.

The recitation of Asa di War, which had been in progress here since a little after three a.m., had stopped as the Granth Sahib was carried in.  Sung always at this predawn hour of the morning, the Asa di War also, like all other compositions recited here, is taken from the Granth Sahib.

After the vaq is read, the singing of the Asa di War continues.  As it ends, the entire congregation and the servitors of the temple stand up for the ardas, a prayer that is recited at the conclusion of each service.  After the ardas, the shabad kirtan, the vocal and musical renditions from the sacred verses, are resumed.  The shabad kirtan will be sung throughout the day and late into the evening by a succession of ragis.

The early morning worshippers now step out of the Harmandir, walk on the inner parkarma that encircles it, and stop on its southern side at the Har ki Pauri.  Here, marble steps descend into the sarowar, so that visitors may cup the water of the sacred pool into their hands and sprinkle it on their heads.  Some take a small sip of it as well.  Tradition has it that Guru Arjan Dev himself gave this place its name.

Continuing around the Harmandir, on the inner parkarma, the devotees once more bow in the direction of the Granth Sahib, then make their way back over the causeway, through the Darshani Deorhi and onto the main parkarma.

As they proceed along the parkarma, towards the stairs by which they had entered, some pause by the Ber Baba Buddha, popularly known as the Tree Shrine.  Baba Buddha, the first head priest of the Harmandir Sahib, is said to have sat under this tree as he supervised the construction of the Harmandir Sahib.

Before leaving the Darbar Sahib, once more the early morning worshippers turn to face the Harmandir with folded hands and touch their foreheads to the marble floor of the parkarma in farewell.  As they ascend the stairs on the way out, they feel renewed, invigorated and reinforced by the knowledge that the hand of the Divine will guide them through the day.

With daylight, the pace of activity at the Darbar Sahib quickens.  Groups of visitors and pilgrims steadily arrive at the main entrance, in tongas, scooters, cars, buses, trucks, tractors, trailers and on foot.  Unlike the predawn devotees who had come to pray or to participate in the early morning rituals, these people have come from longer distances for the pleasure of a pilgrimage whose purpose is both pious and festive.  Some will stay in the sacred precincts for a day or more.  

This colourful flow of visitors continues all day and late into the night:  executives in business attire; farmers in their working clothes; women in a myriad variety of dress and personal adornment; and children in clothes specially made for the occasion.  All ages are represented, from those who have already made the better part of their journey through life, to newlyweds come to seek blessings for the life that lies ahead - brides in scarlet and gold wedding finery, the grooms in crisply tied pink or red turbans.

People are spread out everywhere.  Some are in the Harmandir listening to the shabad kirtan on the ground floor, others are absorbed in the words of the akhand path in the quiet of its upper floors.  Some visit the Akal Takht where the swords and personal weapons of Guru Gobind Singh are enshrined.

Many join the line in front of the special kitchen where karah parsad is prepared.  They made a donation of money for this sacramental food and carry it into the Harmandir.  They give it to the attendants stationed at the door specially to receive it.  The attendants in turn pass it on with God's blessing to those leaving the sanctum.

Some devotees sit in quiet contemplation in the shrine of Baba Atal, built to honour Guru Hargobind's remarkably gifted son who died young, or in the shrine built in Guru Tegh Bahadur’s memory.

Since voluntary service is the very essence of Sikhism, a continuous stream of visitors makes its way to the Guru Ram Das langar, to help prepare the food that will be served to the thousands who eat there daily.

Occasionally visitors go on brief forays into the winding bazaars around the Darbar Sahib, drawn to them by the endless variety of goods on display, the prospect of good-natured bargaining, the banter between the customers and the shopkeepers, and the stimulation of the many colours, textures and sounds that only a traditional Indian bazaar offers.

As the sun sets, and the time for evening prayers nears, there is a perceptible change in the nature of the people who now enter the Harmandir.  These devotees come to sit and listen in rapt attention to the evening recitations, and to enjoy the beauty of the verses and the ragas in which these prayers are rendered.  Just as in the morning, prayers began with the Asa di War, in the veering, prayers end with the Rahras, the Arti and the shabad kirtan, concluding with the ardas at 9:45 p.m.

When the prayers end, the Guru Granth Sahib is reverently closed, wrapped in fresh layers of rich silk and muslin, and ceremoniously carried to the palki waiting outside.  As in the morning, so also now, the palki is shouldered by devout Sikhs and taken to the Kotha Sahib where the Granth Sahib will rest for the night.

The massive silver and rosewood doors of the Darshani Deorhi are shut and a group of volunteers inside the Harmandir starts the ritual cleansing of the shrine with milk and water in preparation for the next day.  In a few hours, the doors of the Darshani Deorhi will once again be opened to worshippers, and the Harmandir will be ready to receive them so they can welcome the arrival of the Guru Granth Sahib and seek its spiritual guidance for another day.

Seeing the glow of the lamps and their myriad reflections in the pool, hearing the melodic chanting of hymns, tossing handfuls of rose petals before the procession of the Granth Sahib, and feeling the intensity of the love and reverence that attend each ritual, are experiences that will always be remembered.

Day after day, the Harmandir Sahib, the abiding symbol of the Sikh faith, continues to inspire and uplift those thousands who come to it.  It is, in a sense, the heart of the Sikhs, for wherever beats a Sikh heart, there throbs the sentiment of undying devotion for this holiest of all Sikh shrines.

Chapter Thirty-Four

Guru Hargobind Ji

The Sixth Guru of the Sikhs
Prof. Puran Singh
Arjun Dev was cruelly tortured to death, to the sore affliction of the soul of the whole people.  The devotion they bore to their Master was deep and selfless.  While they helplessly witnessed his cruel death, a curse arose from among them both against the Moghal Empire and against themselves.  Now that He had been tortured, of what use was life?  Their prospect was annihilation:  acceptance of which meant the eventual disappearance from this earth of the type of spiritual humanity created by the Master; resistance to which meant sorrow, suffering, hunger and death, for themselves and their children - but, so great was the love of the people for their true king, that all these ills must be endured.  So great was now their indignation that they felt everything they held dear - religion, song, home, love of child and wife - must be sacrificed, and their love for the Guru redeemed.  For the first time in  the centuries; long enslavement of the Indians by the hordes of barbarous invaders from the near West, there was resistance.  Guru Har Gobind, driven by curse and prayer of the people, unsheathed his shining sword, and declared a holy war against the unrighteous empire of India.  The fire that had come leaping from outside into the camp of peace must be quenched.

Ignorance of the preceding event has led many to believe that Guru Har Gobind waged a war of hatred against the Empire, thus compromising his ideals of spiritual Humanity, which were of a life at peace with all creation.  It is commonly forgotten that the Guru’s heroism that appeared in his character, at this juncture was not a heroism that kills and murders, but the heroism that dies with a glad heart.  It is akin to the heroism of the Sati-woman who dresses herself in the most passionate colours when her husband and lover is dead.  It certainly seems incongruous that her self-adornment at that moment should be one of joy and not of mourning;  yet those beautiful colours are nothing but the symbol of that flame of devotion which will lead her presently to leap into fire that consumes the body.  A similar pure resolution came to the whole Sikh people and to their leader after the cruel death of Guru Arjun Dev.  Theirs was the distinction of military uniform, the wearing of two swords, the riding on a charger, the defiance of mighty powers; but how few they were, and was it not all the pathetic preparation of a Sati?  This is the spirit of the Guru’s declaration of war; the rest is mere dusty detail.  Here out of the roots of life rises a new Bushido, a pure passion for death in love.

As of old, Bhai Budha, the hoary-headed saint, placed before Har Gobind the Saili or Ribbon of Renunciation that Nanak wore and gave to Angad, who gave it to Amardas, who gave it to Ramdas, who gave it to Arjun Dev.  Har Gobind said to Bhai Budha, “No, give me two swords to wear instead.”  He saluted the Saili and put it by.  The Master ordered all his men to wear swords, to keep horses, and to make arms:  determining to take his disciples through blood and fire, since they wished it.  When the command went forth, the disciples were already prepared, and they began bringing offering of arms - arrows and swords and shield and bows to the Guru.  The Sikh people were thence forward dyed in passionate colours like the Sati-woman, and the whole Sikh world courted death in a spirit similar to the spirit of Yamato of Japan; that is, not proposing to themselves any clear purpose, sacred or otherwise; but merely for the love that would not suffer them to live in captivity and submission.

Alarmed by the new pomp of Har Gobind's court, a few of the worldly-wise proffered counsel both to Mother Ganga and to old Sikhs like Bhai Budha, that the Master should be persuaded not to adopt a dangerous militancy.  Mother Ganga replied, “He is on the throne of Guru Nanak.  His ancestors are with him.  My son and his Master can do no wrong.  All counsellors of peace, again sought the presence of the Guru to tell him that these warlike preparations would draw the wrath of the whole empire on their heads, and thus annihilate the Sikh nation.  In reply, Guru Har Gobind merely looked at Bhai Budha, who bowed down, saying, "thou canst never err.  All is right that thou doest.”  The Guru’s mere glance intensified Bahi Budha’s reverence, rejuvenated his faith, and rekindled the passion of his youth.  Bhai Budha, left behind when Guru Har Gobind went from Amritsar, knew no rest; he breathed prayers to the empty air, conjured up the form of the Guru in imagination, and in Hari Mandir at his feet, singing love songs.

News of those doings soon reached the Emperor Jehangir.  Chandu, the arch-enemy of the Sacred House, was still busy.  There was not a good deal of evidence for a charge against Har Gobind, of rebellion.  The refusal by Arjun Dev to pay the fine imposed on him, was remembered.  Guru Har Gobind was at last summoned by the Emperor to Delhi.  He came, and saw, and conquered Delhi by dint of his natural majesty.  He began living at Delhi as the Emperor's guest.  Whenever Jehangir went out into camp, there was a separate tent and camping ground for the Guru.

The False King and the True King

We treasure a beautiful story of a Sikh of Agra who was a humble grass-cutter.  The tents of the two kings being pitched side by side in the fields, the poor Sikh approached Jehangir’s tent with an offering of two copper pice out of his wages, and desired to know where was “The True King”.  “Whom do you wish to see?” said Jehangir, “I want to see the True King”, said the grass-cutter.  “I am the king”, said Jehangir.  The grass-cutter placed his offerings before him, bowed down to him, and rose and said, “O True King! save me thy slave from this sea of darkness, and take me into thy refuge of light that is All Knowledge”.  On this the Emperor told him that he was not the king sought, and that the saviour’s tent was pitched yonder.  The grass-cutter hastily took back his offering and went running to the Guru.

The queen, Nur Jehan, took a deep interest in the Guru and had many interviews with him.  Also, with the poor frequenting the place, he was in much repute as a comforter.  During these days, Jehangir fell ill; and, following the barbarous advice of his Hindu ministers, he invited his astrologers to tell him of his evil stars that brought illness on him.  These astrologers were heavily bribed by Chandu, who was always seeking to detach the Emperor from Har Gobind.  The astrologers  accordingly prophesised that a holy man of God should go to the Fort of Gwalior and pray for his recovery from there.  Chandu then advised the Emperor that Har Gobind was the holiest of men and should be sent to Gwalior.  Jehangir requested Har Gobind to go, and though he saw through the plot of his enemies, he left for Gwalior immediately.  While Har Gobind was a Gwalior, great was the distress of his Sikhs at Delhi and at Amritsar, who suspected foul play on the part of Chandu.  In fact, Chandu did write to Hari Das, the Commander of Gwalior fort, urging him to poison the Guru or kill him in any way - and promising a large reward.  Hari Das, was by that time devoted to the Master.  So he laid all these letters before him who smiled and said nothing.  The Guru met many other Rajahs who were prisoners in this fort, and made them happy.

When Jehangir at length recovered, he thought of Har Gobind again.  Undoubtedly Nur Jehan, who evinced a disciple-like devotion to the Master, had something to do with his recall from Gwalior.  However, the Guru would not go unless the Emperor agreed to set all the prisoners at the fort at liberty.  The Emperor at last gave way; and on the personal security of the Guru, all the prisoners were released.  The Guru was hailed at Gwalior as “Bandi Chhor” - the great deliverer who cuts fetters off the prisoners’ feet and sets them free.  There remains, in the historic fort at Gwalior, a shrine of the Bandhi Chhor Pir, worshipped by Hindus and Mussalmans alike, where they have lit a lamp in memory of the event, and where a Mohammedan Faqir sits in hallowed memory of some great one of whom he knows only the name - Bandhi Chhor.  In the Panjab, in the daily prayers of the Sikhs, Har Gobind is saluted as Bandhi Chhor.  Surely he carried this name from Gwalior to Amritsar.

Har Gobind’s Response to the Dhyanam of his Disciples

In Kashmir there lived a poor old Sikh woman name Bhag Bhari.  She was a great Saint and lived in complete dedication to the Guru.  In the year when Har Gobind was busy fighting near Amritsar with the forces of Shah Jehan in a small skirmish, when Shah Jehan was only an heir apparent, this old women, in her perfect Dhyanam, made a shirt of coarse cloth with yarn spun by her own hands.  She stitched it herself, singing all the while the songs of the Beloved, and deluging the cloth with Dhyanam of love, as it trickled from her eyes in tears of ecstasy.  “O God!  Will my Beloved come and wear it!  Will he honour his slave?  O, how can he come this way?  My Beloved come to me now!  These eyes are now to close forever.  May they once more behold Thy face!”  Nameless feelings of love rose and sank in her veins.  The garment was ready for the Master.  He left the fight, and rode his charger with haste to Kashmir, knocked at her door, and said:  “Give me my shirt; good lady!”  With tears in his eyes he donned the shirt of coarse cloth, as she had wept all those days for a glimpse of him.  

This response of Har Gobind to his disciples' inmost prayers and Dhyanam was continuous and unfailing.  We read of his answer to the Dhyanam of a Mussalman lady, the daughter of Qazi of Muzang - a suburb of Lahore, which was at that time the provincial capital of the Punjab.  A woman of great spiritual power, while a girl, had become versed in mystic lore as it was preached in that neighbourhood by a leader of the Sikh-Moslem school, Mian Mir.  Through Mian Mir, many followers of Har Gobind had already paid their homage to him.  Wazir Khan, the influential Minister at the court of Emperor Jehangir, was one of the devotees of the Guru.  The case of this great Mussalman lady was beset with exceptional difficulties.  Her devotion for the Guru knew no bounds; even Mian Mir could not suppress her divine flame, but was forced to help her to find the Guru.  By temperament she was the heroic soul, absolutely sincere and unworldly.  No amount of prudential advice to conceal her spark of life by burying it deep in her bosom could prevail with her:  she would live at his feet or die.  She would express her Sikh opinions with the utmost frankness; openly she condemned the hypocrisy of the Mussalman; she praised the Master, and sang of his beauty and his saving love.  Finally, she was condemned to death.  But her inner gaze was fixed on her Master, and she knew he would come.  Har Gobind made a daring response to seek her at night, took her from a window of the Qazi's house, with his own hands, and (like an intrepid lover) carried her off to Amritsar.

Come what may, let the kings be against him, and let the worldly-wise renounce the Master.  Let it be ridicule, public shame or even death - the Master must rescue his disciple, Kaulan her holy Sikh name.  The Guru provided her 

with a separate house; and, while she lived, he extended to her his hospitality and kept her secure, under circumstance of great peril and difficulty, from the injury that comes to such as her from religious fanatics.  Every morning the Master would go from the Golden Temple to Kaulan to nourish her soul with the Darshanam for which she pined day and night.  The Master was a pilgrim every morning to the temple of her love.

Sain Das, a devout Sikh, built a new house in his village near Ferozepur; and would not occupy it unless the Master came and graced the room prepared for him.  “Why not write to the Guru to come to us?” said his wife, who was sister to the holy consort of the Guru.  “Oh, he knows all, what is the use of writing to him, when he hears the prayers of our heart?” said Sain Das.  Thereupon Har Gobind at Amritsar felt the divine pulling of the love and Dhyanam of his disciples, and went to him.

On this very journey, the master went right up to Pili Bhit on the borders of Nepal in response to the love of a Sikh saint, Almost - the “God-intoxicated” man.

The Sikhs left behind at Amritsar felt very keenly the pangs of separation from the Master.  Headed by Bhai Budha, they commenced a divine service of Dhyanam.  Every evening they would light torches and go in procession round the shrine, feeling the Master to be with them.  On his return, he told Bhai Budha how this devotion had attracted the Guru to the Golden Temple every evening.  He blessed them; saying that the night choir organized by Bhai Budha would abide forever at Hari Mandar, and that he should always be with it.  The Sikhs still lead this choir round the Temple in his hallowed memory.

Har Gobind and Shah Jehan

Through the kind offices of Nur Jehan, Mian Mir, Wazir Khan and others, Jehangir was induced to cause no injury to Guru Har Gobind or his Sikhs, in spite of the efforts of Chandu's party.  But these had begun to inflame the mind of the heir-apparent Shah Jehan against the Guru, especially after that open skirmish with the hunt party of Shah Jehan near Amritsar.  Jehangir died suddenly in Kashmir, and Shah Jehan became Emperor of India.  Shah Jehan might fight with the Guru, as the Guru had already openly challenged him.  The various engagements between the Imperial forces and the disciples of the Guru cover the whole lifetime of Har Gobind.  The Sikhs always fought with a superhuman courage, and the Emperor’s armies were worsted in all these affrays.  The Guru finally left Amritsar and went to Kartarpur, and, after giving battle there, retired to the sub-montane parts of the North-eastern Panjab, where his son had already founded the town called Kiratpur.  It is near this Kiratpur that Guru Tegh Bahadur later on purchased a site for his residence which he called Anandpur; it provided a solitary retreat from all outside disturbances.

Engaged in warfare with the Emperor of India, and liable always to be attacked unawares, Guru Har Gobind was never at a lost, never in haste, never afraid of results.  The date of the wedding of his daughter, Bibi Viro, coincided with the first battle of Amritsar between the Guru and the Emperor.  While the rest of the Guru's family escaped in time, his daughter Viro inadvertently remained on the upper floor of the house, which by nightfall was besieged by the Emperor’s troops.  Bibi Viro stayed alone undaunted in the house and kept silent.  When she saw a rescue party of the Sikhs coming, she refused to accompany them till they showed her father's rosary.  She was then safely conveyed to the place where the rest of the family had taken refuge.  While this turmoil was on, the Guru ordered that the wedding of his daughter should be duly celebrated that very night in a village at a distance of about seven miles from Amritsar which was accordingly done amid great rejoicings.  Only at the bride's departure was the customary pathetic note struck, in the father’s farewell message to his daughter.  A daughter’s marriage, with us in the Panjab, is full of rare pathos - surrounded as we have always been by danger and political turmoil.  And Guru’s message to his daughter is full of the tenderest feelings of a father towards his daughter. 

The Master and his disciples 

Thus he was, almost simultaneously, celebrating his daughter’s marriage and busied with the grim business of fighting a hard battle and running to the reuse of his wounded disciples.  Of this very time, it is related that two of his disciples were lying in blood and that he went to them, wiped their faces, gave them water to drink, and caressed them, crying like a father, “O my Mohan!  O my Gopal!  Tell me what can I do for you?”  They replied, “O Master! the proof that God is, is that you are here.  It was our prayer to see you with our eyes now closing forever.”  God bless you my friends,” said he, “You have crossed the ocean of illusion.”

Still yonder at Kartarpur, on the river Bias, where she had been removed for safety, Kaulan lay ill.  Her burning soul of love could not stay on earth in separation from her Master.  Separated from him, she fell dangerously ill.  Har Gobind found time to pay her a visit and, as he sat by the bedside of this his heroic disciple, she passed away.  Singing, into the soft music of her closing eyes, the prayer of thankfulness, she fell asleep in the very arms of God.

There was yet another great soul waiting for him at his village, Ramdas, near Amritsar:  Bhai Budha, who was preparing to leave this earth.  Har Gobind hastened to his side.  Bhai Budha’s whole soul leapt with joy on beholding the Master before beginning his last journey.  The Guru said, “Bhai Budha, thou hast seen the last five Masters and lived with them and thy realization is great.  Please give me some instructions.”  The Bhai replied, “Thou art the sun and I am only a fire-fly.  Thou hast, out of Thy infinite mercy, come to see me and to help me swim across the Sea of Illusion.  Touch me, touch me with thy hand, and bless me, O Master mine!  Thou knowest all.  Thou art the spiritual and temporal Protector of the holy.  Thou art God, we all know; but how thou playest the part of a holy man into these days, only God knows.  Sustain me, and let me pass Death’s door without suffering.  Sustain my son Bhana, too, when I am gone and keep him at thy feet, Help me O Lord!  O Saviour of Thy disciples!”  “Thou hast already entered the Realms of Immortals,” said the Master, as he placed his hand on the forehead of his old disciple; and Bhai Budha passed away.

Where Har Gobind could not go, he made response in Dhyanam; and, in act, this response was continuous and unbroken amid all struggles of the outer life.  Manohardas, a great saint, the great-grandson of Amardas, died at Goindwal.  The Master plunged into deep prayer for him.  As he came out of his Samadhi he said; “Mano-Har - stealer of the heart!  Triumph!  Triumph for him!  Great saint of God!”

Har Gobind sent an invitation to Anand Rai (King of Joy) the son of Mano-Har of Goindwal.  Anand Rai came; and Har Gobind put his shoulder under the palanquin on which Anand Rai was raging, and bore him little distance.  Anand Rai alighted and bowed down saying, “Why doest thou treat me with so great a kindness? I am naught but the dust of thy holy feet.  What if the bamboo grass grow very high?  It can never equal the fragrance of the sandal-tree.”

“Without service of His saints, man is a barren rock", said the Master.  In the service of His saints, he is God.”

Har Gobind, though hunted by the imperial hordes and continually liable to sudden dangers from them, was always calm and collected.  When Painde Khan, once the trusted general of Har Gobind, whom the latter had brought up from boyhood as his pet cavalier, turned against him, went over to the side of Shah Jehan, and reappeared as leader of a hostile army, the Guru rose early as usual, and sang Japji and Anand songs.  As he was chanting hymns and praying, his Sikh generals came in hot haste to inform him of the approach of the Moghal forces.  The Guru said:  “Be calm.  There is nothing to be afraid of.  All comes as our Creator wills.”  Once Painde Khan engaged in a pitched duel with Hargobind.  The ungrateful Painde uttered profane words to the Master, who replied, “Painde Khan, why use such words when the sword is in thy hand, and I give thee full leave to strike first?”  Painde Khan, bending low, aimed a sword-blow at the Master, who avoided it.  Again Painde Khan struck with similar result.  Har Gobind was trying to play with his old and beloved servant, and, if possible, to awaken in him his original sense of fealty.  But Painde Khan grew more and more angry and desperate; his attack became deadly and Har Gobind dealt a blow under which he fell.  From this blow he regained his old sense of discipleship; and, as he lay dying the Master took him in his arms, thereby readmitting him to grace.  The death of Painde Khan is one of the most pathetic scenes in the life of Har Gobind.  As he sat shading Painde Khan's face from the sun with his shield, he addressed him lovingly:  “O Painde Khan, thou art dying.”  The fully-awakened Painde Khan replied, “O Master, from thy sword has already flowed into my mouth the Elixir of Immortality.  Master, thy sword-cut is my Kalma now!”

Har Rai, his grandson, always wore a heavy gown and once as he was passing through Har Gobind’s garden, the folds of his flowing gown struck a flower; which fell down, torn from its branch.  The Master saw this and said to Har Rai, “My son!  Always go about with due care, lest you disturb the slumber of union of some blessed ones, and tear them away from God as thou hast torn this flower from its branch.”  Har Rai thenceforward, all his life, gathered the folds of his gown in his hand wherever he went.

Har Gobind found in Har Rai the spirit of Nanak:  this time in a more subtle and mystic form, and it was at Kiratpur that the Master gave his throne to him and left for his heavenly abode.

It is written by the Dhyanee disciples who were present at the time of the departure of Har Gobind Sahib from the earth that the face of heaven flushed rose-red and that they heard the soft singing of a million angels in the inner firmament in one spiritual concourse of joy.

The Master, before giving up his body, said:  “Mourn not; rejoice in that I am returning to my Home.  He who obeys my word is ever dear to me, and in the Guru’s word is his beatitude.  Fill yourselves, O disciples! with the song of His Name and live immersed in  its ever-increasing inebriation divine.”

Chapter Thirty-Five

Guru Tegh Bahadur

The Ninth Guru of the Sikhs
Prof. Puran Singh

“Baba Bakala” - he is at the village Bakala!  Many impostors, distant blood-relations of the Master, proclaimed themselves the new Nanak.  But the trained disciples well know the fragrance of the soul that comes from the true Beloved.  They soon found their Master.  So great was the joy that a disciple, Makahn Shah got on top of a house and cried in ecstasy to the heavens and the earth, “Guru Ladho!  Guru Ladho!”  The Master is found!  The Master is found!

Tegh Bahadur had lived till now in extreme abstraction and in awful solitude.  None could go near him, such was his reserve, inaccessible as the high peak of a mountain.  His Dhyanam-abstracted look disconcerted people:  and as they passed him by, called him “mad Tegh”.

Till now, we have seen that every reincarnation of Nanak that has shown before us was different and yet alike.  Tegh Bahadur could not bear the sight of creation without a deep agitation of soul.  He could not but suffer from a profound sadness on seeing the helpless destiny of man’s life imprisoned under the “Inverted Bowl” of this blue sky.  He could live in the Dhyanam of the Beloved, and nowhere else.  So sympathetic, so saddened by the world’s distress was he, that he would have died of sympathy, had he not been put in the centre where shines the light of the Beloved.  If God had not caught his mind in the magic net of His own Effulgence, if Tegh Bahadur had not found peace in the spirit of Nanak, his temperament would have led him to be one of those who sacrifice themselves.  He would lay down his life to save a poor cow from being led to the slaughterhouse, in order to escape the pain of the great illusion.

Tegh Bahadur always sings the sorrows of created life, and converts them into a vision of Heaven - a joy of self-realization.  He finds joy nowhere but in His Nam and praise, and he exhorts everyone to be of that spirit.  “Do they not make ropes of wet sand on the river bank who rely on the riches of this earth?  Like a picture painted on water, like a bubble on the wave is not all this magic of evanescence unsatisfying?  O Man!  thy supreme vocation is to live in the Beloved!”  Tegh Bahadur’s note is Renunciation:  he dwells only upon the nearness of his Beloved, and the enlargement of the divine Idea in human life.  The pleasures of life were so many pains; but, as Tegh Bahadur says, all realization of truth and its joy springs from these hard pains.  Shed your tears for the sorrows of the world, but make them into a rosary for telling the beads of Hari Nam.

Sorrow is your wealth, suffering your gladness of soul, if you are really great as He Himself.

Your optimism is austere and ascetic, and never can be reconciled to life but in Him.

Tegh Bahadur’s mind is ever awake.  It alone is made forever free of the drowsiness that the Maya of life induces in every one.  “To forget One and to feel enamoured of another reality, is Maya,” says the Master. “You shall sleep not, O Bride!  if you have chosen to wait for the king tonight,” Tegh Bahadur’s emphasis on this aspect of the Dhyanam of the disciple is as great as that of the older Nanak, judging by their songs.  “O Brother! Nothing in this world can be thine forever; therefore think of Him alone, and live retired from the sorrows of life.  Plunge yourself again and again into thought, and see what the world contains that can promise aught but the illusions of magic colours, snaring you again and again without purpose.  Therefore turn within and see the truth within yourself.”

Guru Tegh Bahadur was so tender in his being, that he ought not to have been allowed to come in contact with the suffering of the people.  His poems are tears shed for them in the silence of his heart.  Soft as a rain cloud, his songs awakened the dry hearts of men.

“Forget yourselves, O people, but forget not the Beloved.  Forget not, in your gifts, the great Giver.”  Such is the message of Tegh Bahadur; which, sinking deep in the heart, makes life painful, but delicious.  It makes men sleepless, but full of the peace of the Infinite.  Tegh Bahadur’s word bestows on us a repose which no death can shake.  It is the greatest solace ever uttered of the Sikh martyrs! “What reck we of this earthly life?  We lay it down for a higher life that puts forth its sign blossom in the Window of the Soul?  Nothing matters.  What are fetters to our feet, when we see wings already spread for our soul to fly to the Beloved?  What is torture, or death, or wrath of kings, when to our inner ear the angels are already singing victory?  What injury can fire do us, or waters, or swords, when we see beings made of light take us in their embrace and support us in a faith that we are His and He is ours and all is made of light and song and joy?”

Tegh Bahadur and Amritsar

The seat of the Master and the disciples, as we said, had shifted to Kiratpur; and Amritsar was already in he hands of impostors, priests who saw the money to be got by priest-craft at Hari Mandar.  When the Guru had gone towards the hills, the disciples also departed thither and only priests remained behind.  Since the time of Arjun Dev, there had sprung up a kind of civic administration, which collected the offerings of people at large for the upkeep of the Sikh cities, temples and tanks.  Often the administration got into the hands of people other than the disciples, though everyone was eager to call himself a Sikh in those halcyon days.  For some time the civic administration worked well; but later the surrounding enemies of the House of the Master came in and enlisted as Masands or collectors of offerings, and made the whole administration inimical to the disciples.  They afflicted the true disciples in many way, and the disciples endured without a sigh or murmur all that came from Masands in the name of their Beloved.  A full revelation of their ill-doing was made to Gobind Singh in a drama played before him at Anandpur, and it was he who abolished the Masand administration and destroyed the tyrants.

The signs of this tyranny were visible when Tegh Bahadur paid a visit to Hari Mandir.  The priests shut the doors of the temple against the Master, and he said, "The priests of Amritsar are men of blind heart that burn in their own lust of greed."  But, as the news spread, all Amritsar came out to pour their soul at his feet.  The women of the Holy City of Song welcomed him with the Master’s song and went singing all the way with him to the village Walia, where he stayed in the lowly abode of a devoted disciple.

Tegh Bahadur could not stay in one place, for the accumulating sorrows of the people grew to be more than he could bear.  He was perpetually on tour, meeting his disciples in villages and in lonely jungle-huts.  He travelled as far as Dacca and Kamrup in eastern India burning lamps of human hearts in memory of Guru Nanak, wherever the Master had been before him.  At  Dhubri, Tegh Bahadur raised a mound.  He organized a Sangat in Assam, and illuminated many a family with the light of his face.

Birth of Gobind Rai

During his travels toward the East, in which his mother and his wife accompanied him, his son Gobind was born.  Tegh Bahadur had to leave his wife at Patna when he went to Assam.  Gobind, the Bala Pritam, the Child-Beloved, was born at Patna in the absence of his father.  When the latter returned from his tour in Assam, he lived at Patna for some time; but left them again there, when he, with his five disciples journeyed on to Anandpur in the Panjab.  He did not wish the mother to travel till her baby had grown old enough to bear the journey to the Panjab.  Tegh Bahadur was at Anandpur, and his family were at Patna, where Gobind spent his childhood and part of his boyhood.  The parting from Tegh Bahadur was always poignant for his mother and wife, and now for his child also.  “But such is the call of Heaven,” he used to tell them as he left.  As we see, after an unusually long absence they had met at Patna to be separated this time for many years.

Bala Pritam, The Child-Beloved

The irrepressible spirits of Gobind Singh as a boy are recorded by a true disciple of his in a book called Bala Pritam recently published by the Khalsa Tract Society, Amritsar.  It is the result of careful study of the Patna life of Gobind Singh, which recalls the analogy of Krishna.  At Patna he won all hearts, and became a new centre of Dhyanam for devotees to whom he was able to give the Divine signs that characterize spiritual genius.  He would appear as Rama or as Krishna, in response to the wishes and visions of the people of Patna.  In the bright disc of the morning sun, seated on the banks of the Ganges, the self-closed eyes of these devotees saw Gobind, the Beloved, standing in the sun and shooting golden arrows from his blue bow.

He used to play tricks upon Patna housewives and the maidens and to overcome them with mirth.  Breaking and piercing their earthen pitchers with his arrows he diverted all and delighted himself.  Mata Gujri, the grandmother of Gobind Rai, gave them new pitchers every day.

Raja Fateh Chand Meni and his queen were childless.  The disciple Pandit Shiv Dutt points out Gobind to their empty eyes.  The king and the queen think of the merry boy, and pray for a child.  One day the boy goes stealthily to their palace, and sees the queen sitting in deep reverie with her eyes closed.  He approaches her very quietly, and suddenly throws his little arms around her neck; and, as she opens softly her rapture-red eyes, he looks into them and says, “Mother!”  The Gobind’s one word “Mother” takes away all her lifelong grief.  He fills her heart and that of Fateh Chand with himself.  God comes to them as a child, for they want a child!

The whole of Patna was Gobind’s.  He was the shining spot where people saw God.  Gladness came to them when they saw, him conversed with him, touched him, or were playfully teased by him.  Gobind Rai displayed infinite mischievousness which his mother and grandmother, interpreting it as a sign of coming greatness, ignored.  Years afterwards when Bala Pritam was at Anandpur, his disciples of Patna went to him on a holy pilgrimage.  The old frame of Shiv Dutt accompanied this caravan of disciples, led by Raja Fateh Chand and his queen.  The Master came many miles to receive them.  Still mischievous, he concealed himself and let the caravan pass; and then, getting behind the palanquins that bore Shiv Dutt, Raja Fateh Chand, and the queen he startled them with his old Patna whoop; throwing them all into that kind of joyful confusion in which everyone ecstatically forgets himself.  Thus did Bala Pritam meet his devotees again.

Tegh Bahadur had but a brief time at Anandpur, where his family from Patna had joined him.  Gobind was about eight years old.  During this brief sojourn, he made Anandpur the city of the disciples.  It was already their natural fortress when they needed shelter.  The kings of the land were then the avowed enemy of the Sikh, who was compelled to be ever ready to lay down his life for the truth.  The hymns of Tegh Bahadur were composed to infuse the spirit of fearlessness into the disciples, as there were times coming when the Sikh would be called on to embrace death as a bride.  Guru Tegh Bahadur's resolve to die for the cause inspired every Sikh, man, woman, and child, once more with willingness to die.

The Emperor Aurangzeb had adopted a cruel policy of extermination against the Sikhs, whom he considered to be grave political danger to his centralized Empire.  It is well known now how he persecuted the non-Moslems, constantly dreaming of a Moslem Empire in India.  Had he succeeded, it would have been one of the greatest historical achievements for the Moslem, and the name of Aurangzeb would be one of the greatest.  But he failed to massacre the non-Moslems in numbers sufficient for the attainment of his purpose.

However, the Hindu shrines were thrown down in cities like Benaras and Brindaban in broad daylight, and mosques raised instead.  The official sword put to death all those who refused to accept Aurangzeb’s political religion.  Darkness of pain spread all over the country, and despair filled the house of non-Moslems.  Nothing was held sacred - mother, wife, daughter and cow of the non-Moslems were considered the rightful property of the Mussalmans.  To kill a Hindhu, “a Kafir”, was represented as a religious duty.  The Mohammedan law was interpreted to sanction the annihilation of those who refused the authority of Islam.  The whole country rose, with one cry, one prayer, and one curse, against the blind tyranny.  The Brahmans from Srinagar, Kashmir - the Guru’s Kashmir - flocked to Anandpur, bewailing their lot in that high solitude of the Himalayas where the Moslem Governor had nothing but death and torture and shame for them.  His fury knew no control and his tyranny no limit.  The Master had heard the wail of the people long before they came but now the time had come when he must rise and sacrifice himself to make the people free.

On the day when he was to give his decision, his young son Gobind Rai approached him and enquired, “O Father! why are you so silent today?”  He replied, “You know not my child the state of the people.  Their rulers are as wolves and there is no end to their misery and shame”.  “But what is the remedy, father?” said the child.  “The only remedy, my child, is to offer a God’s man as an ovation in this fire; then the people will be secured from this misery,” said the father.

“Offer thyself, father, and save the people,” said Gobind Rai.  The child was right; there was nothing else to do; the Master must sacrifice himself for the people, the son of God must be bled to pour life into the people - such is the ancient mystic law of life.

The Master was again obliged to take leave of his beloved son, his mother, and his disciples; and this time his  journey was to a destination whence he would not return to them in that familiar physical shape.  The city of Anandpur was by this time all put in order.  There was Master’s botanical garden, a never-failing fountain, the academy of disciples, the temple of his praise, where gathered his disciples from far and near, with that joyous hilarity of soul which was found nowhere else but at his feet.  Gobind Rai was to be the Tenth Master as was universally known.  The steel of ages past and ages to come shone with blue glint in the aura of the child Gobind.  The Dhyanee eyes saw him even as a child, touching heaven with the crest of his turban.  He was the Talisman of eternity, that could meet sun and moon and infuse the light into men’s hearts.

Even in the presence of Tegh Bahadur, Anandpur shone with Gobind, who had already learnt the arts of archery, sword-playing, and horsemanship.  He had learnt how to make poems at the feet of his father; there were gathered at Anandpur all kinds of experts to equip him with the best possible training in the arts of life.  This time it was not the disciples Lehna, Amardas and Ram Das; it was the Master that was to go from his disciple.  The disciple, Gobind, already initiated by the Master into perfection, of Guru Nanak’s Dhayanam had to remain at Anandpur, and the Master had to tear himself away from the Beloved.

The emissaries of Aurangzeb came to Anandpur to summon the Master to Delhi; but he would not go with them; he promised to follow.  He had yet to go to see disciples who were thirsting for him, those that lived on his way to Delhi.  He took his own time and his own road:  it lay through the midst of his disciples, and it lay covered with their flower-offerings.  At Agra the Master with five chosen disciples delivered himself to the Emperor’s men there awaiting him - he had taken so long in coming that they doubted his promise.  He was then taken to Delhi.

The Master was kept in prison at Delhi, and tortured there under the orders of Aurangzeb.  But all torture was to him as a mud spray against a mountain wall.  Like Arjun Dev, Tegh Bahadur never for a moment took his mind out of the Dhyanam of Reality.  Not a thought of curse or retaliation disturbed his peace, not a frown wrinkled his shining brow.  As calm as at Anandpur, he maintained a peace of mind that the dissolution of three worlds could not have disturbed.  Bhai Mati Das, seeing him in prison, felt agitated, and said, "O Master, permit me to go.  I will immediately make the ramparts of Delhi strike against the ramparts of Lahore, in a thunder-stroke, reducing all this Empire to thin powder.  Allow me, I will crumble these tyrants like clods of clay in my hands”.  “O brother”, said the Guru, “this is true; but ours is to think of Him, Guru is to live His will and to be happy in seeing it work.  Ours is not to plan out our own defence, seeing that the Beloved receives our injuries in his own heart”.  Bhai Mati Das fell speechless at the Master’s feet.  Truly the essence of real power is to live in the supreme peace, come death or torture.  The great never complain.

The Master was asked to accept Aurangzeb’s political religion, or to die.  He chose death.  Bhai Mati Das was sawn across at Delhi as if he had been a log of wood.  The saw was made to run through his body as he stood erect.  The more they pierced Bhai Mati Das with it, the deeper resounded from his flesh the song of Nam; for, after his agitation, he had been embraced by the Guru and thus put in the centre where there is no pain.  The other Sikhs left for Anandpur with his messages, his poems, and offerings of a coconut and five pice to Gobind Guru.

Tegh Bahadur was beheaded at Delhi, as he sat under the banyan tree reciting Japji.  That banyan tree still stands.  The Emperor Aurangzeb had insisted on seeing some miracle of the Master. Cut off my head with your sword and it will not be  cut", so had said the Master.  A great dust storm swept that day over Delhi, and the sky was blood-red.  This storm of dust carried off the Empire of Aurangzeb as if it were a dead leaf living on the road.  The Master yet lived. “Forget yourselves, O people, but forget not the Beloved.  Forget not, in your gifts, the great Giver.”  Such is the message of Tegh Bahadur; which, sinking deep in the heart, makes life painful, but delicious.  It makes men sleepless, but full of the peace of the Infinite.  Tegh Bahadur’s word bestows on us a repose which no death can shake.  It is the greatest solace ever uttered of the Sikh martyrs!”  What reck we of this earthly life?  We lay it down for a higher life that puts forth its sign blossom in the Window of the Soul?  Nothing matters.  What are fetters to our feet, when we see wings already spread for our soul to fly to the Beloved?  What is torture, or death, or wrath of kings, when to our inner ear the angels are already singing victory?  What injury can fire do us, or waters, or swords, when we see beings made of light take us in their embrace and support us in a faith that we are His and He is ours and all is made of light and song and joy?”

Chapter Thirty-Six

The Saintliness of Guru Gobind Singh Ji
Dr. S.S. Sodhi

It is an empirical fact that the highest flights of charity, devotion, trust, patience, bravery, self-sacrifice have been flown by saints operating at super-conscious states.  These super-conscious states are very difficult to comprehend by ordinary individuals who usually are stuck at the linear, myopic, convergent and fanatic levels of consciousness.

Saints are universal, i.e. they are found in every religion.  They are always in touch with the “True Reality of the Unseen”.  They develop an unshakeable conviction not based on inference but on personal experiences.  These experiences help them in melting down confining selfhood, thereby providing them with immense freedom of self surrender.  In Guru Gobind Singh this self surrender became so passionate that it led to self-immolation.  The inner, non-ego conditions in him succeed in overruling the demands of the flesh and he found a positive pleasure in sacrificing his SARBANS.  He could stand the loss of his father, mother, four children because he had experienced a sense of enlargement of life - a feeling of stretching his soul which led to fortitude.

Guru Gobind Singh took up the spiritual heritage of Guru Nanak and disseminated it.  Guru’s strength (physical/spiritual), handsomeness, grace, dignity of his imposing appearance enthralled the sangant especially those who had martial tendencies.  He became warrior/prophet for them and they flocked towards him with deep devotion.  His super-spiritual powerful body and properly cultivated crystallized intelligence suffered constant dissonance at the thought of what is and what could be.  His mind became a battlefield for his storm-tossed soul.  He wanted to burn what was evil and lay the foundation of Indian nationalism based upon self-respect, courage and action leading to equality.  Battle and life became synonymous to him.  He wanted to burn fast for the maximum glow - a glow that anewed the conscience of India.

Saints or Karmyogis such as Guru Gobind Singh have been called Arahat in traditional literature.  Arahat is the perfect man, the ideal man who has destroyed the obsessions, lived a life according to His directives, done what was to be done, laid down the burden, attained the goal, broken the fetters of humanity through spiritual actions.  Arahat personifies the Ultimate Truth.  he is so imbued with the basic virtues that it is impossible for him to act otherwise.

To sum up, it can be said that Guru Gobind Singh presented to the world, spiritual actions which were of vital import to humanity.  His awareness of problems and their solutions was clear and incisive.  The kernel of the matter consists in the fact that he possessed qualities for which at present we have no names or concepts.  It is sometimes difficult to visualize that such a "Man" walked the beautiful land of India and enlightened its people by His Spiritual Grace.  In Guru Gobind Singh the human race reached the peak of spiritual evolution.

Chapter Thirty-Seven

Guru Gobind Singh Ji

Apostle of Courage and Benevolence
Pritpal Singh Bindra

Aurangzeb installed himself as the Emperor of India in 1657.  To achieve his aim he had annihilated almost all his family oppositions; he either killed or disgraced his brothers, and imprisoned and starved to death his own father -- Emperor Shah Jehan.  Immediately after consolidating his power he embarked on a policy of religious persecutions.  He set upon the process of Islamization of India.  He levied unethical religious taxes against Hindus, and shut their temples and places of learning.  The Brahmins were his primary target.  He had been convinced by his clergies that once the Brahmins accepted Islam the others would follow.  The Brahmins, particularly the inhabitants of Kashmir, looked for some dynamic leadership to fight this subversion.

Guru Tegh Bahadur, the ninth Guru, was on the throne of Sikh Religion started by Guru Nanak (1469 - 1539).  The Brahmins of Kashmir approached Guru Tegh Bahadur for his guidance to combat the atrocities committed by the Mughal Emperor.

At the time of their meeting, Guru Tegh Bahadur’s nine year old son, Gobind Rai, was sitting beside him.  As Guru Tegh Bahadur went into a deep state of contemplation, the young son asked the reason of his repose.  Guru Tegh Bahadur said that 'this matter... is of vital importance.  The world is grieved by the oppression... No brave man is now to be found...who is willing to sacrifice his life to free the earth from the burden of' Aurangzeb's policy of subjugation of Hindus.

Young Gobind replied:  ‘For that purpose who is more worthy than thou who art at once generous and brave.’  And Guru Tegh Bahadur consented to sacrifice his life for the sake of the freedom of religion.  After entrusting Guruship to Gobind Rai, he proceeded towards Delhi, the seat of Mughal Empire, to attain martyrdom.  

When Guru Tegh Bahadur was in the interment of Aurangzeb, he foresaw the beginning of his ecclesiastic journey.  To test his son’s courage and capability, to carry on the mission, he wrote to him:


“My strength is exhausted, I am in chains and I can make not any efforts.”


“Say Nanak, God alone is now my refuge.  He will help me as he did his Saints.”

In reply young Guru Gobind Rai wrote:


“I have regained my Power, my bonds are broken and all options are open unto me.”


“Nanak, everything is in thine hands.  It is only thou who can assist thyself.”  (Eng.Tr. S. Manmohan Singh)

And that was the courage and the spirit of sacrifice and benevolence through which Guru Gobind Singh initiated the 10th pontification of the Sikh Religion.

Guru Gobind Singh was born on December 29, 1666 A.D. at Patna, in the Province of Behar in northern India.  When Guru Tegh Bahadur had gone on a missionary tour of the East, the family stayed in Patna for about five years and then moved to Anandpur Sahib in Punjab.  His maternal uncle, Kirpal, was instrumental in providing him a childhood full of rigorous physical and mental activities that made Guru Gobind Singh the man of great endurance, understanding, innovations, and most of all outstanding in the literary field.  The Guru ‘retired for a number of years to a place called Paonta Sahib’, in the State of Nahan, in the lower ranges of the Himalayan hills.  There on the ‘beautiful banks of the river Jamuna’ and in the divine hilly surroundings he set upon his mission of self-illumination, self-realization, self-training, and self-education.  As ‘a child he had Behari on his tongue’.  He learnt Gurmukhi, and achieved perfection in Persian, Hindi and Sanskrit.  His literary debuts, their understanding and interpretations, are conclusive.  His own literary compositions depict ‘optimism, freedom from superstitions, and faith in oneness of God and all humanity’.  Through his literature he ‘infused a new spirit among his followers, and inspired them to fight against all injustice and tyranny’.

Hundreds of people had gathered around the place where Guru Tegh Bahadur was martyred in Delhi.  None of them came forward openly to claim the body to perform religious rites.  Even the ardent disciples withdrew unrecognized.  Along with the infusion of new spirit of courage Guru Gobind Singh wanted to give the people an indiscreet identity.

On Baisakhi day in April 1699, he addressed the congregation and ‘demanded five men for sacrifice’.  After ‘some trepidation one person offered’ himself.  Guru Gobind Singh took him inside a tent.  A little later he reappeared with a sword dripping with blood, and asked for another head.  One by one four more earnest devotees offered their heads.  Every time the Guru took one person inside the tent, he came out with bloodied sword in his hand.  The congregants started to disperse, thinking the Guru had gone berserk.  But, at the end, the Guru emerged with all five dressed piously in white.  He baptized the five men in a new and unique ceremony called pahul and told the people that they were his own image;  Guru would be there wherever Five Baptized Sikhs would together be.  He called them Panj Pyare - the Five Beloved Ones.  Then the Guru asked those Five Baptized Sikhs to baptize the Guru himself.  He proclaimed that the Panj Pyare would be the embodiment of the Guru himself and pronounced:

“Where there are Panj Pyare, there am I, when the Five meet, they are the holiest of the holy.”

With this he created the Khalsa, the pure ones and articulated edicts to be observed  by them and all the Sikhs.  At the same time he prescribed five symbols to make the Sikhs distinct in society.  These symbols are popularly known as Five Ks - Kesh, unshorn hair; Kangha, the comb; Karra, the iron bangle; Kirpan, the sword; and, Kachehra, the underwear.  These Five Ks would be the emblems of purity and courage, and identifiable among thousands of people; a Sikh could never hide under cowardice.

The political tyranny was not the only circumstance which was degenerating the people’s moral.  The discriminatory class distinction, promoted by Brahmins and Mullas, was equally responsible for the degradation.  The Guru wanted to eliminate the anomalies caused by the caste system.  The constitution of the Panj Pyare was the living example of his dream; both the high and low castes were amalgamated into one.  Among those Panj Pyare, there was one Khatri, shopkeeper; one Jat, agriculturist; one Chhimba, washerman; one Kahar, water carrier; a Nai, barber.  He designated the surname of Singh, lion to every Sikh, and put all of them on one platform of courage, unanimity, and equality.

Guru Gobind Singh was above malice and devoid of any spirit of revenge.  He was an angel of benevolence.

The Guru had realized that without religious perception a Raj - the political rule - became unethical and totalitarian.  Following in the footsteps of his grandfather - Guru Har Gobind (1595 - 1644), he had envisaged the importance of physical command, and raised an effective defence force.  He perceived that a political umbrella was essential for the growth of a faith without hindrance and persecution.  Otherwise, he had no territorial aspirations.  When the hill chiefs around Paonta, out of sheer jealousy, forced the Guru to fight, the Guru gave them a crushing defeat.  The Guru could easily have established his Raj - political rule over those states.  But, after making them concede to their follies, he decided to move back to Anandpur.

To extract annual tribute, the Mughal Army invaded the hill chiefs.  Guru Gobind Singh, overlooked their misdeeds of the past and readily ordered his forces to fight on the side of the chiefs.  

Forty of his devotees had deserted him at Anandpur after signing a disclaimer.  Taunted by their spouses, they had rejoined the attack on the Mughal troops at Khidrana.  They were fatally wounded when they were found by the Guru in the battlefield.  They begged the Guru’s pardon and the Guru, who still had the disclaimer in his pocket, readily tore it up, and blessed them with an eternal salvation.

Ram Rai, the eldest son of Guru Har Rai (1631 - 1661), had twisted Gurbani to please the Mughal Emperor.  He was disowned by his father and debarred from Guruship.   When he met Guru Gobind Singh at a ripe old age, he begged to be pardoned.  Not only did Guru Gobind Singh bless him with immortal deliverance, he also saved his wife, Punjab Kaur, from the dishonest practices of the massands, after the demise of Ram Rai.

When Aurangzeb’s son Muazzam approached the Guru through the exigencies of Bhai Nand Lal, the Guru readily pardoned him and extended his helping hand to capture the Delhi throne.

By deceitful means, Guru Gobind Singh was forced to abandon the Anandpur fort.  In the melee that followed his family was split, the treasurers were lost, and the precious literary collections were mislaid.  His two older sons fought Mughal usurpers courageously at Chamkaur, and attained martyrdom.  Betrayed by a domestic of the Guruís household, his two younger sons, who had refused to accept Islam, were apprehended and put to death by Wazir Khan, the Mughal Viceroy of Sirhand.  On arriving in Dina, in the south of Punjab, the Guru wrote to Aurangzeb giving the details of the religious mission of Guru Nanak.  He pointed out to the Emperor the deceitful atrocities committed by him and his generals.  Probably Aurangzeb realized his abominations, and invited the Guru for a meeting.  The Emperor ‘issued orders to his Prime Minister, Munim Khan, to provide the Guru full security at provincial borders, and pay all his travelling expenses if demanded’.  But unfortunately, Aurangzeb died while the Guru was still on his way.  Perhaps, in spite of all those offences, Guru Gobind Singh’s compassion would have pardoned him, had the Emperor asked his forgiveness.

With this he created the Khalsa, the pure ones and articulated edicts to be observed  by them and all the Sikhs.  At the same time he prescribed five symbols to make the Sikhs distinct in society.  These symbols are popularly known as Five Ks - Kesh, unshorn hair; Kangha, the comb; Karra, the iron bangle; Kirpan, the sword; and, Kachehra, the underwear.  These Five Ks would be the emblems of purity and courage, and identifiable among thousands of people; a Sikh could never hide under cowardice.

Wazir Khan had committed a crime against humanity by killing two innocent children.  No doubt, Guru Gobind Singh wanted him to be disciplined.  But the Guru’s main concern was the safety of the Sikhs as a whole.  Wazir Khan and other Mughal adversaries were still proceeding with the policy of persecution in the Punjab.  The Guru was constantly in negotiation with the Emperor to check this indiscriminate abuse of power.  The Emperor was lending a sympathetic ear to the Guru as he was under his obligation; the Guru had helped him acquire the throne.  But on the other hand, Wazir Khan's strong lobby was working positively among the courtiers and advisers of the Emperor.  The Guru was not getting any affirmative response.  Simultaneously, the Guru started to contemplate a plan for the protection of his people.  He nurtured Banda Bahadur for this task.  When he envisioned that his negotiations were not going to materialize, he ‘invested Banda with authority to complete his (Guru’s) work of national struggle in Punjab’; for him all the Sikhs were as his own children, and their honourable protection was the main purpose of Banda Bahadur’s mission.

The massands (the representative - priests who received offerings from people and presented them to the Gurus) had become the victims of human failings.  The corrupt practices had crept into their dealings.  Guru Gobind Singh disbanded them.  Similarly, the Guru remembered the ‘family feuds as well as the impostors claiming Guruship’.  He wanted to endow the Sikhs with a Guruship that was not amenable to the transgressions, and was showered with unalterable, and unadulteratable eternal message of love and humility.  He decided to eliminate the pregnable human element, and abolish the human Guruship.

A day before the demise of Gurujee, in the presence of Kavi Senapati, Bhai Nand Lal and Dhadi Nath Mal, the Sikhs inquired as to whom he was entrusting his Khalsa.

In the presence of Granth Sahib, Guru Gobind Singh proclaimed:

“The Word as enshrined in the Granth Sahib.  Whoever searched me here, finds me.  You shall hereafter look upon it as the visible embodiment of the Guru....I entrust you to Him.  He will be your Guide,

Protector and Refuge, so long as you keep to His Path.”

And then he sang his last sermon:

“Agya bhai akal ki tabhi chalayo Panth,

Sab Sikhan ko hukam hai Guru manyao Granth.”

(Under the permission of the Immortal Being the Panth - Khalsa religion was started.  All the Sikhs are enjoined to recognize the Granth as their Guru. (Eng Tr. S. Khazan Singh)
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“O God, grant me this boon;

Never should I turn away from good deeds;

Nor when fighting adversity should I be afraid;

But with a firm resolve, should I achieve victory;

Over my heart should I have complete control.

O Lord, that is what I crave of Thy Name.

When finally time comes for me to rest,

Let me die in the thick of these battles.”


(Guru Gobind Singh)

When great difficulties befall you,

And no body is there to help

When the friends have turn foes

And relatives have deserted

When all assistance have been denied

And no help is forthcoming

If you remember God at that time

Then no harm shall be done unto you.

(Guru Arjan Dev Ji, Sri Rag M5)

A Person may live in a desolate hut

His clothes may all be rags

He may have no lineage to claim

Without honour and respect he may wander in the wilderness

He may have neither friend nor beloved

He may be without wealth and beauty

He may have no relation or kinsman

But if his heart is saturated with God's Nam

He is the king of the whole world

(Guru Arjan Dev Ji, Jaetsri Rag M.5)

Chapter Thirty-Eight

Guru Gobind Singh Ji

The Tenth Guru of the Sikhs
Prof. Puran Singh

Anandpur of the Tenth Master
Out of the joy of the Masters have grown the names of our cities filtering down into the common language of the people!  The Sikh gave to the Panjab thirty-five new words for “Joy”.  Guru Nanak founded, on the Ravi the city of the Creator – “Kartarpur”.  “Goindwal” is “The City of God”.  Amritsar means the “Pond of Ambrosia”, or “Lake of Immortality”.  Guranditta, son of the Sixth Master, named Kiratpur “city of praise”.  Anandpur is “the City of Divine Bliss”, founded by Tegh Bahadur.  At the martyrdom of Tegh Bahadur, there was no sorrow at Anandpur:  the new Nanak Gobind led the town in celebrating the event with a new purity of joy: -

“Tegh Bahadur is gone!

The world says, ‘Alas!  Alas!

The heaven rings with hallelujahs!

Welcoming his return home!

The angels sing 'the victor comes home! The victor comes home!

All victory is in the Dhyan of His Glorious Name!

His disciples and his saints sit still in that His Supreme Dhyanam!

And in His love is freedom for them!’

Anandpur was made once again, under the divine leadership of Gobind Singh, the City of Immortal Bliss.  Nothing was lacking, the former Master had provided everything for his children.  He gave all his soul to his people, coming no more in earthly form to them.  He knew it; though they did not and could not know of his purpose.

Gobind Singh, too, brought new delight to the Sikh people.  He scattered joy and light in an abundance hitherto unknown even in the Sikh life of the past nine generations of this dispensation of divine grace!

Anandpur was a centre of life of the people; spiritual, mental, and physical.  Around the Master assembled poets and painters, and scholars; and he encouraged the development of art and learning in his people.  The disciples were sent to Benaras to learn Sanskrit.  He caused many long Sanskrit books to be translated into Hindi.  In fact, the disciples had returned to their own line of work, forgetful of the injuries inflicted on them by the kings.  There was a tremendous revival of literature and art at Anandpur.  We have accounts of this period from the Dhyanam of Bhai Vir Singhji, in the little brochures published by the Khalsa Tract Society, Amritsar.  One of these, Malin, or the Gardener’s Wife, lifts up the curtain that time had let fall on Anandpur, and allows us to see more of that place and its society than is permitted by an earlier historian.

Malin, or the Gardener’s Wife

Mohina and Sohina were once rich people but they had renounced all in love of Nanak.  They were accomplished singers, gardeners, flower-breeders and poets.  They came in disguise as poor people, and entered Gobind’s service in his garden.  They never tried to see him as they had once had sentence pronounced against them by a Sikh “He will not grant you a glimpse of himself”:  these words had escaped the lips of the Sikh when he was fatally wounded and dying of thirst, and when he was refused water by Mohina and Sohina who were carrying sacred water to the temple for the worship of their stone deity - for at that time they were idol-worshippers.  They had been so haunted by the Sikh that they had returned hurriedly from the sanctuary to give him the very same water, but the Sikh had died meanwhile.  His voice rang in their empty souls:  “He will not grant you even a glimpse of himself”.  One day Kesara Singh (Saffron Singh), the Guruís gardener, exhibited specimens of their work of plant breeding and making many a flower bloom out of its season, and named them to the Guru.  Nobody else knew anything about them.  He looked up to the sky, and repeated in an undertone the words of the dying Sikh, “He will not grant you a glimpse of himself”.  Then he added:  “Tell them they cannot see the Master yet”.  But the Mother afterwards paid them occasional visits in their neat nest-like hut in the garden, and they used to sing the song of the master to her.  Every morning, whatever the season, they sent her a garland of flowers, with which the Mother garlanded the Beloved.  One day, a Faqir called Roda Jalali came and begged of the couple for some of their flowers that seemed to him a curiosity at that season.  Mohina and Sohina could not part with them; they were sacred.  Roda Jalali stole like a cat into the garden at night, and plucked all the flowers with a view to presenting them to the Guru in the morning.  Next morning, as the Master was sitting in the assembly of disciples, Roda Jalali presented himself and made an offering of the basket of flowers.  “Why did you not bring gold Mohurs as an offering?” said the Master.  “Faqirs never touch  gold", said Jalali.  “Then a Faqir  should come empty handed”, said he, “the empty hands of a Faqir are beautiful”.  “But one must come with an offering”, said Jalali.  Thereupon the Master made a sign to Bhai Mani Singh to take off Roda Jalali’s cap from behind - when lo! a few gold Mohurs fell out of it.  Meanwhile the Guru, looking at the flowers, cried like a grieved father:  “O Roda! You have not plucked flowers from the bush, but you have torn two souls from God”.  Saying this, the Master ran barefooted to the hut of Sohina and Mohina.  The couple had already fainted amid their despoiled bushes; they seemed near to death.  He revived them with his glance, and sat by them, lifting their head into his lap while the Mother gave them water to drink.  Their opening eyes saw those of the master gazing deeply into them.  Thus did Mohina and Sohina enter the path of discipleship.

Bhai Nand Lal and Gyassuddin at Anandpur

Bhai Nand Lal had migrated from Kabul to India with his wife and children.  Providing them with a house at Multan, Bhai Nand Lal entered the Imperial service at Agra, becoming secretary to Bahadur Shah, the son of Aurangzeb.  He was a poet, and an Arabic and Persian scholar and he solved many a knotty theological problem in the theology of Al Quran, which were referred to him by the Prince.  Once, when every other scholar failed to satisfy Aurangzeb as to a particular verse in private, when repeated to the Emperor, gave him great pleasure.  Thus was the scholarship of Bhai Nandlal brought to the notice of the Emperor, who ordered that so able a person should no longer be allowed to remain a Hindu.  The news leaked out; and Bhai Nand Lal saw that, to avoid death or apostasy, he must flee.  He thought of escaping with his devoted Faqir - follower Gyassudin to Anandpur, and taking shelter with the Tenth Master.  So with a few valuables they escaped by night from Agra, on two mules.  When they reached Anandpur, they saw Gobind Singh sitting in the midst of a happy congregation.  Bhai Nand Lal and Gyassudin offered their homage and took their seats, as the Guru blessed them and welcomed them.  Addressing Gyassuddin, the Gobind said:  “Brother Gyassuddin, to whom dost thou belong?”  At this, one of the disciples wished to correct him, but the Master promptly stopped him, saying, “There is no dispute at all.  Brother Nandlal belongs to me, and brother Gyassudin belongs to Nandlal; so, O good man! both belong to me”.  These words were enough for Bhai Nandlal:  he was thenceforward eternally his.  By these words, and in these words, the Master gave the gift of Nam to both, and they entered the path of discipleship.

Bhai Nandlal, once he had laid his head at his Master’s feet, never left his presence.  The Master was overwhelmingly kind to him, and always addressed him affectionately as "Nand Lala" - Master of Joy.  He would compose Persian verses in praise of the Guru, and recite them every day.  We have two volumes of these Persian poems.

Gobind Singh in Disguise

Gobind Singh often sported with his disciples, and had many surprises for them.  It was ordained at Anandpur that every disciple should keep a langar of his own to feed the pilgrims and passers-by, and the orders were that none should be sent away disappointed.  Very early one day, the Master disguised as a common pilgrim, went round all these langars, asking for bread.  The disciples were busy getting the bread ready, so they could not promise anything till they were fully prepared to receive guests.  The Master went from door to door till he reached Bhai Nandlal's langar.  Bhai Nandlal welcomed the guest with a beaming face and brought everything that was in the room; butter, half-kneaded flour, half-cooked pulse, and other vegetables; and placed them before the guest.  “This is ready and is all for you, but if you permit me, I will prepare them for you, and serve you in the Name of My Master”, said Bhai Nandlal.  Next morning, the Guru told everyone that there was but one Temple of Bread at Anandpur, and that was Bhai Nandlal's.

Gobind Singh and “Renunciation of the Sanyasi”

A group of Hindu Sanyasis came to Anandpur, and complained to the Master that he was not laying sufficient emphasis on the virtue of Renunciation.  he replied, “My disciples are men of renunciation in joy; their bliss is infinite, and no more needed; all things come to their hands, and they use them as they need.  As long as they do not go under illusion (Maya), so long they are free and pure.  If one has obtained Self-Realization, of what use, my friends, is Renunciation?”  They were for arguing further, when he interrupted them, playfully bidding his Sikhs put live charcoal on the lids of their coconut Bowls of Renunciation.  And as the lac cementing the joints melted off under fire, the bowls were shaken and gold Mohurs dropped out giving an open proof of their hypocrisy.

The scenes of Gobind Singh’s life at Anandpur are lit by laughter, and joy.  He would welcome his disciples with a smile or a touch on the shoulder, and he delighted in surprising them by his play of wit.  Anandpur was alive with continual festival:  “Every day a new-year's day and every night a wedding night!”

Gobind Singh is Guru Nanak; but he rides a splendid steed, arms himself with a quiver of arrows and a mighty bow, has a sword hanging in his belt and a hawk perched on his hand and eyes that sparkle with joy and valour of the soul.  His heart is gay because of his uncontainable joy.

The Ancestor of the Panjab Kalals

There came into the assembly a Kalal, or wine distiller of the Panjab, a member of the most-hated caste.  (It is said that the punishment for merely stepping on the bone of a Kalal is seven generations in hell.  The hatred was of the caste-hatred type; and not hatred for the wine he made, for the Kashatriyas and other castes consumed wine freely even in the Mahabharata times.)  He stood at a little distance.  The Master invited him to come and sit in the assembly.  On which he hesitated and said that he was a Kalal.  The Master immediately answered, “No, come in; you are not a Kalal, but Guru ka Lal,” a ruby of the Master.  Such was Gobind’s attitude towards the low castes, and submerged humanity:  he loved to lift them, and he did it by his looks.  He raised them, to the dignity of his own children by his baptism of love.  His transmuting touch was the secret.

The Master had called for a cup of water, which was brought to him by a Nobleman’s son, a handsome young man with clean white hands.  The water was crystal clear, and the cup scrupulously clean; but the Master, after taking it in his hand, returned it to the young man without drinking and said, “My son, it seems your hands have not yet laboured in the service of the Saints.”  “No sir, I have never worked with these hands yet,” said the boy.  “Ah, My boy, go and make them pure first in the service of the Saints”.

Anandpur was the centre where all castes and creeds and colours met in one joyous crowd; as formerly were at Kartarpur, Goindwal and Amritsar.  Hundreds of thousands jostled to catch a glimpse of the Master.

The Master pondered deeply on the destiny of these people; for this was the last incarnation of Guru Nanak, as he alone knew.  What was to become of them.

Henceforth the disciple must be made the vehicle of the spirit of Guru Nanak, with the Word of the Master enshrined in his heart, as the Deity of this Temple.  Henceforth they who would thirst for his Presence, must kiss his feet and his body by taking the Word into their souls.

The Call of the Master

Gobind Singh fixed a day for the gathering of all his disciples at Anandpur.  When they had gathered from all parts of the country, he rose with the naked steel in his hand and called for a life to be offered to his steel from among their number, if they wished to continue this disciples.  The call caused some terror in the assembly; for they had already forgotten the ways of Guru Nanak and that this was not the first time in Sikh history that some such call had been made.  Guru Nanak had called in the same awful tone, and only Angad had come forward, the others being afraid.  Moreover, the disciples knew their present Master only in his loving and sustaining mood, and as they failed at the time of Guru Nanak, it is not surprising that now they were unable even to guess the meaning of the Master, for whom this was a climactic moment in which centuries throbbed to new life.  The Master called again, “Does any disciple wish to die under my steel!”  Only one rose and came forward in deep reverence, saying, “Thine it is forever, Master; under the keen edge of thy steel is the highest bliss”.  A tent was pitched on a little mound nearby, and the blessed disciple followed the Master into the tent.

The Master came out again with his flashing sword, saying:  “One more disciple to die today!”  So did he call five times in all and five Sikhs stepped forward to die.

After a while, out of the tent came the Beloved Five, decked in saffron-dyed garments and saffron turbans:  altogether a new type, with the Master in their midst looking strangely as one of them.  The Beloved Five by his favour had the same dress, the same physical appearance and the same Divine glow as he.  Gobind Rai proceeded to dissolve the song of the Master (Godword) in water; and he prepared the Nectar of Knowledge Absolute in he immortal draught in which he had resolved to give himself away to the children of Guru Nanak!

The Nectar was ready as he had finished the chanting of his Mantram when the Mother of his disciples came with sugar-crystals and stood waiting before the Master.  “Welcome, good lady!” said he, “power without the sweetness of soul means little.  Pour the gift into the Nectar, so that our disciples may be blessed not only with power, but with the grace of woman-sweet soul.”  And the Mother thereupon sweetened the Nectar.

The Blessed Five were as fully-armed soldiers in appearance, with the tresses of each tied in a Knot-of-disciple Dharma gathered not the crown of the head and covered by a graceful turban; and they wore a kind of half-trousers.  From within the Master’s tent came out a new incarnation of the disciple, a new face of the Saint-soldier who had accepted death in love.  It was a moment of creation whose full fruition requires the lapse of eons.

He stood up; with the sacred Nectar contained in a steel vessel, to give the blessed abundance of God-in-man away.  The disciple from Bir-Asan, kneeling on his left knee, looked up to the Master to receive his eternal light.  The Master gazed into the eyes of the disciple, and showered on his face the Nectar, calling him aloud with each shower to sing the Mantram composed by the Master for the occasion:  “Wah-Guru Ji Ka Khalsa, Sri Wah-guru Ji Ki Fateh.” – “the chosen Ones, the King’s servants, the disciples, the Khalsa, belong to the Glorious Master, all triumph be to His Name!  He is Truth and Truth triumphs now.”  He did it three times.  The knot of Disciple-Dharma, which the Master had just gathered in his own hand, was then anointed by him with the same Nectar.  Thenceforward every hair of the disciple's head was filled with his Nectar; every hair was a tongue which was to sing the Song of the Master.  Every hair of the disciple is thus sacred for all time.  Thus were the Five Beloveds anointed by the Master, and they were asked to drink the Nectar from the same steel cup in deep draughts of brotherly love.

“You are the Sons of Nanak, the Creator’s own, the chosen.

I name ye the Khalsa.

Ye are the disciples of Song, and ye shall be the saviours of man.

Ye shall own no property, but all shall be the Master

Ye shall love man as man, making no distinction of caste or creed.

Ye shall keep forever this flame of life lit for you, unflickering, in deep meditation on the One Deathless Being.

Ye shall bow your heads down to your Master only,

Ye shall never worship stock, stone, idol, or tomb.

Ye shall always pray in the Dhyanam of your Master.

Remember always in times of danger or difficulty the Holy Names of the Masters, Nanak, Angad, Amardas, Ramdas, Arjun Dev, Har Gobind Sahib, Har Rai Sahib, Har Krishan, Tegh Bahadur.

I make ye a Rosary of these names; and ye shall not pray each for himself, but all for the whole Khalsa.

In each of you the whole brotherhood shall be increased.

Ye are my sons, both in flesh and in spirit.”

The Disciples Baptize the Master

After this, Gobind Singh asked his Five Beloved Disciples to prepare again the Nectar as he had prepared it, and to anoint others with it as he had done.  The Five sat in a group, and, inspired by the Master, prepared the Nectar in the same way.  It was the Master himself who offered first of all to drink the Amritam from the hands of the Beloved Five.  From Guru Gobind Rai his name was changed to Guru Gobind Singh.  Thereupon, the whole heavens resounded with the joyous ejaculation, “Sat Sri Akal” – “the only Reality is He” - the deathless, the timeless Glory!  Thousands of Sikhs were anointed on that day with the sacred word - Amritam of the Master.  It was this Amritam that changed the docile, poor, fearful disciples into the leonine men of the new Khalsa:  Saint-soldiers; who were taught to salute the God and the Master with a naked sword swung high in the air, and to practise the Simran of Mantram Wahi-Guru.  Arms were thenceforward the symbol of the disciples’ fervour of soul.

This great miracle of creation, done by Gobind Singh transmuted Anandpur into the centre of a new Saviour-Nation.  A contagious spirit of independence arose and spread, and the face of the country changed.  Where love is supreme, the heart in which it resides must be clothed in splendour of steel:  the flashing sword of love must be the expression, in this dark world, of the light of the soul.  “I am thine, death is nothing to me.  I wear arms, not to kill, but to dazzle with their flash the eyes of cowardly kings, and to blazon in letters of fire Supreme majesty of love over all.  I need no kingdoms on this earth; I lust not for shining gold, nor for the beauty of woman.  I own nothing.  All belongs to Him, the Lord!  If he has chosen to adorn my smile of Knowledge Absolute with the flash of His cleaving sword, it is his pleasure.  My Religion then is of His Sword.”

“Do not misunderstand me.  I know the Truth, I am made of it.  I am in the safe-keeping of the Beloved.  His pleasure is my salvation.  I have no need to act, for all action has ended for me in His love.  But so He wills; and I take the body of flesh to the altar of sacrifice for the sake of suffering humanity, and, rising out of the Master’s heart still half-asleep, I go forward and die for others.  With my blood, I will buy them in this world of trade and money-getting, a moral and physical relief.  I covet no more but to die naming Him, with His song on my lips and his Nectar flowing out of my mind; fixed on the one purpose, to die for others and to save them from misery!  I therefore, pray I may die, not in solitude, but in the battlefield; and not for my glory, but for the glory of the song that is deathless.”

Akali

The human spirit at Anandpur manifested its joyous spiritual energy in many ways.  On every day that dawned there were new ideas in the very air, and the Khalsa crystallized in many shapes.  The Sevapanthis, the Nirmalas, the Sahej-Dharis set forth new shining resolutions; and last but not least, came the Akali, who washed himself clean of all earth and earthly life, till absolutely free from the illusion of flesh and immersed in the vision of the Guru.  Sevapanthis reserved themselves for the creed of service; later on they formed the first "Red Cross" corps of Gobind Singh, serving friend and foe alike.  They carried water on their backs in the battlefield, and held the bowl of mercy to the thirsty lips of the dying.  They carried on a stock of first aid, and gained special knowledge in surgery and medicine.  Nirmalas devoted themselves to learning.  They studied Sanskrit and Bedanta, and went about educating the country and spreading the literature that took its start in Anandpur.  Sahej Dharis, “Disciples of the vow of moral devotion”, was a beautiful name given to the disciples who could not yet stand up to the wearing of the sword of the Khalsa, since wearing the sword meant death and dissolution.  They would rather be in the background, the sympathizers, the hidden disciples of the Master, “They also serve who only stand and wait”.

Akali was the Khalsa with an increased share of the Master’s Amritam in him.  He was already immortal, he had shaken off his body; there was no consciousness in him of death, sin, or self.  He recked nothing, he heeded nothing.  So great was the power of soul in him that he called Death – “ascension to Heaven (charahi)”.  He called the silver and the gold coins “husk”, “pieces of broken chaina”.  His arithmetic began with Sawa Lakh (1,25,000).  Whenever an Akali entered the city, he said, “The Armies of the Khalsa have arrived” - he never said, “I”.  When anyone asked, “how many?”, he said, “Sawa Lakh”.  Whenever he wanted anything he did not “beg”, but he said that he had only come to collect “taxes of the Khalsa”.

Some ill-informed writers have depicted the Akali as a king of human wild boar, because he was sincere to the point of savagery.  He was armed from head to foot, “covered with steel”; his flesh was steel, and his eyes shone with the blue fire of destruction if anyone touched him wrongly.  But he was the disciple, full of the Nectar of the divine song.  If they were to cut him, they would find nothing but Hari Nam in his blood and bone.  Was it not a marvel that at the call of Gobind Singh, there came a kind of man who soon rid the country of its weakness and won a respect for the Master’s personality that no king could command?”  “Akali” means deathless or timeless, "Kill me, cut me to pieces, I never die.  I am Akali, out of this door I go, out of that door I come in Again.  His touch has emancipated me.  I am knowledge absolute.  I am purity absolute.  I am love absolute.”

The Akali called Emperor Aurangzeb by the curtailed name of “Auranga”, their language turned the world’s glories and greatness into object of contempt.  They acknowledged no kings, and perhaps that is why no Akali could be tolerated in the British Panjab.

Without intending it, do doubt, the present rulers in India, in the ordinary course of their administration, have made the existence of the Akalis in the Panjab of today impossible.  For he could allow no laws to interfere with his indigo garments, his infinite self-confidence, his prophetic-like majesty and sincerity combined with the simplicity of a child in his love of his Master.

The creation of the Khalsa in India is the culmination of Guru Nanak’s genius, and the written character of his Word.  The Amritam of the Tenth Master completely transmuted the men drawn from low or high castes of India, drawn from the Hindu or the Musalmans.  After the Amritam, the Khalsa resembles no part type of his own.  For making the universal nation of man - apart from the characteristics that delimit races and nations - for the evolution of one united family of man on earth, Gobind Singh had shown the way in his Khalsa which he brought out ready-made from his brain, as Jupiter brought out Minerva.  In the Khalsa is his type of the universal “super-man”, dead drunk with the glories and powers of the Infinite, yet sweet as a woman, innocent as a child, the Bhai “brother of all”, “striking fear in naught nor himself afraid of aught”.  He has given to him also a form which the great Master dreamt for the future universal man of God belonging to no one country, caste or creed.  In the Khalsa there is seen the blending of the whole spiritual character of man of the past and the future; as if it were a new creation.

“Anandpur of the Master:  now the Anandpur of the Khalsa!  The Khalsa chanted the new life-mantrams with untied voice that passed like a thunder rolling over the hills:  Sat Sri Akal”.

The Khalsa chanted the Song of the sword composed by Gobind Singh for their daily invigoration.  He is said to have composed this song in adoration of some old Hindu goddess; but he merely employed the words used in Sanskrit literature in praise of an old goddess, adapting them to the praise of Steel.  In recent history, under the leadership of Bhai Ram Singh, and inspired by the same old life-mantram, “Wahi-guru”, there again rose in the Panjab the semblance of the old Khalsa; the Kukas, whom the last generation saw sitting cross-legged in the posture of yoga-meditation, chanting this Song of the Sword, and spring rot and for - still in their sitting posture, like birds - to accompaniment of their cry:  “Sat Dri Akal, Sat Sri Akal”.  The original of this at Anandpur may be imagined.  Whoever went to Anandpur in those days saw a new world, as if the veil of sky had been lifted at one corner and the celestial life was in sight.  For in truth no one could recognize those Figures of Light made by the Master as anything of this earth.  Pilgrims, both Hindu and Mussalman, came in singing caravans from all parts of the country to the City of Joy, which resounded day and night with the music of Nam.

Hansa enters the Path of Discipleship

The brochure Bakshind Mahram (the Beloved that Forgives) of the Khalsa Tract Society, describes how Hansa (it gives no full names, only the brief ones that the Khalsa adopted), a religious teacher of the Jains, came to the Master seeking for the  “hidden light” that illumines the path of life from within.  Hansa was a Pandit, a great painter and a leading monk.  He brought an offering of a painting of the sunrise for Gobind Singh, but the orders were that he should not have an audience of the Master.  After a few days, the disciples that took and interest in him set up his painting in such a place in the garden, that the Guru (who encouraged all kinds of fine art) might see it.  Gobind Singh saw it, and said:  “The painting is full of light, but the painter's heart is all dark.  His is cruel, very cruel”.  Saying this, he went away and said nothing more, indicated thereby to his disciples that he could not grant an audience to Hansa.  This remark from the Master astonished the disciples who had thought well of Hansa.  Meanwhile the disciples, and Hansa had many discussions in the garden on grave points of philosophy, the Guru’s coldness remaining unexplained.  Then one day, a palanquin came to Anandpur, borne by the Guruís disciples land containing what was little more than a living skeleton - though not long ago a handsome young man.  He was lying in a helpless condition in pursuance of his vow of self-purification and the Guru had sent of him.  This young man, now half dead with the performance of his vows, was once in the same convent with Hansa, as a Jain Brahmachari.  Near the same convent, there was a young girl, almost a child, whose parents had presented her to the Jain Temple as an offering in charge of Jain nuns.  She and the young man belonged to the same town, where they had played together from their childhood upwards.  Both loved each other at an age when they hardly knew what love was; but their guardians had separated them, putting the boy in the temple and the girl in the convent.  Hansa was in charge of the temple.  For years the young people did not see each other; then, while gathering flowers in  he forest, they met for a moment and conversed.  This was a great sin according to the rules of the convent and nunnery.  The girl was punished by having her eyes put out.  The boy was sent to the hills for a prolonged penance, from which he was rescued by the disciples.

Hansa was responsible for all this.  As to the girl, only Hansa knew her whereabouts, and he was asked to bring her to Anandpur.  By this time, the great love of the Master, and the nursing of the disciples had brought the young Jain Brahmachari to full health again.  He was sitting in the assembly, and the music of praise was in full song as the blind girl entered.  The Master looked at her, and she saw the Master.  Gobind Singh blessed her and initiated her into the Raja Yoga of Nam.  It is written that she recovered her sight and that her face shone with celestial light.  The Master’s joy was great, and he ordered that the nuptials of these two disciples be celebrated then and there.  Great was the rejoicing of the disciples.  Hansa was initiated the same day, and made a “Singh” of the true faith.

Gobind used to go on excursions to various parts of the hills.  He was invited by the Rajah of Nahan to stay with him.  The Master went and lived by the Jumna, at a point where stands the temple of Paonta Sahib today - on the other side of the river, at this place, runs the ancient trunk road to Sirinagar, marked by the Ashoka's famous pillar at Kalsi.  He stayed with the Rajah for months, giving full training to his disciples in arts of archery and musketry.  From here the Master went to Dehra Dun, the residence of the late Ram Rai, to see his widow, Mai Punjab Kaur and to settle her affairs.

Padma, Daughter of the Rajah of Naham   

There was a large gathering of the hill Rajahs at Riwalsar, where they had invited the Master to see the floating island in the lake of Riwalsar.  The Master went with his disciples.  The Rajahs had come thither with their queens, each of whom had a private audience with the Master.  Padma, the talented daughter of the Rajah of Nahan, saw the Guru here, and entered the path of the discipleship.  Padma's devotion to the Guru took a fatal turn; her tender soul blended with the light she beheld, so that to be separated from it was death; yet Padma must go back to Naham.  The air was thick with rumours that the Hill Rajahs were being compelled by Aurangzeb to fight against the Guru and to annihilate the Khalsa.  Padma had heard this from her father, and had already tried her best to avert the danger, but some of the Rajahs were too cowardly to stand against the prestige of Aurangzeb.  Naham was a small estate and did not count for much.  The Rajah of Bilaspur was already jealous of the Guru’s rising power.  Padma knew that a war was imminent between the treacherous hosts and the glorious guest at Riwalsar.  Before she left, she prayed to the Master that she might not live to see this cruel war against him and he told Padma’s mother, the Rani of Mahan, that the remaining days of her illustrious daughter were few.  So it happened.  Padma died soon after he left Riwalsar, and never saw the cruel war waged by the Hill Rajahs against him.

The Hill Rajahs, the Tools of the Moghal Empire 

Gobind Singh had come to know of the evil intentions of Aurangzeb and how he was not pitting the Hill Rajahs against him.  But nothing would disturb the peace of the City of Joy. The Rajah of Assam, a disciple, came on a pilgrimage, and, amongst many other valuable offerings, he brought a trained elephant named Pershadi for the Master.  This elephant had a white stripe from the tip of his trunk all along his back, right to the end of his tail.  He was trained to hold a fan in his trunk and wave it, and to do a hundred other feats.  The Rajah of Bilaspur in whose territory lay the city of the Guru, asked him to lend this elephant, but he declined as the Master would not part with a gift brought with so much devotion.

The Khalsa used to go for fuel and grass into the State forest, and many a time there were small skirmishes with the hill men, but the Rajahs never thought of disturbing the Master at Anandpur.  They had already tasted the steel of the Guru’s disciples, and they thought it best to leave the Khalsa alone.

But then came an unexpected turn of trouble.  The Hill Rajahs  came with their combined arms to attack the Master when he was on holiday at Paonta, hoping to surprise him and to take him prisoner; and there was fought a most deadly battle between the Guru’s chosen few and the Hill Rajahs.  The latter were finally routed; but Imperial hordes joined with them and there ensured many actions against the Guru, with a like result.  Pir Buddhu Shah of Sudhora came to fight on the Master’s side, and in one of these battles many of his followers and two of his sons were killed.  Pir Buddhu Shah was a great devotee of the young Guru and carried his glorious image in his inmost Dhyanam.

Saidkhan Enters Discipleship

The Master now entrenched himself and his people at Anandpur, which was soon besieged by the combined forces.  They were scattered many a time in nightly sallies but reinforcements poured in from Lahore and Sirhind, till Anandpur was blocked, and no provisions could enter.  Many strange things happened during the following months of siege.  A new General named Said Khan, brother of the wife of Pir Buddha Shah, fresh from Ghazni side, was ordered to take command of forces besieging Anandpur.  He went to Saddhora to see his sister and he found her mourning the death of her two sons, fallen in the opposite cause.  Pir Buddhu Shah having returned from the battlefield, Said Khan began a little altercation with him because of his faith in a Kafir.  The discussion was brought to an end by Nasiran who, in the midst of her deep sorrow, saw in a trance the veil of sky torn and in the celestial realms her two sons - in full angelic effulgence of perfected souls, bringing her immediate peace.  She had never seen Gobind Singh; but, in the same realm of trance, she saw the glorious Master on his fiery purple stated riding past her, blessing her and saying, “Daughter, fear not, do not mourn - thy great sons live in the Higher Realms”.  It was his hand that had torn the veil.  On rising from the trance, Nasiran understood what had attracted her husband to the saint of Anandpur; she, too, felt the same attraction now, and agreed with her husband that nothing of his could be kept from the service of such a one.  “We breathe for the Beloved, we shall willingly die a thousand times to have but one glimpse of Him.”  Said Khan saw the holy transfiguration of his sister, and was greatly perplexed, being under orders to lead the army against the Guru.  He left Saddhora for Anandpur.  Ever after that initiation into the path of discipleship, Sasiran lived in intense Dhyanam of the master; she saw him clearly in the fort of Anandpur.  The war was raging outside; inside the disciples still raised the music of praise to Heaven, and the limpid current of Nam flooded their souls.  Gobind Singh led this joy, fed it from his soul, and Nasiran lived not in her body now, but there at his feet.  A day came when she saw him ride on his blue steed into the enemy’s camp, right up to general Said Khan.  She saw Said Khan lift his gun and aim it at him; but Nasiran standing before Said Khan, shook it, so that the bullet missed its mark.  This occurred as she remained at home in her Dhyanam; while, at Anandpur, the Master had gone to Said Khan on horseback all alone, and saw Said Khan level his gun at him as he approached and missed.  By this time, the Guru stood close to him, and said, “Come, Said Khan, let us fight”.  Said Khan was fresh from Saddhora, and Nasiran's face was before his eyes as he beheld the Guru.  “What is all this mystery, Sire?  Explain to me", said Said Khan.  “Bow they head to my stirrup”, replied Gobind.  As Said Khan placed his head at the foot of the Master he entered the path of discipleship, obtained the seed of Simran.  This took place in much less time than it takes to think of it, and lo! the Master was gone.  Before one of the enemy could realize what had happened, the Master had returned to his fort.  Said Khan told nobody what had happened; he three away his sword, changed the dress, “became poor”, and suddenly left the battlefield for a lonely came near Kangra, whither the Master had ordered him to go, there to pass his days in Simran.

The Master Besieged

Thereupon the disciples began to starve and with them starved their Master, his four sons, his wife, and his aged mother - not to mention his elephant Pershadi and his horses, which wasted away and died.  The Master was for remaining in the fort to the last, but his disciples could not bear to see him starve - much less his four little ones.  They even wished to compel him to leave Anandpur, but he sternly bade them leave him to die with them - otherwise he would go, after he had by written word disavowed his Master’s hold upon them.  Forty disciples wrote in reply disowning his leadership and left him.  They went to their homes, but Sikh mothers and Sikh wives alike disclaimed them, and there was no welcome for them anywhere.  Then they bitterly repented, and wished to return to the Beloved, but they could not reach Anandpur.  Besides, by this time he was gone from Anandpur.  After they left, an offer was made by the investing force to let the Master and his followers go without any injury to their persons or property, on condition that they vacated the fort.  The Guru could hardly believe in this overture, but in the end, the fort was given up, valuable contents being thrown in the river Sutlej that then washed its walls.  Some loads of manuscripts, the literary labour of years, were included in the property that was to accompany the party.  They had not gone very far from the fort, however, when the enemy fell upon them.  Gujri, the mother of Gobind Singh, and her two grandsons, escaped with a small party; only a Brahman cook was left as their sole attendant and took them to his village.

The mother of the Khalsa fled in another direction, while the Guru with a few Sikhs made towards Ropar.  The manuscripts were all destroyed in this affray; only a few translations from Sanskrit books, which now form our “Dasham Grantha”, could be saved.

During this flight the Master never allowed the current of Nam in his disciples to ebb; he watched, and saw that fear of death had no effect on it.  While fleeing, the Khalsa held its daily Diwans of His Praise, sang the Word of the Master, and constantly kept itself refreshed with song.

The Sweetness of Death

Chamkor (now in the Tahsil of Ropar, Panjab) had a small fortress, which Gobind Singh occupied.  He had then with him about forty disciples, and his two elder sons, Ajit Singh and Jujhar Singh - the former being fifteen years old, and the latter thirteen.  But soon the Imperial army, which was in hot pursuit, besieged this fortress also, and there was no way out but to fight and die one by one.  The disciples held the fortress a long time, baffling the calculation of the enemy as the Master kept up an incessant shower of his gold-tipped arrows.  The disciples one by one would sally out, waving their swords in the midst of the enemy, and die.  Ajit Singh entreated his father to let him also go and die, as his brothers were dying before his eyes.  “O father!  I feel an intense desire for this death, and the feeling rises supreme in my breast that I must go and fight and share this last honour with my brothers!”  The father lovingly embraced the boy, decorated him with sword and shield, dressed him fully as a soldier, and kissed him.  “Go my child!  Akal Pursha so wills.”  Ajit Singh rode a horse into the thick of the battle, and waving his sword and crying, "Sat Sri Akal, Sat Sri Akal", departed for the true Kartarpur of Guru Nanak.  Gobind Singh saw him go, closed his eyes in prayer, and accompanied the soul of Ajit Singh for a little distance beyond death's door till the boy was among the celestials.  As the father opened his eyes, he saw the little one Jujhar Singh standing before him with folded hands with the same entreaty on his lips.  “Father, I, too, wish to go where my brother has gone.”  “You are too young to fight”, said the father.  “What is age, father?  Have I not drunk my mother’s milk, and have I not tasted the sacred Amritam?  Bless me, father, and let me go.”  Gobind Singh took the little one in his lap, washed his face, dressed him in a beautiful velvet suit embroidered with gold and silver, put a small belt round his little waist, and gave him a miniature sword.  He wound a turban on his head, decorated it with a little crest, and kissed him.  “My child”, said he, “we do not belong to this earth.  our ancestors live with the Akal Pursha.  You are now going; go and wait for me there”.  The child had gone but a little distance when he returned and said he was feeling thirsty.  Gobind Singh again said, “Go, my child!  There is no water for you on this earth.  See younger, there is the cup of Nectar for you where your brother lies.”  This child then rode the way his brother had gone.  

Two Pathans help the Master

Last of all Gobind Singh had to quit the fortress of Chamkor, and under cover of night he went whither the road might take him.  He had already fasted for days, and this journey on foot utterly exhausted him, so he laid his head on a clod of clay and slept in the open field, having previously plucked and eaten a leaf of Ak to sustain himself.  As he rose, a shepherd saw him, and, recognizing him, wished to raise a cry; but the Master, without hurting him more than was necessary, sealed his two lips with an arrow, and escaped.  As he entered the next village, Machhiwara, he was recognized again by his old admirers, Ghani Khan and Nabi Khan, the horse dealers.  These faithful friends received him with great respect, and concealed him in their house, as the Imperial army was still in hot pursuit.  He was by this time joined by some of his followers.  When the house search became imminent, Ghani Khan and Nabi Khan disguised him and his followers in indigo-dyed garments as Mussalman Faqirs - throwing their long tresses back and carried him, thus disguised as Uch Ka Pir, through the camp to a more secure part of the country.  The commander suspected and interrogated these two men closely, but they proved more than match for him, and carried the Master safely across.

The Two Princes Betrayed

The Brahman cook Gangu, who took Mata Gujri and her two grandsons - Fateh Singh and Zorawar Singh - to his village on their flight from Anandpur turned traitor and handed them over to the Nawab of Sirhind.  The grandmother was kept in a prison cell separate from her infant charges.  The little ones, pale and livid with many days’ privation, were produced in the Nawab’s court as princes, with absurd theatricality.  The Nawab made a speech, in which he asked them to embrace Aurangzebian Islam or die.  In the former case, he promised them all kinds of honours and joys and riches and comforts.  The pale faces of the two Princes blushed red at the insult offered.  Fateh Singh the elder, asked the younger to remain quiet when he himself replied, “We are sons of the Master, Gobind Singh, and grandsons of Tegh Bahadur.  The joys of Senses are for dogs and asses; sacred Death, good Death, for us.”  Day after day there were harassed with similar temptations in the court; the Nawab trying to be kind to them, if they would accept Islam.  When nothing availed, and the little heroes stood firm as a rock, the Nawab called two Pathan youths whose father had been killed in a battle by the arrows of the Guru, and wished to hand the two boys over to them for any  vengeance they like to wreak on them.  But the Pathan youths declined to do any injury to the two infants, saying, “No, sire, we will fight the enemy in the battlefield, but will not, like cowards, slay these two innocents.”

After many days, a very cruel form of execution was devised by the Nawab.  The wall of Sirhind was thrown down for about three yards, these young ones of the Master were made to stand a yard apart from each other, and the order was given to build the wall little by little on their tender limbs; repeating at every foot and half foot of construction, the same alternative, - Death or Islam?  The Princes stood with their eyes turned upward, seeing their heavenly ancestors come to bear them away and remained calm and speechless until the cruel wall entirely covered them.  

Mother Gurjri expired in the prison on hearing of the tragic end of her two beloved grandsons.  Gobind Singh heard of this heart-breaking tragedy as he was passing across the country near Sirhind.  He closed his eyes, and sent to Heaven the prayer embodied in his famous hymn - The Message of us, the Disciples, to the Beloved.

“Give him, the Beloved, the news of us, the disciples! 

Without Thee, the luxury of soft raiment and sweet rest is for us, all pain;

And these high palaces creep toward us like snakes!

The lips of the wine cup cut us like thin-edged poniards,

And dry as dust this jug of wine when Thou art not with us!

The pallet made of pale straw is Heaven for us, if Thou be there!

Burnt be the high palaces if thou be not there!”

The Forty Martyrs

The forty deserters never saw the Master again, but they did resolutely fight with the enemy, breaking his march on the Guru.  They all died in battle, but they succeeded in scattering the enemy forces.  The Guru came on the scene, saw that this attack on the enemy was the performance of his old devotees, and went round lifting each of their dead bodies with fatherly affection, wiping their faces, and blessing them.  Only one, Bhai Mahan Singh was yet alive, and the Guru took him in is lap and asked if he had any wish to be fulfilled, any prayers to offer life or immortality.  “No, father!  I have no wish.  I only pray that forty of us may be reunited so that we may live at Thy Feet.”  The Master tore the document they had given him at Anandpur, and said, “Dhan Sikh, Dhan Sikhi, Dhan Sikhi - How great is the discipleship!”

Love Gatherings Again

During these vicissitudes, the Master halted once in the Lakhi jungle where the disciples gathered round him again in hundreds and thousands.  There he composed a very pathetic song; which, even now, brings tears to the eyes of us, his poor disciples.

“O!  When they heard the call of the Beloved,

They came crying to him.

So will the scattered herd of buffaloes 

fly to the long-absent Master on hearing 

his voice, dropping the halfchewn grass 

from their mouths as they hasten back to him.”

The Mystic Fire

Then he went on the concourse of his singing disciples and halted at a place called Damdama.  He was still dressed in the indigo-dyed garments.   One day, a fire was lit, and he tore his indigo garments into shreds and burnt them shred by shred in the fire.  Thus was the Moghul Empire burnt by him shred by shred.

It was at Damdama that the Khalsa came together again, and Anandpur was reproduced there.  The mother of the Khalsa joined the Master.  When she arrived, he was sitting in the full assembly of the disciples, who were 

singing his immortal songs.  Addressing him, she said:

“Where are my Four, Sire?  Where are my Four?”  He replied:

“What of thy Four, O Mother?

What of thy Four?

When lives the whole people, the Khalsa here?

Gone, gone are thy Four

As sacrifice for the life of these millions more, all thy sons!

O Mother!  What if thy Four are gone?”

Gobind Singh wrote here his famous epistle, Zafarnama, to Aurangzeb.  He sent for the original copy of Grantha Sahib from Kartarpur on the river Beas, but the foolish people there would not part with it; so the Master sat in Dhyanam of the word, and dictated the whole of it to Bhai Mani Singh out of his vision, as did Arjun Dev dictate to Bhai Guru Das.  Grantha Sahib had a second birth from the Master, Gobind Singh, and it came out of his soul, as came his Khalsa.  In this copy of Grantha Sahib he changed only one world.  Khulasa (freedman) was dictated by the Tenth Guru as Khalsa (the King’s own).  And there was a slight variation of one letter in reproducing the whole volume out of his intense Dhyanam.

This is our Sacred Grantha which occupies the Throne on which sat Gobind Singh.  It is another “Angad”.  The Tenth Master thus ends in the First, Guru Nanak, again.

Abchal Nagar

After a short stay here, Gobind Singh left for Deccan, where he settled on the banks of the Godawari at a place known as Nader.  Soon a city sprang up round him, and he called it Abchal Nagar, the City of the Eternal that Moves Not.  The last days of his earthly life were spent here in all the wondrous glow of Nam-life, as it began at Anandpur, it had been kept undimmed during the Disciples’ passage through the hatred of the enemies.  Anandpur was reproduced here in Deccan again.  

The disciple Said Khan came all the way from Kangra hills to see the Master.  one day, in the full assembly of the disciples, a messenger arrived from the Panjab to Said Khan.  Said Khan opened the letter, and it was a song, an epic feeling how the Emperor’s minions ransacked Saddhora, treating the saint Buddhu Shah as a rebel.

“Today Shah Sahib is gone to the heavenly land!!”

Nasiran wrote:

“And it is now my turn.  these eyes had not seen the Beloved yet, but they have drunk of his beauty in Dhyanam.  There is no sorrow.  It is the inner joy blossoming up in the fullness of a willing death!  The soldiers are making house-searches today.  My turn comes today or tomorrow.”

“Second day – Lo’ good brother!  They have come.  I have tied a white handkerchief on my head, and I have slung a dripan in my belt.  I am full dressed as a true soldier-disciple.  Thy sister Nasiran; the Guru’s Nasiran, is glad to die such a death.  Lo, Brother!  Farewell!  But we have already met in Him forever.”

The messenger had been a long way, searching for Said Khan in the Kangra hills; and then after a long and weary journey he found him at Nader - Abchal Nagar - sitting in the joy-illumined, the sacred Assembly, lit by the Master’s face.  As the letter was read, the Master closed his eyes and blessed his daughter Nasiran.

The Word Crowned

The day came when the Master sent for a coconut and five pice, and, placing them as an offering before the Granth Sahib, he said:

“So does the Akal Pursha ordain,

The Word is Master now -

The song of Nam, the ‘Guru Granth’.

All Khalsa should seek the Master in his word.

And bow to ‘Guru Granth’ as my successor.”

Fully attired as a soldier, he mounted his blue horse, and rode away and disappeared behind the Veil.

Sat Sri Akal.

Sri Wah-I-Guru Ji Ka Khalsa

Sri Wah-I-Guru Ji Ki Fateh

Chapter Thirty-Nine

Sahibzada Ajit Singh Ji

Shamsher Singh Ashok
Sahibzada Ajit Singh (1687 - 1705), the eldest son of Guru Gobind Singh, was born to Mata Sundari at Paonta Sahib on 26 January, 1687.  The following year, Guru Gobind Singh returned with the family to Anandpur where Ajit Singh was brought up in the approved Sikh style.  He was taught the religious texts, philosophy and history, and had training in the manly arts such as riding, swordsmanship and archery.  He grew up into a handsome young man, strong, intelligent and a natural leader of men.  Soon after the creation of the Khalsa on 30 March, 1699, he had his first test of skill.  A Sikh sangat coming from Pothohar, Northwest Punjab, was attacked and looted on the way by the Ranghars of Nuh, a short distance from Anandpur Sahib across the River Sutlej.  Guru Gobind Singh sent Sahibzada Ajit Singh, barely 12 years of age then, to that village.  Ajit Singh at the head of 100 Sikhs reached there on 23 May, 1699, punished the Ranghars and recovered the looted property.  A harder task was entrusted to him the following year when the hill chiefs, supported by imperial troops, attacked Anandpur.  Sahibzada Ajit Singh was made responsible for the defence of Taragarh Fort which became the first target of attack.  This, according to the Bhatt Vahis, happened on 29 August, 1700.  Ajit Singh, assisted by Bhai Ude Singh, a seasoned soldier, repulsed the attack.  He also fought valiantly in the battles of Nirmohgarh in October, 1700.  On 15 March, 1701, a sangat, column of Sikh devotees, coming from Darap area (present Sialkot district) was waylaid by Gujjars and Ranghars.  Sahibzada Ajit Singh led a successful expedition against them.  As instructed by Guru Gobind Singh, he took out (7 March, 1703) 100 horsemen to Bassi, near Hoshiarpur, and rescued a young Brahman bride forcibly taken away by the local Pathan chieftain.  In the prolonged siege of Anandpur in 1705, Sahibzada Ajit Singh again displayed his qualities of courage and steadfastness.  When, at last, Anandpur was vacated on the night of 5-6 December, 1705, he was given command of the rearguard.  As the besiegers, violating their solemn promises for a safe conduct to the evacuees, attacked the column, he stoutly engaged them on a hill-feature called Shahi tibbi until relieved by Bhai Ude Singh.  Ajit Singh crossed the Sarsa, then in spate, along with his father, his younger brother, Jujhar Singh, and some fifty Sikhs.  Further reduced in numbers by casualties at the hands of a pursuing troop from Ropar, the column reached Chamkaur Sahib in the evening of 6 December, 1705, and took up position in a garhi, high-walled fortified house.  The host, since swelled by reinforcements from Malerkotla and Sirhind and from among the local Ranghars and Gujjars, soon caught up with them and threw a tight ring around Chamkaur.  An unequal but grim battle commenced with the sunrise on 7 December, 1705 - in the words of Guru Gobind Singh’s Zafarnamah, a mere forty defying a million.  The besieged, after they had exhausted the meagre stock of ammunition and arrows, made sallies in batches of five each to engage the encircling host with sword and spear.  Sahibzada Ajit Singh led one of the sallies and laid down his life fighting in the thick of the battle.  Gurdwara Qatalgarh now marks the spot where he fell, followed by Sahibzada Jujhar Singh.

Chapter Forty

Guru Gobind Singh
Selections and Free Translations

 From The

Dasam Grantham of Gobind Singh

Prof. Puran Singh

From Vachitar Natak
I came down from the “Hemkunta mountain of Seven Horns of Snow”, where I lay in sleep of power and love in the Pure Being.

The Beloved has sent me down; and I come, my being still pierced with the mystic light of His holy feet!

There is a pang of ecstasy in me, the pang of an ever-awakened Vision of the Divine.  I have seen Him, for me the life is self-realized!

Do not call me God, I am His man come on earth to see the Fire-works of His creation!

I think of Him who devours both Time and Space.  He is looking at me, and I do as His looks beckon me to do.

I come singing His Nam, and I go sowing the seeds of the Eternal.

Readings from Akal Ustat

I seek safety in Him!

I seek safety  in Him Who is the Steel of the Blood of centuries!

I seek safety in Him, Who is the Heart of all ages!

I seek everlasting safety in Him Who is the Iron of life.

I bow down to Him Whose form is the Eternal Unity.

The one that meets us everywhere on land and in water!

The one dwelling above Time and Space, whose Aura is all the teeming life that is filling the fourteen Regions of the created worlds;

I bow down to the Divine Life that is manifest in the moving little ant and the elephant alike, and blesses the poor and the rich alike;

The Inscrutable One who is the Knower in the life-throb of every heart,

The one that is Himself transcends all expressions, and is undescribed by all descriptions.

I bow down to Him from whom the floods of the life rolling come, and into whom all go and rest again;

Where the past, the present, and the future are mere fiction.

And one little moment of devotion spent with Him is a whole Eternity.

I bow to him who is awakened consciousness, and who is the whole unconscious Self that sleeps without waking;

Here He giveth without limit, and there He taketh away!

Here He putteth His hands out asking as a beggar for alms and there He standeth at every door as the indefatigable Giver with His hands full to give away His all;

Here He follows the rulings of the Vedas, and there He disobeys them entirely; here He is the Infinite Appearance, and there He is All-silence - indistinguishable from Nothing; and the Ever-Unknown, the Unknowable!

I bow to Him

Whom I see here as a warrior fully armed, and there a scholar seeking pure knowledge;

Who eats wind and fire here, Who fettered in the love of woman there!

Who is the gods and goddesses,

Who is both the Black and the White;

The Dweller in the fortress of Dharma Who goes forth and is everywhere!

He is the Vow of celibacy, and He is the amorous Passion.

Nath (Lord)!

Thou art the Hindu, the Moslem, the Turk, and the Feringhi!

Thou art the Persian, the Sanskritan, the Arabian;

Thou art the poet, the skilled dancer.  The Songster Supreme.

Thou art the Speech; and Thou art the Avdhuta the Adept.

Thou art the Warrior clad in shining armour, and thou art the peace Supreme!

Thou art man, woman, child and God!

Thou art the Flute-player, the Herdsman that goes grazing His dumb cows!

Thou bestowest love, and Thou givest Thyself to all!

Thou art the protector of life and the giver of all prosperity.

Thou art the cure of sorrows and suffering;

Thou art the net of charms of youth, and high summit of all fulfilment!

Thou art the form of a beautiful Princess and thou art the emaciated form of the Brahmachari with the wooden beads hanging from his neck!

Thou art the Muezzin that cries from the roof of the Mosque, the Yogi that lies wrapt in silence of deep thought, unthinking in the soul-lit caves.

The Verdes art Thou, and the Quran!

In all shapes and everywhere, Thou art dear to me; in every form Thou art Thyself!

Thou art my vow; my Dharma; my beginning, and my end!

Reading from the Hymn of Salutations.  Japji

I salute Him Whom none can name,

Whom none can enshrine in clay,

She Pure Being, the Spirit of Eternity,

The Beauty of Life past all measures!

The Iridescent Soul:  beyond all colour, and raiment, and caste, and race;

Whom even the gods name by non-naming, and so do the tiny blades of grass praise Him!

My salutations to Him, the Naked, through the colour and clothes of His Creation!

I salute Him whom no waters can ever wet,

Whom no sky doth cover;

The Ever-unstained by deeds and doings;

Who holds the orbs of heaven in His hands, and who Himself stands on nothing!

In whom life touches no-life, science no-science, light and darkness are one, knowledge and ignorance both meet, pain and pleasure are not distinct, Dharma is A-Dharma, scriptures, non-scriptures and worlds, no-worlds!

I salute Him,

The child in children,

The Orb in rolling orbs,

The Indra in Kings,

The beauty in kings, slaves and saints!

The great Fire, the great Seed, the great Unknown!

I bow to Him from Whom all things come,

In whom all things are,

To Whom all things return.

The ancient Yogi, the Adept, the gem of charm!

I salute the Song,

The Skill of Perfection,

The Rhythm of Harmony of the Immeasurable -

Where the depths of rapturous Silence lie on the heights of holy chanting!

I salute that Stranger, whose eyes fascinate everyone!

The Figure of Renunciation, the Figure of Illumination!

The Man of Beauty, Joy, and Mystery,

The Ever-undescribed, the All-described,

With whose Names the pages of Creation are full.

I salute the Mother of Worlds,

I bow to the Knowledge Absolute;

The Kind One Who always thinks of us;

Who gives Love, light and life; and Who counts not!

The Speech of our speech, the Mind of our mind,

The soft, soft Light, the Ambrosia of Immortality!

Salutations to the Pure Being!

The Beginningless Beginning, the Infinite at all points;

The Self-absorbed, Unconscious-conscious Avdhuta Supreme, that is seated everywhere as the Soul of all,

deluging everything with His love!

Who overwhelms all living things with goodness,

The One, the Many, and the One again!

My Gobind, my Makand, the Million-hearted, the Infinite Mind, my Hari, my Beloved!

The Sea of million-waves, the One Mai unportioned by all-Difference.

The Beautiful Transience, and Transcendent Permanence!

The Sweet Sad One who hath no cares!

Salutations to the Dharma, the light of goodness!

Salutations to the Beloved beyond all namings!

Salutations to the Splendour of Soul!

Salutations to the Kind One Who is always with us

Who is Glory Infinite, Glory! Glory! Everywhere

To His Disciples

(Gathered from all over the Master’s Writings.)

Has the Truth I gave you yesterday lost its charm for you?  Each one of you must find it for himself again.  There is nothing worth knowing but the Truth I have been telling you ever since time began.

You have not understood the sweetest song I have been singing to you in my last nine Incarnations.  I did not mean that you should turn the only Truth of life again into a dead creed.  I give you now these songs and leave you alone.  These songs are my body and the living Temple of the Disciples.  These hymns will be the Voice of the Guru to His Disciples.  I name my successor when I name to you these Songs, as “Guru Grantha”.  

I am the hearth-fire that gathers the night-bitten round its glow, and clothes the pilgrims of eternity with the mantle of flame.  As they sit by me, I teach them the secrets of the hidden life.

I am the light that cures blindness.  I heal the wounds of darkness.  I am the Inspiration of Power.  I make the sparrows of love destroy the eagles of hatred.

I lift my quiver off the shoulders of the sun, and I strike with my gold-tipped arrows the gloom of centuries.

I wrench my sword from the blue sky, and I utter my prayers as I smite the cords of ignorance that bind you.

When I see them leading helpless brings bound hand and foot to the place of execution to be slaughtered there to appease the ghosts of night, I rise and scatter the ghosts.

I carry the Hawk of White Plumage perched on my wrist, and in its claws is the bird of time.

I am the ever-lit Torch that goes on lighting the lamps of life.

I open new kingdoms for you; I start new dynasties for you, where there is no pain.

I am He whom you cannot forget.  I come with a cleaving sword in my hand, and bring the day for you in its flash.

I am Truth, but I bear no resemblance to descriptions they give of me to you in books.

I come.  Truth is God, and we are of God; and the triumph is of Truth, and we are of Truth.  If the mountains do not move aside, they will sink with grief; if the rivers do not part and give a passage, they will dry up, when I chant my song of the Sword that God first flung into space out of Himself.

Do not come to me with offerings of bowers and sweets, bring me the blood of my ancestors.  I will rise and offer myself to the people with a drawn sword in my hand.

Do they despise you?  Are you low caste?  I will enrobe you in a saffron-dyed garment of joy, and I will dissolve that Fire of Heaven in your blood before which the sun and moon melt in submission.  You are the Chosen, the Divine Khalsa (the King’s own).

Cobblers!  Tanners!  Weavers!  Washermen!  Brewers!  Heavy laden Labourers!  Farmers!  Come, take this Divine Light from my hands.  It is for you, and you alone.  It is the ancient Light of the Knowledge of God.  Hold, it is your soul.  Meditate on this supreme flame, and live in this day; gleam, for this is Love.  All else is illusion and death.  The Master song is life, His Nam is immortality.  As long as it burns unflickering in you, you are the kings of righteousness - the Khalsa.

Man is one, God is one.  Love is one.  One with the inner Light, one with Truth, one with Love; live in the Silence and the Sound of Nam.  You are the sons of the Khalsa.

All else is false and unsteady but that Light lit in your soul.  He lives who loves; none else.  Turn back within yourself, love the good, and hoard the abundance of Simrin - thus shall you cut as under the Noose of Yama, and win the freedom of the Immortals.

Has the Truth I gave you yesterday lost its charm for you?  Each one of you must find it for himself again.  There is nothing worth knowing but the Truth I have been telling you ever since time began.

Chapter Forty-One

Guru Gobind Singh Ji
The Shaper of the Psyche of the Cyclonic Sikhs

Dr. S.S. Sodhi

“As the slave of the Mighty Lord

I have come to witness the play of Creation”

The Lord has sent me to propagate

Dharama to raise the Godly, to uproot the evil.

Grant me, O Lord!

That never, never, never,

From deeds good and righteous

Cease I

And never fear the foe;

That in the fight, my resolute will,

The triumphant end

Decide;

And this alone,

No other wish have I,

That ever in thy ways assured

Thy praises, Lord

Sing I,

And when at last

The inevitable ever of life

Descend,

Foremost in battle furious

Fall I.

Close your eyes for a moment and bring in your waking consciousness the iconic imagery that the name of Guru Gobind Singh Ji brings.  Let all your mediational processes function and add to this “Gestalt” a giant of a saint representing self-sacrifice, bravery, devotion, charity, trust, patience, a towering, physical super-spiritual handsome body which could emit Karuna and fire depending on the occasion.  Go to the cognitive domain and see for yourself a properly cultivated  fluid and crystallized intellect, producing divergent responses.  Now  feel the affect and see for yourself a storm-tossed Mystic sitting in the lap of the Shiwalak hills suffering from all kinds of dissonances and working on a model of a fearless person to be produced and named “Khalsa”.  Then, see him raising a superstructure on the foundations laid by Guru Nanak who made Ram and Rahim stand in the same row.  Perceive him feeling the pulse of the “Murties” (number of peoples) and injecting them with a life-giving shot of ambrosia, the Amrit.  Hear him then say these words, “When all other methods fail, it becomes a matter of duty to take up arms against the tyranny”, by the “Khalsa”.  But who is Khalsa, just hear, what the Guru says:

Khalsa is my special form,

I have my being in Khalsa,

Khalsa is my body,

Khalsa is the life of my life,

Khalsa is my very God,

My Khalsa is a saintly knight.

Then see him bending on his knees to become the "master and the disciple in one", and getting up from that posture with open arms and pointing:

My victories are due to them,

My education due to them,

Through their grace I am what I am,

Else millions like me there be,

In the world, poor and unnoticed.

Now imagine him in the Jungles of Macchivara with boils on his feet, clothes in tatters, alone, friendless, sleepless, bare feet, hungry, with a stone under his head, resting on the rough, uneven, bare earth.  Even in this state of total disequilibration hear him recite his exquisite lyric in a state of sublimated grateful thanks - giving to the will of God.

“Who will tell my bosom friend,

This, the devotees’ fate,

Life Sans thee, O friend,

Is hellish fever, serpents’ sting,

The forest throne my drinking jug,

The dagger's bowl, the butcher's knife,

Tatters better than princely robe,

If Thou be pleased, O friend.”

Do not for a moment think that he is depressed, he is enjoying the feeling of nothingness that overwhelms one when one sacrifices one’s sarbans so that people who are frozen with fear could be thawed out.  Through his pre-cognitive faculties, which are the prize possession of a mystic, he knows that his father and two of his sons are not enough to convince people that all they have to lose are their chains of straight-jacketing slavery.  He knows his two younger sons, his mother too, have to go to the altar of Sikhism.  Hence, that kuruna filled smile.

See now he has reached Dina and is writing Zafar Nama in chaste Persian Verse.  It is a letter of victory, victory of the good over the evil.  It exposes the hypocrisy and bigotry of the Mughal ruler and warns him that the blood of martyrs will be avenged with the swords of the 'powerless' peasantry.

Look at him again, he has reached Dam Dama Sahib.  Look at the glow on his face - a glow which comes when you are burning fast to anew the conscious of India.  He is sitting amongst thousands of his sons dictating from his superhuman memory the entire Adi Granth.  He knows they will be needing the Guru Granth after he goes back to his Eternal Abode.

See, he has reached Nader and is sitting on Madho Das’s cot.  Seeing Guru’s self-actualized oceanic state of beatitude, Madho is feeling a mystic unity towards him.  Guru is telling him his story and Banda's wet eyes are becoming red hot with anger.  “Banda” Guru says, “Sadhus like you after cleansing their doors of perception through I - naughting, should use their supernatural powers by actively participating to stop the dehumanizing and suffering that the teeming humanity is subjected to by the oppressor.”

Hear Madho Das saying, I am thy Banda - thy slave forever. 

Now see Banda Singh Bahadar surrounding Sirhind with peasantry from Panjab and uprooting Wazir Khan by using just sticks and stones:  See one Fateh Singh slashing Wazir Khan from head to foot and also see Sucha Nand (who advised the Nawab to kill the children of the Guru) with a string through his nostril and dragged around by the Sikhs like a performing monkey in the ruins of Sirhind.  See Banda kindling the fire of revolution in Samana, Sadhora, Lohgarh, Banur, Chat, Chaper Cheri, Kasur, Batala, and Kalanor.

Now see this fire fuelled by the blood of the Panjabis, finally consume the Mughal empire.  From its ashes arises the Sarkar Khalsa Ki of Maharaja Ranjit Singh.

Also, hear Guru Gobind Singh saying, “Whenever five devoted Sikhs conforming fully to the Sikh way of life and Guru’s teaching are assembled, know that I am in their midst, because”:

“Khalsa is my real self

Khalsa is the life of my life

My Khalsa is a saintly knight.”
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The First Guru of the Sikhs

Guru Nanak Dev Ji was born on April 15, 1469, in the light half of the month, though, according to later chroniclers, his birth took place on the full moon day of the month of Kartik, of the same year, in a small village called Talwandi (now Nankana Sahib) in the present district of Sheikhupura, forty miles to the Southwest of Lahore in what is now Pakistan.  His father was a village patwari (record keeper).  Before Nanak breathed his last in 1539, his name had travelled not only throughout India’s north,  south, east, and west, but also far beyond into Arabia, Mesopotamia, Ceylon, Afghanistan, Burma and Tibet.  And all this because he had chosen to traverse for over thirty years of his life all these lands on foot, accompanied by one of his most devout followers, Mardana, a Muslim, who played on the rebeck while Nanak sang to audiences his spiritual, cosmic message.

Guru Nanak was put to school at the early age of five, and he learnt both Persian and Sanskrit from the village Brahmin and the Maulvi.  But, soon, he seems to have discontinued his studies, for his father asked him either to farm or tend cattle, or keep a shop.  But, says the Janam Sakhi, while he obeyed his father to do all he wanted, he had his heart set all the while on the One, Absolute God (Nirankar) and whenever he was asked what his name was, he would reply, “My name is Nanak Nirankari (Nanak who belongs to the one, Absolute Lord).”

At a very early age, he seems to have acquired a questioning, enquiring mind and crystallized intelligence.  At the age of nine, when he was asked to wear the sacred thread, as is the custom among Hindus, he refuses to do so, saying, “I would rather wear the thread that breaks not, nor is soiled, nor burnt nor lost”.  

While out with the cattle one day, says the Janam Sakhi, he fell into a deep trance, and the cattle ruined the neighbour’s farm.  Similarly, when he was sent to buy wares from the market, he gave away all his money to the hungry, saying to himself there could be no truer trade than feeding the lowly and the lost.  His father was furious with him and sent him to Sultanpur (in the district of Kapurthala) to be with Jairam, to whom Nanak’s sister, Nanaki, was married.  Jairam, using his influence with the local governor, Nawab Daulat Khan Lodhi, got him employment with a storekeeper.  But, it is said, as Nanak would weigh up to the number “Tera” (thirteen, which also means “thine”), he would go into a trance and go on repeating, “I am Thine, Lord, I am Thine”.

Jairam advised Kalu to arrange Nanak’s marriage so that he might thus be persuaded to attend to the affairs of the world.  At the age of 18, Nanak was married and had two sons from this marriage, Sri Chand and Lakhmi Das.  but even this did not shake him out of his spiritual attachment and he devoted more and more of his time to discourses with the wandering Faquirs and Sadhus.  It appears these discussions went a long way in training Nanak’s mind in the study of comparative religions of the world.  

One day, Nanak went to bathe at the river Baeen.  He went into a trance and according to Janam Sakhi, did not come out of the water for three days.  Here, he felt that he stood before the Throne of the Supreme Being who commanded him to enter upon His Goldy mission at once.  Thereafter, when Nanak came home, he distributed all he had to the poor and whenever someone would ask him what he had found, he would answer:

“Na Koi Hindu, Na Musalman”.  (“There is no Hindu here, nor a Muslim either.”)

His message created a sensation in the town.  The Qazi called him to his presence and said, “You say there is neither a Hindu nor a Muslim, prove this to me, for I am a Muslim and a man of prayer, and I know that my faith is true.  If you doubt, come and say thy prayers with me and see”.  Nanak readily agreed, and stood at the prayer amongst the faithful, led by the Qazi.  When the prayer was over, the Qazi said to Nanak, “What do you say now?”  Nanak answered, “You say you are a man of prayer.  But your prayer was unaccepted by God, for while you were praying, your mind was in Kabul purchasing horses.”  The Qazi was amazed at the intuitions of Nanak.  Then the Qazi asked, “Who then is a true Muslim?”  The Guru answered:

“If compassion be the mosque, faith thy prayer-mat, 

and honest living thy Quran,

And modesty thy circumcision, contentment thy fast,

then verily thou art a true Muslim.

Let good deeds be thy Kaaba, and Truth thy prophet, 

and thy prayer be for God’s Grace.

And thy rosary be of His Will, then, sayeth Nanak,

God will keep thy Honour.”   [Var of Majh, M.1]

The Qazi was astonished at his vision and asked, “If there are no Hindus and no Musalmans, who are you?”

Nanak answered:

“If I say I’m a Hindu, you are disappointed, but I am not a Muslim either.  I am in fact a mere man made up of five elements.”

From that time on, Nanak started his global mission to instruct and save the world.  He took along with him a Muslim, Mardana by name, and while Mardana played on the rebeck, Nanak sang his heart-searching hymns to the people in a language which they spoke and understood.

For sometime, he went about in Punjab converting Hindus and Muslims to his views and establishing missionary centres for his devout followers.  At Saidpur, near Gujranwala, he stayed at the house of a carpenter, Lalo by name, and thus invited the wrath of the high class Hindus.  They said, “This man is lowering the esteem of his father’s faith by dining with a low-caste Hindu and keeping the constant company of a Muslim drummer.”  One of them, Malik Bhago, arranged a big feast in honour of his ancestors, and invited Nanak to partake of it.  But Nanak refused to go.  At last, Malik, who was an official of the local Pathan army, asked his servants to bring Nanak to his presence by force.  Nanak went to him and when Bhago said, “You do not come to eat with men and eat with a Shudra, what kind of a man are you?” Nanak replied, “In your bread is the blood of the poor, while the bread of Lalo, who earns by the sweat of his brow, is sweet like milk.”  At his, Bhago was all the more enraged and asked Nanak to demonstrate the truth of what he had said.  According to Janam Sakhi, when the Guru pressed in his hands the bread from either house, out of Lalo’s oozed milk, and out of Bhago’s, blood.  Lalo was the first to be converted as a missionary of Nanak’s faith.

From Saidpore, Nanak went to Tulamba, near Multan, where he met a thug, Sajjan by name.  It was customary for Sajjan to sit outside his door on a prayer mat, rosary in hand, waiting for wayfarers whom he would lodge in a temple if he was a Hindu, and in mosque if he was a Muslim.  At night, when the guest would be asleep, he would rob him of his belongings and cut his throat.  Seeing Nanak, he said to his associates, “The man wears a very bright face.  I believe he is very rich.”  And so he extended to Nanak all the courtesies due to a man of substance.  At night, when he asked Nanak to go to sleep, Nanak said, “I would first recite a hymn in praise of God and then retire to bed.”  And then Nanak sang,

“How bright sparkles the bronze, rub it and it blackens your hand,

Wash it as well as you may, but its impurity goes not.”  [Suhi, M.1]

Sajjan instantly realized that he had been discovered, and so fell at the feet of the Master, and begged of him to grant him forgiveness.  Nanak said, “Distribute all you have among the poor, and meditate upon the Name of God.”  Sajjan did so, and with him as the priest, Nanak established his first Gurudwara there.

Thereafter, Nanak, now famed as the Guru (or the enlightener) turned towards the East, and went to well-known places of Hindu pilgrimage - Kurukshetra, Hardwar, Banaras, Gaya and Patna going as far as Dacca and Assam.  At Kurukshetra, he arrived on the day of a solar eclipse, when millions of devout Hindus had come to have a dip in the holy tank.  It is at Kurukshetra, Gita was composed by Lord Krishna in the midst of a royal battle between the two contending clans, Kaurus and Pandvas.  Here the Guru, contrary to the practice, cooked meat in a vessel and made it known that he had done so.  The people swarmed upon him in a great rage that on such an auspicious day and at a place of pilgrimage he had cooked meat to eat.  But the Guru, instead of getting provoked, sang the following hymn:

“Of flesh are we born, within the flesh were we conceived: yea, we are the vessels of flesh.

They the Pundits know not, but pride on their wisdom and sharp wits.”

This argument made the angry pilgrims speechless and they went away either converted to his views or left him alone as being lost.

At Hardwar, on the banks of the Ganga, he saw people throwing water towards the East.  When asked what they were doing, they answered, “We are offering oblation to our ancestors in the other world.”  The Guru thereupon started throwing water towards the West.  When asked, what he was doing, he answered, “I am a farmer from Kartarpur to the West of here, and I am watering my fields over there.”  When people laughed at his innocence, he asked searchingly, "If your water can reach the other world, cannot mine reach even a corner of this world?"  The people were silenced at this unanswerable logic.  

At Banaras, he converted a famed Pundit, Chaturdas, to his faith, leading him away from idol-worship and the  worship of symbols, and inculcating in him devotion to the One and only God by dwelling on His attributes and Praise.  Chaturdas became an ardent missionary of the Sikh faith.  At Gaya, the Guru converted a jeweller, Salis Rai, and appointed him a missionary of his order.  In Kamrup (Assam), some beautiful women tried to entice him with their charm, but the Guru spurned their magical spell and made them believe that only that enjoyment was enjoyable which lasted eternally and that excessive indulgence in pleasures of the flesh which lasted but a brief moment, was a vain pursuit.  

On his way, he was not kindly received in a village.  This village he blest saying, “May ye flourish here.”  In another village, the courtesies shown to him knew no bounds.  This village, he prayed, should scatter.  When Mardana questioned him about his strange utterances, he answered, “those that received us not kindly, let them flourish and be where they are, so that they do not pollute others with their disgraceful conduct.  But those who received us well if they scatter about, would by their example make others also virtuous and well-mannered.”

On his way back, the Guru halted at Puri, wherein is installed the image of Jagannath, Lord of the Universe.  In the temple, the Hindus were performing Arti before the image, going round and round it, carrying caskets in which burnt the earthen lamps, and showering flowers on the idol.  The Guru stood silent and when asked why he was not participating in the service, answered: “Your homage is too small for a God as high as the Master of the Universe.”  And saying this, he sang a hymn in praise of the Supreme Being which, for the sweep of its imagination, is unrivalled in the whole gamut of Indian mystic poetry.  Said he:

The sky is the slaver; the sun and the moon are the lamps,

The spheres of stars are studded in it as jewels;

The chandan-scented winds from the Malai mountain wave,

And scatter across the fragrance of myriads of flowers.  [1]

(Thus) is They worship performed,

O Thou, the Destroyer of fear!

The unstruck melody rings

And maketh music of the Word as if on the tender lips of a flute.  
[1-Pause]

Thousands are Thy eyes, yet hast Thou eyes?

Thousands are Thy forms, yet hast Thou a form?

Thousands are Thy lotus-feet, yet hast thou feet?

Thousands Thy noses to smell, yet hast Thou a nose,

O Wonder of wonders!

Thou  art the spirit that Pervadeth all.

‘Tis Thy Light, that lights all hearts.

Through the Guruís wisdom doth they light burns,

And that what pleaseth Thee becometh Thy Worship.  [3]

(Like the black-bee) I crave day and night for the honey

Of Thy Lotus-feet.

Grant Nanak, the Chatrik, the Nectar of Thy Mercy, Lord,

That he Merges in Thy Name.  [4-3] [Dhanasari, M.1]

For sometimes thereafter, the Guru passed his days journeying in the Punjab.  During these days, his meetings with Sheikh Brahm, twelfth in the line of the great Muslim Sufi saint, Baba Farid, are very significant.  It was in these days that he founded the city of Kartarpur, or the Abode of the Creator-Lord, and built a house for his family to live there.

In the second tour to the south, the Guru went as far as Ceylon accompanied by Saido and Gheo and visited the Raja of Jaffna in this island who had been converted to his faith earlier by one of his merchant followers, Mansukh.

Next, he turned his attention to the north in order to discourse with the Yogis in the Himalayas whose impact had been felt in the Punjab for the last ten centuries.  In this journey, he was accompanied by Hassu, a blacksmith, and Sihan, a washerman.  He was dressed in clothes of skin.  He crossed Nepal and portions of Western Tibet and reached Kailash where he met the Yogi hermits and discoursed with them, on the frivolity of performing miracles and living like recluses.  His discourse with them is preserved in the Sidh Gosht.  [see Rag Ramkali, M.1]

Guru Nanak Dev Ji travelled back to the plains of Punjab via Ladakh, Srinagar, Jammu and Sialkot.  Accompanied by Mardana, once again, the Guru set out upon his fourth journey to the west, and went, among other places, to Mecca and Baghdad dressed, as his near contemporary, Bhai Gurdas, says, in blue, like a Haji, ablution-pot in one hand, prayer-mat in another, and with a BOOK under his arm, as is the custom among the pious Muslims.

At Mecca, according to Janam Sakhi, he rested and went to sleep in the mosque with his feet towards the Kaaba.  When the Mullah saw this act of sacrilege, he was infuriated and kicked him, saying.  “Didn’t you know this is the house of God, and you sleep with your feet towards the Kaaba?”  Unperturbed, the Guru quietly answered, “Turn my feet in whichever direction God’s house is not.”  The Mullah was non-plussed, for he too believed, as was written in the Quran, that God was everywhere, in the North as in the South, in the East as in the West.

Hearing that a strange man had crept into their company, people gathered round him and asked, “Who is greater of the two, a Hindu or a Musalman?”  The Guru replied, “Without good deeds, both will come to grief.”  Then they asked him, “Of what religion art thou?”  The Guru answered, “I am a mere man, made up of five elements, a plaything in the hands of God.”

In Baghdad, The Guru had a discussion with Shah Bahlol, a Muslim divine, and left him a great admirer of his, for Shah Bahlol built a memorial to mark this visit on which the following inscription still stands:

“In memory of the Guru, that is the Divine Master Baba Nanak Fakir Aulia, this building has been raised anew, with the help of seven saints.”   It is dated 927 Hijri (1520-21 A.D.)

When the Guru returned to Punjab via Kabul, visiting Hasan Abdal on the way, where to this day there is a shrine standing to his memory, called Punja Sahib (for there is a hand-mark inscribed in stone which is believed to be Baba Nanak’s), Babar had invaded Punjab for the third time.  The Guru was now at Saidpur staying with Bhai Lalo.  A wholesale massacre of the inhabitants of the place ensured to which the Guru was an eye-witness.  The Guru wrote some of the most patriotic and soul-stirring verses at this time and even asked his God,

“When there’s so much of bloodshed and people groan,

O God, thou feelest no pain?

A deadly lion hath pounced upon a herd of cows,

and Thou, the Master, carest not?”

Here, the Guru was arrested, along with others and was made to grind the corn, but, according to Janam Sakhi, he was soon released with honour, when it was reported to Babar that his hand-mill worked of its own while Nanak sat composed in a trance.

The Guru now settled at Kartarpur with his family as a farmer, where he was joined by several of his followers, including Bhai Lehna (later called Angad), a worshipper of goddess Durga who was converted to his views and struck so faithfully to him and served him with such humility and grace that the Guru, anointed him as his successor in 1539 A.D.  It is at Kartarpur that the institution of free kitchen was first established and whosoever came to see the Guru, partook of it irrespective of his caste, creed or station in life.  When Guru Nanak died, a quarrel ensured between Hindus and Muslims, each party claiming that the Guru belonged to them and so his last rites should be performed according to the tenets of its faith.  But, says the Janam Sakhi, the wise of both the communities settled the dispute this way, that both should place their flowers on the body of Baba Nanak and whichever party’s flowers would wither away last, would be entitled to claim the body.  Next morning, the flowers of either party were as fresh as the night before, and so both decided to divide the sheet covering his body, the Hindus burning it and the Muslims burying if, for, says the Janam Sakhi, his body in the meantime had disappeared into the realm of God carried by angels from the high heavens.

Guru Angad Dev Ji  (1504 - 1552)

Born in Matte-di-Sarai in the Ferozepur district of Panjab into a very poor family, he was 45 when he came to the Throne of Nanak.

He continued the work of Guru Nanak for thirteen years after him.  His chief contribution to the Sikh movement was his insistence on absolute surrender to God, humility and dedicated service to humanity.  It is recorded that it was he who introduced the native script of Punjabi, Gurmukhi, and got the sayings and a biography of his Master written in this script, though the script was known and widely used even before him by the Khatris for keeping their accounts.  Before him, Guru Nanak too had rejected Sanskrit, in preference to the indigenous spoken languages of the people, Punjabi and Hindi, as the great Buddha had done before by making Pali, then the vernacular of North India, the vehicle of his message.  This dealt a severe blow to the hereditary priestly class.

Guru Angad was a married householder before he was converted to the new faith, and had two daughters and two sons.  After he ascended to the throne of Nanak, his wife, Khivi, served in the community kitchen, he himself living on coarse bread earned by him by twisting moonj.

Along with his spiritual mission, he inculcated in his people the love of sports and organizes wrestling bouts for the youngsters.

A man of great forbearance, he once reprimanded Amar Das, his devout follower, for giving his approval to the violence the villagers indulged in against a monk who was very jealous of the Guruís repute and incited them to do violence to the person of the Guru.  Guru Angad said to Amar Das, “You should endure what is unendurable, suffer what is insufferable.  You should have endurance like the earth, steadfastness in joy and sorrow like a mountain, and have pardon in the heart like the river.”

Like Guru Nanak, he too put his sons to a severe test, but finding them wanting, he made Amar Das, his devout disciple, his successor.

Guru Amar Das Ji (1479 - 1574)

Born in Basarke, in the District of Amritsar, Guru Amar Das was a farmer-trader and a strong Vaishnavite before he met Guru Angad at a fairly advanced age.  He used to visit the places of Hindu pilgrimage every year.  He too was a householder, and had two sons and two daughters.  Hearing once the Word of the Guru being recited, he expressed a desire to see the Guru and when he did so, he offered himself body and soul to the service of his Master.  He would fetch water for the Guru from the nearby river each morning in spite of his old age, and obeyed him so well that Guru Angad, leaving out his sons, appointed him to be his successor.

His contribution to the Sikh movement are manifold.  He not only extended the institution of the community kitchen, but also fought against Purdah and Sati.  He collected the works of his two predecessors and got them written out by his grandson, Sahsar Ram, in two volumes, which later formed the main source for the compilation of the Guru-Granth.  He also added some of the sayings of the Hindu Bhaktas to these volumes, adding his comments wherever he differed with them.

Hearing his repute, even Akbar the Great came to visit him, and offered a handsome grant for the community kitchen, but the Guru declined the offer, saying, “The Guru’s kitchen must depend on small voluntary offerings of the devotees and not on the imperial gifts.”  He had also to contend with the hostility from Guru Angad’s son, Datu, and Guru Nanak’s ascetic son, Sri Chand.  People were being attracted, as they often are in India, to the asceticism of Baba Sri Chand, to which the Guru was leading a strong opposition.  But the hostility of Datu became so pronounced, that the Guru had to leave one place after another to be at peace.  Once Datu came to see him and kicked him off his seat, but the Guru was unprovoked, and started pressing the feet of the offender, saying, “I am old, my bones are dry and hard.  Your tender feet must have been hurt by them!”

Guru Amar Das founded the city of Goindwal and dug up a well there with 84 steps leading down to it.  He visited the placed of Hindu pilgrimage as a Guru and preached to large audience the meaning of this new mission.  His faith had now spread far and wide and to minister to its needs he established 22 seats (Manjis) for missionary work and appointed one of his leading followers to be in charge of each.  It was he who initiated reform in the marriage and death ceremonies, making these both occasions for quiet recitation of the Name of God.

Guru Amar Das’s compositions in the Guru-Granth are known for their simplicity of language and for the thoroughness of interpretation of the metaphysical terminology used therein.

Guru Amar Das also emphasized the need and sanctity of secular activity amongst his Sikhs.  

Guru Ram Das Ji (1534 - 1581)

Guru Ram Das (earlier called Jetha) was born at Lahore.  He used to sell boiled and sweetened wheat to the pilgrims at Goindwal outside the Guruís house.  His spare time was devoted to the service of the Guru in the construction of a well (Baoli).  Finding him young, handsome and obedient, the Guru married his eldest daughter, Bibi Bhani, to him and finding his sons careless and impudent, he appointed him to be his successor.  There is in his compositions, included in the Guru-Granth, such sincerity of emotion and beauty and freshness of rhythm, that one is in fact amazed at his creative production of Shabads by this gentle Guru.

Besides, he was a great builder, and founded the city of Ramdaspur, now called Amritsar.  In 1577, he obtained a grant of the site together with 500 bighas of land, from the Emperor Akbar, on payment of Rs. 700 Akbari to the Zamindars who owned the land.  He invited traders from all over to come and settle there.  Today, this is the most prosperous business centre in North India.  The Sikhs now took more and more to business and trade, and even though they knew that secular activity in their faith went hand in hand with spiritual discipline, and they, therefore, not only kept the household, but also farmed or traded to make a living.  They had, for the first time, found a centre of trade being established by their Guru, where they could congregate to be near him as well as create wealth.

The Guru asked his Sikhs to help each other in founding business houses and pray for their success.

The Sikhs from now on remained no longer small farmers or petty shopkeepers, but went as far as Kabul to buy and sell horses, and became jewellers, embroidery workers, carpenters and masons, bankers and wholesalers.

This shift, as we shall see later, stood the community in good stead in times of stress and tribulation.

Guru Arjun Dev Ji (1563 - 1606)

The youngest son of Guru Ram Das, poet of great excellence, a philosopher in his own right, a builder and great organizer, and the first martyr in Sikh history - this was Guru Arjun.  Even in his early years, he showed signs of great promise, faithfulness to the ideals and a balanced mind towards his detractors, one of whom was his eldest brother, Prithi Chand, who did his utmost to harm him in order to usurp the Throne, He was paid back in nothing but forgiveness and charity.  The other brother of Guru Arjun, Mahadev, was a recluse and was hence considered unfit to succeed his father. 

Though Sikhs stood by Guru Arjun and sent in their offerings to him from far and near, these would hardly reach the Guru for they were intercepted on the way by Prithi Chand, even though the Guru had already assigned all the income from the house property to his name and for himself and the community kitchen, he depended only on the offerings of the faithful.

To safeguard against it, the Guru appointed some of his trusted Sikhs in various places to collect the offerings from the faithful, who were required from now on to set apart one-tenth of their incomes for communal purposes.  These collections were to be offered to the Guru on the day of Baisakhi each year by the Masands.

In the heart of the city of Amritsar, Guru Arjun built a temple, now popularly known as the Golden Temple, open on four sides to signify that it was open to men of all four castes and to men from all the four directions of the world.  It is said, he asked a Muslim Sufi saint, Sain Mian Mir, to lay its foundation stone.  Later, the Guru built the cities of Tarn Taaran and Kartarpur, now in the districts of Amritsar and Jullundur respectively.  Around the temples at all these places, the Guru dug up huge tanks for people to bathe, and keep themselves meticulously clean.

When in 1595, a son was born to Guru Arjun, Prithi Chand, who was hoping that the Guru would be childless and would pass the Throne on to him or to his son, started indulging in even dirtier intrigues.  At first, he tried to poison the Guruís son, but failing in this he joined hands with a Muslim governor of Jullundur, Sulhi Khan, and incited him to attack him.  But Sulhi died in most tragic circumstances much to the great chagrin of Prithi Chand.  Similarly, when one of Akbar’s ministers, Bir Bal, imposed a tax on the Khartris of Lahore,  and they, led by the Guru, refused to pay it, Bir Bal threatened an armed attack, but it never matured, for Bir Bal was killed in another expedition.  The Guru now settled down to a life of comparative peace and compiled the Guru Granth to make the Sikhs, men of the BOOK.  He had already given them a central place to worship, the Golden Temple, organized Sangats (congregations) under the Masands more effectively than before, and made it obligatory for Sikhs to part with the tithe in favour of the whole community.  This not only perfected the organization of the faith in every way, but also gave Sikhs an idea of peoplehood.

Meanwhile, Jahangir, the Moghul emperor of Delhi, a fundamentalist Muslim, was hearing reports of the growing influence of the Guru not only among the Hindus but also among the Muslims.  Earlier, when a report was lodged with Akbar that the Guru had compiled a Book in which the Muslim faith had been reviled, he had asked the Book to be read out to him when he visited the Guru at Goindwal in 1598, and when this was done, he was immensely pleased and satisfied that the Guru had a mission of synthesis rather than conflict and exclusiveness.  But Jahangir was made of different texture.  He was alcoholic and a womanizer and wanted to please the Sunni Muslims.

In those days, his son, Khusrau, rebelled against him and in his flight towards Kabul, he called on the Guru, and, as is customary on such occasions the Guru blessed him.  But it was reported to Jahangir that the Guru offered him monetary assistance and even applied a saffron-mark on his forehead to bless him in his fight against the Emperor.  So, Jahangir believing in the report and also wanting to get rid of a person whose authority was growing, (as he himself admits in his autobiography, the Tuzak-i-Jahangiri, p.35) ordered the Guru be arrested, his property confiscated to the State and he be made over to Murtaza Khan, his Kotwal in Lahore, to be tortured to death.

The emperor’s orders were carried out and the Guru was tortured and died a martyr at Lahore on May 30, 1606.

Guru Hargobind Ji (1595 - 1644)

The martyrdom of Guru Arjun, it is commonly believed, turned the tide of Sikh history and made them warlike instead of the pacifists that they were earlier.  It is true, that when Guru Hargobind came to the Throne, he was only eleven and yet he chose to wear two swords at the time of being anointed as the Guru by Bhai Budha, the devout Sikh, who had seen the Sikh movement evolve ever since the days of Guru Nanak.  Indeed, he trained the new Guru in the art of horsemanship, marksmanship, swordsmanship, wrestling and hunting.  The Guru was called Sacha Padshah (the True King), as was the custom ever since Guru Nanak’s days, his audience-hall was known as Durbar as of old, and his accession to Guruship - the coming to the Throne.  His was the Sacha Raj (True dominion or rule).  A fly-brush waved over his head, as in the case of the other Gurus.  And he built a place for congregation for his Sikhs called the Akal Takht or the Throne of the Immortal (opposite the Golden Temple in Amritsar), where, besides spiritual matters, secular affairs, affecting the community, were also discussed.  He built up a small fortification also, called Loh Garh (the fort of iron) and kept a small-sized cavalry and army.  He also sent word to his Sikhs that thereafter the offerings to be made to the Guru should be in the form of weapons and horses.  Hunting expeditions were regularly held, as also symposia of martial music.

No wonder, in the eyes of the rulers, this was a departure from old pacifism.  So it looked also in the eyes of the detractors of Sikhism.  And yet, when we read that the terminology used in Guru Hargobind’s days was the same as in the days of Guru Nanak, that Nanak himself had protested against foreign rule, way of life, dress, language and diet, and even courted imprisonment at the hands of Babar, and that secular activity had always been an integral part of the Sikh faith, we do not see any essential difference in the outlook of Guru Hargobind from his predecessors except perhaps in emphasis which was of course the need of the times.

But Jahangir sensed danger in it for his rule.  Without being provoked by the Guru in any way, imprisoned him in the fort of Gwalior.  According to some historians, he was in jail for twelve years, but it is likely that he was released much earlier.  Seeing the simple life of the Guru in the fort and his single-minded devotion to God, Jahangir not only remitted his sentence considerably, but even tried to befriend him.  He would go out with him on hunting expeditions and paid a visit to him in Amritsar, even offering to complete the construction of the Akal Takht at his own expense which the Guru declined to accept.

Guru Hargobind, like Guru Nanak before him, now travelled throughout the country and visited Kashmir where he converted many people to his faith.  A Gurdwara still stands to his memory there, and most of the Sikhs now residing in Kashmir derive their faith from those days.  He also travelled in the Uttar Pradesh and went to as far east as Pilibhit, building shrines to the memory of his predecessors and creating Sangats.

Meanwhile, Jahangir died and his son, Shah Jahan, came to the throne.  He prohibited the conversion of Muslims and ordered the demolition of many temples, including the Gurdwara Baoli Sahib at Lahore which was razed to the ground and a mosque constructed in its place.  But the Guru held his hand 'til Shah Jahan struck the first blow against him in 1628, over a mere trifle, that the Sikhs had captured a hawk that had strayed away from the King’s party which was hunting near Amritsar and refused to part with it.  The Guru’s property was looted, but the loss of life, including the general’s who led them, was all on the Moghul side.

The Guru, not wanting to prolong this struggle, retired to Kartarpur (in Jullundur district).  But he did not want to be caught napping again and so kept his troops, which included Muslims, in good trim.  For the sake of his Muslim troops, he built a mosque at Hargobindpur.

Another battle ensured with the Moghuls when two of the most precious horses that a Sikh had brought as an offering for the Guru were snatched from him on the way by the Moghul forces.  The Guru deputed a Sikh, Bidhi Chand, to rescue these horses which he did by a clever device.  This resulted in a major conflict and the Guru was attacked by a strong contingent of the Moghul forces.  More than a thousand Sikhs were killed in this battle, as against many more on the other side, including the commanders.

One Painde Khan, who was a general in the Sikh camp, deserted to the Moghuls on his dismissal from service and came with a Moghul detachment to attack the Guru at Kartarpur in 1634.  But Painde Khan, along with another Moghul general, Kale Khan, was killed and the Moghul forces scattered leaving behind a considerable number of the dead.  The last ten years of his life, the Guru passed in meditation, preaching the Gospel and living a very austere life so much so that he even gave up the use of the pillow.  He insisted so much on simple virtues of life that he severely reprimanded his sons, Atal Rai and Baba Gurditta, for performing miracles.  Both these sons died before him, as well as another son, Anil Rai.  Though he had two more sons, Suraj Mal and Tegh Bahadur, he appointed his grandson, Hari Rai, to be his successor.

Guru Hari Rai Ji (1630 - 1661)

Guru Hari Rai kept a cavalry of 2,200 Sikhs ready to defend the faith.  Once, lost in his thoughts, he was passing through a garden and a flower fell from the stem struck by the flaps of his loose coat.  He was so filled with remorse that he pledged that thereafter he would always keep the loose folds assembled in his arms, and to this he struck throughout his life.

And yet, when Dara Shikoh, a Sufi brother of Aurangzeb, losing the battle of succession, was fleeing towards the west, and came to Goindwal to ask for the Guru’s help, he arrayed his men along the river Beas and held the pursuing forces ‘til Dara had fled to security.  Aurangzeb did not forgive this, and as soon as he came to the throne, he asked the Guru to present himself at his court.  The Guru did not go himself, but sent his son, Ram Rai, to see the Emperor.  Aurangzeb received him well and said he only wanted to be assured that there was nothing derogatory to the Muslims in the Sikh Scripture, nor were the Sikhs poised against the imperial rule.  Ram Rai, with his vast spiritual background and cultured manners, pleased the Emperor, but misinterpreted the Word of Guru Nanak, carried off by his desire to give not the slightest offence to his host.  The Sikhs of Delhi reported the matter to the Guru and the latter was so anguished that he called upon Ram Rai to leave the Emperor’s court at once and go to wherever he wanted but never to see him again.

During his whole period, the Guru pursued missionary activities with great zeal and never once gave an opportunity to clash with the Moghul rule.  He died in 1661 handing over his charge to his tender son, Hari Krishan.  Some historians claim that he was poisoned to death under the order of Aurangzeb.

Guru Hari Krishan Ji (1656 - 1664)

When Hari Krishan, the eighth Guru, came to the Throne, he was only five years old.  Ram Rai, his elder brother, saw in this a great opportunity to press his claim for Guruship before the Emperor, now his friend.  He even installed himself as Guru at Dera Dun, and appointed a few missionaries to propagate his cause.  The Emperor too was interested to pass on, if he could, the Throne of Nanak to a loyal, spineless friend of his, like Ram Rai.  So he called both parties to his presence in Delhi.  The emperor put the young Guru’s intelligence to the test on several occasions, and he found him perfect and rejected the case of Ram Rai, more so because the Sikhs had felt greatly irritated at the Emperor’s meddling in their religious affairs so blatantly.

Unfortunately for the Sikhs, however, the Guru contracted small-pox and died at the age of eight, suggesting, as his end approached, that after him the Guru would be found at Bakala (referring thereby to his grand uncle, Tegh Bahadur, who was leading a very pious and detached life there).

Guru Tegh Bahadur Ji (1621 - 1675)

Hearing that the last Guru had referred to the new Guru being found at Bakala, many claimants to the throne set up their gaddhis there and created confusion in the minds of the Sikhs as to who in fact the Guru was.  But devout Sikhs found out Tegh Bahadur and installed him as the Guru, at the age of 44.

One of his rivals, Dhirmal, grandson of Guru Hari Rai, even tried to take his life and a shot was fired at him, and his house was ransacked.  Tegh Bahadur escaped with minor injuries, but did not get provoked.  However, the Sikhs attacked Dhirmal’s house, and took possession of all his property, including the original copy of the Adi Granth.  The Guru, however, not only returned the property to Dhirmal but, it is said, deposited the copy of the Adi Granth in a safe bed of the river Beas while he was on his way to Kiratpur and sent word to Dhirmal, to recover it from there.  This copy, now laying at Kartarpur with the descendants of Dhirmal, still shows signs of the borders having been soiled by water.  It is in the possession of Amarjit Singh Sodhi.

With this, however, his troubles did not end, for elsewhere too he was facing hostility.  He went to Amritsar to pay his homage at the Golden Temple, but the custodians shut its doors upon him.  He left Bakala to live at Kiratpur, but here too, Dhirmal's followers caused much annoyance to him.  The Guru thereupon purchased a piece of land in the Shivalik hills, and founded the city of Anandpur.  Here too, he found no peace, and moved out in the Malwa region, and from there to Hariana, preaching his Gospel and digging up wells and tanks on the way for use of the peasants of that arid land.  His travels caused such a consternation in Aurangzeb’s mind that he got him arrested.  But due to the mediation of Raja Ram Singh, a Rajput general of Aurangzeb, the matter was amicably settled.

Thereafter, the Guru went towards the East, visiting on the way the historic cities of Agra, Allahabad, Banaras, Gaya and Patna.  Leaving his family at Patna, he went to Dacca.  Thus, the whole Eastern region right up to Assam was studded with Sikh shrines due to the missionary zeal of the Sikhs.  While he was in Assam, his friend, Raja Ram Singh, came with an expeditionary force against Assam and requested the Guru to be with him for some time.  Many expeditions had been sent by Aurangzeb before too, but the Assamese were unbeaten.  This time a similar result would have ensued but for the intervention of the Guru who negotiated a settlement between the two parties.  A Sikh temple stands at the place, called Dhubri, in memory of this event.

Meanwhile, a son had been born to the Guru at Patna, but the Guru, getting urgent summons from his followers in the Punjab, hastened back to his native land, taking good care that his son was brought up at Patna according to the traditions of his house.  In Punjab and Kashmir he found the Hindus and Sikhs greatly terrorized on account of the bigoted policies of Aurangzeb.  He put heart into them to face the situation with calmness and courage.  He invited his family also to join him at Anandpur, but he soon left them again for a tour of the country right up to Agra.  On the way, he was received with great ovation, people became his followers in large numbers and made offerings to him.  The emperor was receiving alarming reports that the Guru was gathering great strength and instilling a spirit of resistance against forcible conversions.  When the Pundits of Kashmir had visited him at Anandpur earlier, seeking his help to save their faith for they were being harassed into changing their religion, the Guruís reply to them was, “Don’t be afraid, nor make others so.  I shall much rather lay down my head than that any harm comes to you.  You may tell Aurangzeb’s governor that if he can convert me, you will only then follow suit”.

Aurangzeb decided to take no chances and once again issued orders for his arrest.  Guru was taken prisoner and brought to Delhi in chains.  He was asked either to accept Islam or death and he chose death.  One of his followers, Mati Das, was sawn alive,  and on November, 1675, he too was beheaded in the Chandni Chowk of Delhi where stands a great monument, Sis Ganj, to his memory.  His body lay there with orders that no one would take it.  However, a Sikh carter got hold of his body in the dark of night and cremated it with great respect burning his house along with it, to escape notice.  His head was carried off by another Sikh who took it to Anandpur where his son, Gobind, was.  The head was cremated there with full honours, his son swearing  at this time that he would now create a body of the Sikhs who would not be able to hide their identity as they had done at the time of Guru Tegh Bahadur’s death, when no one had come forward in Delhi to claim his dead body, for fear of being identified and so persecuted by the Emperor.

Guru Gobind Singh Ji (1666 - 1708)

Guru Gobind was only nine years of age when he was called upon to undertake the onerous responsibilities of Guruship in those times of tribulation and stress.  Having passed his childhood at Patna, he had picked up eastern Hindi and Sanskrit, and then he not only improved his knowledge in these languages but also learnt Persian and Gurmukhi characters.  For some time, he retired to the Nahan State in the Himalayas in a place called Paonta Sahib and read much of the literature that had been composed in Sanskrit and Braj.  He learnt to write poetry.  He then translated the whole gamut of heroic stories as found in the Ramayana, Mahabharata and the Puranas, to instil the virtues of heroism and chivalry in his people.  He employed 52 poets to undertake a similar task.  In this literature, much of which has been lost and only some of which is preserved in his Book, the Dasam Granth, compiled after his death, the same old strain of the oneness of God and the whole humanity runs as in the works of his predecessors.  All superstitions and taboos are decried in a humourous vein, and a spirit of go-getting and sacrifice for righteousness inculcated.

His spirit of optimism can be gauged from the reply he is said to have given his father when asked what a man should do when he became utterly helpless.  Both the verses are the compositions of Guru Tegh Bahadur, in the form of, it appears, question and answer.  Guru Tegh Bahadur’s inquiry was:

“My strength is gone and I am in bondage,

and from it now there is no escape.

God alone is my support, and He alone will help as he did the ‘Elephant’.”

To this Guru Gobind Singh’s reported reply was:

“I have rallied my strength, my bonds are loosed,

there is every hope for me,

Sayeth Nanak, everything is in the hands of the Lord,

Now help me, my God.”

This, then, is the shift in emphasis that Guru Gobind Singh brought about in the Sikh movement.  He has often been accused of his anti-Muslim bias, but there is not a trace of it in his works.  Says he:

“The same are the temple and the mosque.

The same are the Pooja and the Nimaz.

All men are the same all over,

though each a different appearance has.”

And, as we shall see, the Guru in his military campaigns fought with equal zeal with the Hindu hill chiefs who surrounded him, and the Moghul imperial forces.  Both Hindus and Muslims constituting his army and following, even in the worst days of crisis and struggle.

Like his grandfather, Guru Hargobind, he too was forced by circumstances to prepare himself for war, but he never once acquired an inch of territory for himself.  The first battle he fought was with Raja Bhim Chand of Kahlur (now in Himachal Pradesh), who, jealous of his growing influence, attacked him unprovoked in 1686.  The battle was fought at Bhangani, near Paonta Sahib in the Nahan state.  The Guru trounced his adversary, helped by a force of 700 Muslims who fought alongside of him under the leadership of Pir Budhu Shah, a great admirer of his.  The Pir lost two of his sons in the battle.

In those days, the Imperial Government of Delhi levied a tribute on the hill chiefs and when a demand was made on them, many of them, led by the Raja of Kahlur, refused to pay it and requested the Guru to assist them.  Though the Guru  had been earlier engaged in a battle with Kahlur, he readily agreed and joined hands with them to resist the attack launched by the Governor of Jammu under orders from Delhi.  In this battle again, the forces of the hill chiefs, led by the Guru, were victorious.

Alarmed at this, Aurangzeb sent his son, Muazzim (later called Bahadur Shah) to put the affairs of the Punjab in order.  The Prince sent a force from Lahore to punish the hill chiefs and also the Guru.  But, while no harm came to Guru Gobind Singh, the hill chiefs suffered defeat, for they got divided on the basis of caste.  The Guru later tried to bring them together, but found the task impossible as superstitions and mutual jealousies, which have been the bane of this country for centuries, stood in the way.

The Guru, therefore, decided to create a community which would not only fight against all shams and taboos of caste, dress, diet and status, but being worshippers of the One Supreme Being would look upon all humanity as one.  They would be the spearhead of a world-wide movement for synthesis and dedicated service.  Such a force was in any case to wear a distinctive appearance as it often happens in almost every age and clime in respect to dedicated men and women.  And such a force the Guru created in 1699 on the day of Baisakhi at Anandpur.

Thousands of people from far and near had gathered on this auspicious day to pay homage to the Guru.  The Guru with a naked sword in hand, came to the congregation and asked for the head of a Sikh for the cause of Dharma.  There was great consternation in the Assembly, but one by one five of them came forward to present their heads to the Guru.  Then the Guru called his five beloveds (Panj Pyare) and administered to them sugared water stirred with a steel dagger.  This was called Amrit (or nectar) and when the Guru had administered it to them himself, he stood, with joined palms, before them, and said, “Now it is my turn to be baptised by you”.  and so they baptised him, their Guru, thus emphasizing the democratic spirit of the faith.  Truly it has been said of the Guru:

“Blessed is Gobind Singh who is the Guru as well as a disciple.”

About 80,000 Sikhs were baptised in a similar way in a few days' time.  The Guru asked them to shed all superstitions of caste and birth, of idol-worship and belief in anything but the One God.  They were told to keep ever ready to defend the faith, not only theirs, but even of others as Guru Tegh Bahadur had done before.  They were to act as a unifying force in the world and live to work, work to share, and share to Believe.  “My Sikhs shall obliterate the differences between Hindus and Muslims, touchables and untouchables, high and low, and create one fraternity of man believing in the fatherhood of God.”

The Sikhs were also asked to wear five K’s (namely Keshas, unshorn hair; Kangha, the comb, to keep them clean; Kara, the steel bangle, symbol of the omnipresence of God; Kachna or drawers, symbol of chastity; and Kirpan or the sword as symbol of resistance to evil).

The Hindu hill chiefs were afraid of this, and sought the help of Aurangzeb to fight the rising power of the Guru.  The Moghul emperor sent orders to the Nawabs of Sirhind and Lahore to assist them which they did.  The whole force marched upon Anandpur in 1701.  For three long years, they laid siege to the fort but the Guru did not capitulate, even though many of his followers died of hunger and thirst and many were slain on the field of battle.  Forty Sikhs even disclaimed him and left for their homes in the thick of the night.  But, shamed by their womenfolk, they returned and died fighting later at Mukatsar.  These are called the “Saved Ones” (Muktas).

But the endurance of man has its limits.  The Guru wanted to hold out at the fort, but his followers persuaded him to leave for some other place of safety.  But as soon as they came out, they were pounced upon by the enemy.  The Guru’s family was separated from him, only two elder sons remaining with him.  He now moved towards Chamkaur, his mother, Gujri, with her two younger grandsons taking shelter with a Brahmin servant of theirs, named Gangu.  Gangu, however, betrayed them to the Nawab of Sirhind who got the two tender sons of Gobind bricked up alive.  Mother Gujri died of shock.  In the battle of Chamkaur which followed, the Guru lost his two other sons as well, and hard pressed by the five Sikhs left with him in the improvised fortress, he was ordered to leave.  Here, he was helped by two Pathans, Nabi Khan and Ghani Khan, who declaring him to be a Muslim Pir, escorted him to safety through the Moghul forces that were combing the countryside in search of the Guru.  Crossing the forests of Machhiwara, he came to Jatpura, where another Muslim, Rai Kalha, offered him help.  But, as the imperial forces were pursuing him, the Guru left this place for Mukatsar in the Ferozepur district and, collecting a small force, pounced upon his adversaries.  The Moghul forces were defeated, and the Guru now turned towards Talwandi Sabo, where he stayed for nine months.  It is now called Damdama Sahib, or the resting place, as well as the Guruís Kashi.  for, it is here that he recited the Adi Granth from his memory.

From a place called Dina, he sent a letter, written in Persian verse, called Zafar Nama (the letter of Victory) to Aurangzeb, saying that though he called himself a religious man, he acted most irreligiously.  He also reminded him that although his sons and many of his followers were killed, he himself was yet alive.  Justifying his use of the sword, he said:

“When the affairs were past any other remedy,

I thought it righteous to unsheath the sword.”

Aurangzeb wrote back to him that he should come and see him.  But before the Guru could do so, he heard that Aurangzeb had died.  The Guru thereupon left immediately for Delhi and  Bahadur Shah, seeking his help in the war of succession, the Guru helped him with a detachment and, on being victorious, Bahadur Shah invited him to his court at Agra.  Negotiations proceeded about settling the differences between the house of Nanak and the house of Babar.  But nothing came of them and the Guru thereupon left for the south and settled at Nanded in the Deccan.

Here, he converted a Bairagi, Madho Das, who, born in Rajauri in the Poonchh district of Kashmire, had renounced the world and had come to settle here on the banks of the Godavari leading the life of a recluse.  He was renamed Banda Singh, for he now called himself Banda (or slave of the Guru).

It is here that the Guru met his end at the hands of two Pathans, sent, it appears, by the Nawab of Sirhind who, afraid of the Guruís growing influence with the new Emperor, wanted to do him to death.  The wound, inflicted by the Pathans (who were also put to death there and then) was sewn up, according to some writers, but it burst open later when the Guru was trying a bow.  On October 7, 1708, he breathed his last.

When the Sikhs asked him who their Guru would be in the future, he said, “The Word is the spiritual Guru as contained in the Adi Granth; the secular Guru is the Panth or the Whole Khalsa.”

After Guru Gobind Singh Ji

For about seven years after the death of Guru Gobind Singh, Banda Singh Bahadur (he was so-called on account of his unparalleled bravery) won resounding victories against the imperial Moghul forces and established his own rule in large tracts of land west of Delhi, ransacking Sirhind and killing the Nawab.  He also stuck his own coin, but was captured at Gurdas Nangal near Gurdaspur and was put to death at Delhi along with seven hundred others.  For fifty years thereafter, it was a battle of life and death for the Sikhs.  Price was put on their heads and they were hounded out of town and country to seek refuge in the woods.  But this also gave Sikhs an excellent opportunity for training in guerrilla warfare by which they harassed the invading armies of Nadir Shah and Ahmad Shah Abdali.  They were so divided into twelve Misals (or clans), but whenever they attacked a target, they did so jointly after passing a unanimous resolution (Gurmata).  And even before Ranjit Singh, lion of the Punjab, came to power and created an empire which included a greater portion of the present Punjab, Jammu and Kashmir, the North-West Frontier Province, etc., the twelve Misals of the Sikhs had each created for itself an independent dominion.  The Sikh States of Patiala, Nabha, Jind, Faridkot, Kalsia and Kapurthala were established in those days.

After Ranjit Singh’s death in 1839, confusion prevailed in the Sikh regime due to the intrigues of leadership of power.  Meanwhile, the British, who were waiting for an opportunity to annex the Punjab, doorway to Afghanistan and the Soviet Union, struck and, following two wars, the Sikh kingdom was integrated with the British India.

During the early British days, several movements of reform ensued, including the Namdhari movement, which not only propagated the Gospel of the Name, but also led an anti-British crusade.  No Namdhari was to study the Ferangi’s language, nor seek employment with him, nor use the post offices, nor any of the British products.  The leader of the Namdhari movement, Baba Ram Singh, was imprisoned and died during his incarceration in Rangoon.  Namdharis, however, made a few departures in the original Path of the Guru and became strike vegetarians, discarded the sword in preference to the rosary and did not accept the GURU GRANTH as Guru, as they continued to believe in a living Guru.

But the greatest upsurge for reform came with the Akali movement which, beginning with the Singh Sabha movement in the late nineteenth century and insisting on holding on to the orthodox faith of Guru Gobind, culminated in the movement for expulsion of corrupt hereditary priests from the Sikh temples and handing over their management to an elected body of the whole community, called the Shiromani Gurdwara Parbandhak Committee (S.G.P.C. for short).  This movement involved them in a tussle with the British Government as well, because they stood by the vested interests of the priests.  The Sikhs, thereafter participated actively in the movement for the country’s liberation, though the British continued to recruit them in the imperial army in large numbers and grant the awards of land in the Canal-irrigated areas of the Punjab.  

During this period many Sikhs travelled and settled abroad in Canada, Malaya, East Africa and California as farmers, lumbermen, factory and office workers, artisans and lawyers.  At home also they made tremendous progress in all spheres of activity, notably as engineers, medical scientists, carpenters, contractors and merchants.  

After the partition of the country, all that the Sikhs had created was ruined, but it gave them also the first opportunity to congregate in a compact piece of land which is now Punjab.

Though the Sikhs are only 20 million, mainly concentrated in the Punjab, the Sikh faith is owned by many more people, notably the Sindhis.  A large number of the Hindus also believe in the tenets of the Sikh faith and look upon the Sikh Gurus as their very own.

Editors Note:  It must be pointed out that “post-independent history” of the Sikhs has been very troubled.  It can be read in a very well researched book written by Dr. Sangat Singh entitled, The Sikhs in History (3rd Edition, 1999).

Dr. Sangat Singh can be reached at S-181 Greater Kailash 11, New Delhi, India 110048.

Phone: 011-91-11-649-4294, 011-91-11-622-4744.

Chapter Forty-Three

Banda Singh Bahadur 

(1670-1716)
Banda Singh Bahadur was an eighteenth-century Sikh warrior who for the first time seized territory for the Khalsa and paved the way for the ultimate conquest of the Punjab by them, was born Lachhman Dev on 27 October 1670 at Rajauri in the Punchh district of Kashmir.  Lachhman Dev had a very tender heart and the sight of a dying doe during one of the hunting excursions proved a turning -point in his life.  So strong was his sense of penitence that he left his home to become an ascetic.  He was them fifteen years of age.  He first received instruction from a mendicant, Janaki Prasad.  At the shrine of Ram Thamman, near Kasur, he joined Bairagi Ram Das and was given the name of Madho Das.  Roaming about the country for some years, he settled down in the Panchvati woods, near Nasik.  He learnt yoga from Yogi Aughar Nath and, after his death, left Nasik and established a math (monastery) of his own at Nanded on the left bank of the River Godavari.  Here he had an encounter with Guru Gobind Singh who happened to visit his hermitary on 3 September 1708, at the end of which he, as the chronicler records, fell at his feet, pronouncing himself to be his Banda or slave.  Guru Gobind Singh escorted him to his own camp, administered to him the vows of the Khalsa and gave him the name of Banda Singh, from the word Banda he had used for himself when proclaiming his allegiance to the Guru.  Blessed by Guru Gobind Singh who bestowed upon him a drum, a banner and five arrows as emblems of authority, and accompanied by five Sikhs - Binod Singh, Kaha Singh, Baj Singh, Daya Singh and Ram Singh, he set out towards the north determined to chastise the tyrannical Mughal faujdar of Sirhind.  As he reached the Punjab, Sikhs began to rally round his standard, amongst the first to join him being Bhai Fateh Singh, a descendant of Bhai Bhagatu, Karam Singh and Dharma Singh of Bahi Rupa and Ali Singh, Mali Singh and other Sikhs of Salaudi.  Ram Singh and Tilok Singh, the ancestors of Phulkian rulers, provided material help.  On 26 November 1709, Banda Singh attacked Samana, the native town of Jalal ud-Din, the executioner of Guru Tegh Bahadur, and of the two executioners who had volunteered to behead Guru Gobind Singh’s two young sons, at Sirhind.  After the sack of Samana, Banda Singh occupied Ghurham, Thaska, Shahabad and Mustafabad.  The town of Kapuri, whose faujdar, Qadam ud-Din, was notorious for his debaucheries and persecution of Hindus and Sikhs, was razed to the ground.  Next came the turn of Sadhaura, whose chief, Usman Khan, had not only oppressed the Hindus but had also tortured to death the Muslim saint, Sayyid Buddhu Shah, for having helped Guru Gobind Singh in the battle at Bhangani.  Banda Singh took this long circuitous route awaiting Sikhs from the Doaba and Majha areas to join his force before he attacked Sirhind where two of Guru Gobind Singh’s sons had met with a cruel fate at the hands of Wazir Khan, the Mughal satrap.  Wazir Khan was killed in the battle of Chappar Chiri on 12 May 1710, and on 14 May the city of Sirhind was captured and given over to plunder.  Baj Singh, one of Banda Singh’s companions, was appointed governor of Sirhind.  Banda Singh was now the virtual master of territories between the Yammna and the Sutlej, yielding an annual revenue of thirty-six lacs of rupees.  He made the old Fort of Mukhlisgarh, in the safety of the Himalayas, his headquarters, renaming it Lohgarh.  He assumed the style of royalty and introduced a new calendar dating from his capture of Sirhind.  He had new coins struck in the name of Guru Nanak - Guru Gobind Singh.  Besides the names of the Gurus, the inscription of his seal contained the word deg (the kettle in Guru ka Langar signifying charity) and tech (the sword of the Khalsa signifying victory).  Banda Singh’s rule, though short-lived, had a far-reaching impact on the history of the Punjab.  With it began the decay of the Mughal authority and the demolition of the feudal system of society it had created.  Banda Singh abolished the Zamindari system and made the tillers masters of the land by conferring upon them proprietary rights.  He was liberal in his treatment of Hindus and Muslims many of whom joined the Sikh faith and took up arms under him.

In the summer of 1710, Banda Singh crossed the Yamnu and seized Saharanpur.  On his arrival at Nanauta on 11 July 1710, crowds of Gujjars, who called themselves Nanakpanthis swelled his ranks, but he had to return to the Punjab, without making any further conquest in the Gangetic valley.  In the Punjab, he took Batala and Kalanaur, marched towards Lahore, while a contingent proceeded to occupy the city and parganah of Pathankot.  Seized with terror, Sayyid Aslam, the governor of Lahore, shut himself up in the Fort.  Cries of jihad or religious war against the Sikhs proved of little avail and Banda Singh inflicted a crushing defeat upon the gathering host at the village of Bhioval.  Except for the city of Lahore, the whole of Majha and Riarki had fallen into his hands.  On 3 October 1710, he occupied Rahon in the Jalandhar Doab.

Banda Singh’s increasing influence roused the ire of the Mughal emperor Bahadur Shah, who came northwards from the Deccan, and commanded the governors of Delhi and Oudh and other Mughal officers to punish the Sikhs.  The order he issued on 10 December 1710 was a general warrant for the faujdars to kill the worshippers of Nanak, i.e. Sikhs, wherever found (Nanak-prastan ra har ja kih ba-yaband ba-qatl rasanand).  Even in the face of this edict for wholesale destruction of the Sikhs, Banda Singh maintained towards the Muslims generally an attitude of tolerance.  A report submitted to Emperor Bahadur Shah stated that as many as five thousand Muslims of the neighbourhood of Kalanaur and Batala had joined Banda Singh and that they were allowed the fullest liberty to shout their religious call, azan, and recite khutba and namaz, in the army of the Sikhs and that they were properly looked after and fed.

In 1710, a massive imperial force drove the Sikhs from Sirhind and other places to take shelter in the Fort of Lohgarh in the submountain region.  Here Banda Singh was closely invested by sixty thousand horse and foot.  For want of provisions, the Sikhs were reduced to rigorous straits but on the night of 10 December 1710, Banda Singh made a desperate bid to escape and hacked his way out of the imperial cordon.

Banda Singh was far from vanquished and, within a fortnight of his escape from Lohgarh, he began to send out hukamnamas exhorting the people to carry on the fight.  He ransacked the submountainous state of Bilaspur; Mandi, Kullu and Chamba submitted to his authority of their own accord.  In June 1711, as he descended towards the plains he was engaged in an action at Bahrampur near Jammu, in which the Mughal troops were worsted.  Banda Singh was, however, forced in the end again to retreat into the hills.  After the death, on 28 February 1712, of Emperor Bahadur Shah, the war of succession for the imperial throne and the disturbed state of affairs in Delhi brought Banda Singh some respite, but Farrukh-Siyar who ascended the throne of Delhi in 1713 accelerated the campaign against the Sikhs.  They were hounded out of the plains where Banda Singh had reoccupied Sadhaura and Lohgarh.  Their main column, led by Banda Singh, was subjected to a most stringent siege at the village of Gurdas-Nangal, about six kilometres from Gurdaspur.  The supplies having run out, the Sikhs suffered great hardship and lived on animal flesh which they had to eat raw owing to lack of firewood.  To quote the Muslim diarist of the time, Khafi Khan, “Many died of dysentery and privation...When all the grass was gone, they gathered leaves from the trees.  When these were consumed, they stripped the bark and broke off the small shoots, dried them, ground them and used them instead of flour, thus keeping body and soul together.  They collected the bones of animals and used them in the same way.  Some assert that they saw a few of the Sikhs cut flesh from their own thighs, roast it, and eat it”.

For eight long months, the garrison resisted the siege under these gruesome conditions.  The royal armies at last broke through and captured Banda Singh and his famishing companions on 7 December 1715.  They were at first taken to and paraded in the streets of Lahore and then sent to Delhi where they arrived on 27 February 1716.  The cavalcade to the imperial capital was a grisly sight.  Besides 740 prisoners in heavy chains, it comprised seven hundred cartloads of the heads of Sikhs with another 2,000 stuck upon pikes.  By Farrukh-Siyar’s order Banda Singh and some two dozen leading Sikhs were imprisoned in the Fort, while the remaining 694 were made over to the kotwal, Sarbrah Khan, to be executed at the Kotwali Chabutra at the rate of a hundred a day.  Then Banda Singh Bahadur and his remaining companions were taken to the tomb of Khwaja Qutb ud-Din Bakhtiyar Kaki, near the Qutb Minar.  There he was offered the choice between Islam and death.  Upon his refusal to renounce his faith, his four-year-old son, Ajai Singh, was hacked to pieces before his eyes.  He himself was subjected to the harshest torments.  His eyes were pulled out and hands and feet chopped off.  His flesh was torn with red-hot pincers and finally his body was cut up limb by limb.  This occurred on 9 June 1716.
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Chapter Forty-Four

Sikh Freedom Fighters In The Age of Revolution
By 

Siri Daya Singh and Gurubanda Singh Khalsa
As all students of Western History know, the American Revolution of 1776 was just one in a wave of revolutions, during the late eighteenth and early nineteenth centuries, which changed the prevailing order of the Western World.  It is little known in the West, however, that during roughly the same period, the so-called Age of Revolution, a nascent Sikh state was fighting for its freedom from foreign domination and religious oppression, which was secured for a brief interval around the turn of the century. 

To understand this period fully, it is necessary to begin with the passing of Guru Gobind Singh, the Tenth Master of the Sikhs, in 1708.  The Guru had left his general, Banda Singh Bahadur, in charge of the struggle against religious persecution in the Punjab.  Banda Singh took it upon himself to redress the wrongs committed against his Guru by the oppressive Moghul empire.  In the process, he freed much of the Punjab from the dominion of petty rulers and aristocrats who were supported by the Moghul government in Delhi.  A radical reformer, he abolished the exploitative zamindari system, returning control of the land to those who actually tilled the soil.  Striking out at the rigid system of class, he frequently placed downtrodden menial workers in the position of local leaders.

In 1711, Banda Bahadur proclaimed an independent Sikh state in Northern India.  He claimed rulership, not in his own name, but in the name of the Guru, and struck coins in the name of “Guru Nanak-Gobind Singh", with the seal of "Deg. Teg. Fateh" inscribed on each.  Shortly, the vast Moghul power turned its forces against the emerging nation.  On December 10, 1710, the Moghul Emperor, Bahadur Shah, issued an edict ordering that all Sikhs, wherever found, be immediately and unhesitatingly destroyed.  Thus began a period of systematic extermination of the Sikh people which was to last fifty years.  For the Sikhs, there was no question but to resist against all odds.  Yet it is a great credit to the Gurus’ teachings that the Sikh nation, in its official response to Bahadur Shah’s edict, specifically disavowed any hatred or prejudice against the religion or ethnic character of their oppressors.

“We do not oppose Muslims or

Islam, but only tyranny and

usurpation of power.”

Banda Bahadur and his army, on account of their will and bravery in battle, were feared throughout Northern India as virtual supermen.  Nevertheless, the overwhelming numbers of the Moghul armies proved to be too much for the inspired rebels.  Banda Bahadur and his forces were surrounded, nearly starved to death during a prolonged siege, and finally were captured in 1716.  Banda Singh Bahadur was cruelly tortured to death and made to witness the brutal execution of his young son.  Yet neither he, nor any of his companions were recorded to have lost their faith, even to the last breath.

It has been held by some historians that Banda Singh was cruel to his enemies, and that he held a personal hatred toward Muslims.  The first point appears to have some validity.  Certainly when he razed Sirhind, the city of the notorious Wazir Khan, murderer of the two younger sons of Guru Gobind Singh, Banda Bahadur displayed a vengefulness and cruelty hardly worthy of a Sikh of the Guru.  But the truth of the second charge can hardly be substantiated.  It has been recorded by historians of the time that Banda Singh appointed several Muslims to posts in his government.  He also accepted the service of a large number of Muslims in his army:  they were given equal pay and status with the other soldiers, and were allowed to say their prayers in accordance with their religion.  Viewing the period of Banda Singh’s leadership in perspective, we see that he laid the foundation for the future unification and independence of the Punjab, by inspiring the people with the possibility of popular rule, free from tyranny.  Keenly aware of his place in history, Banda Bahadur, on the day of his death, addressed his captor in these words:

“Whenever men become so corrupt and wicked as to relinquish the path of equity and abandon themselves to all kinds of excesses, God never fails to raise a scourge like me to chastise those who are so depraved.  But when the measure of punishment is full, then He raises men like you to bring him to punishment.”

In the years following Banda Singh’s death, the Sikhs were subjected to wave after wave of persecution, its aim being their complete and total annihilation.  A price was placed on the head of anyone bearing the long hair and beard of the Faith of Nanak.  Each day, the heads of hundreds of Sikhs were carried on the tips of spears to Delhi for bloodmoney.  Year by year, the list of martyrs grew.  Bhai Mani Singh, the revered scholar and sage, was cut limb by limb.  Others were sawed, broken on the wheel, or had their scalps chiselled from their skulls.  Women and children were thrown into dungeons, tortured and given hard labour.  Sikh women were forced to watch their children slaughtered, and then made to wear their bleeding limbs as cruel ornaments.  Through it all, they kept their faith, and refused to grant their tormentors the satisfaction of hearing even a sigh of sorrow.

Dispossessed of their homes and their land, the Sikhs took to the saddle, and found shelter in the hills and forests.  They partook of meagre rations, and plundered the caravans of invading armies for support and sustenance.  The years of struggle and privation only strengthened their faith and resolve:  “the numbers of the Sikhs continued to swell, and no amount of persecution could keep them down.  Throughout the northern plains echoed the call, never before heard in that corner of the world.”  Death or Liberty!  Death or Liberty!

The year 1733 marked a brief break in the hostilities.  The Moghul rulership in Delhi offered a jagir, a gift of land, and the honourary title of “Nawab” to the leader of the Sikhs “as a means of appeasement”.  The representatives of the Khalsa, who were meeting at the Akal Takhat, considered the proposal, but none of them would accept it.  Their hearts were set on political self-determination, not on feeble compromise.  Finally, after continued assurances of the government’s good intentions, they agreed to offer the title and the jagir to some deserving Sikh as a reward for his servicefulness.  Kapur Singh of Faizullapur, who had been waving a large fan over the assembly was nominated.  Yet this humble Sikh would not accept the gift until the land had been blessed by the touch of the feet of five “Khalsa Sikhs.”

During this short period of relief, the Sikhs afforded themselves of the opportunity to reorganize their military forces, dividing them into two divisions, called dals.  The Buddha Dal was composed of the older, seasoned fighters, led by the same ‘Nawab’ Kapur Singh, while the Taruna Dal was composed of the younger soldiers.  Viewing these signs of increased vigour among the Sikhs, the Delhi government withdrew its jagir, and fighting was renewed afresh.  In the years that followed, the Sikhs were forced to defend themselves, not only against the Moghul Empire in the south, but against the invading Pathan Empire under the leadership of Ahmed Shah Durrani, in the north.  They fought fiercely, often inflicting heavy losses upon the enemy, despite all odds.  In February of 1762, Ahmed Shah marched upon the Sikhs with a huge army, taking more than ten thousand lives, mostly women, children and old men.  In April of the same year, he ordered Harimandir Sahib, the Sikhs’ principal place of pilgrimage, filled with gunpowder and destroyed.  Yet the Sikhs rebounded with a series of victories until, later that year, Ahmed Shah was forced to return home to attend to domestic disturbances.  The Sikhs took little time in beginning the reconstruction of Harimandir Sahib, and in re-establishing their power in the Punjab.  In 1763, under the leadership of Sardar Jassa Singh Ahluwalia, they captured the Pathan stronghold of Sirhind.  Ahmed Shah Durrani made one further attempt to crush the Sikhs but, unable to force them into a direct confrontation, he returned home disappointed.

With the withdrawal of the Pathan power, and the continuing decline of the Moghul rule, the Sikhs were relatively free to establish their military dominance in the Punjab.  In 1765, they succeeded in capturing Lahore, and once again, a coin bearing the inscription "Deg, Teg, Fateh”, used by Banda Singh Bahadur, was struck.  But the hegemony of Sikh forces in the Punjab was hardly equivalent to the formulation of an independent Sikh nation.  The Sikh military forces had been divided into a dozen misals, or confederacies, each one having its own popular leader, and possessing local dominance.  Within each misal, a rough democracy prevailed, with each member possessing equal rights, and the local chief ruling by popular support.  But the Sikh warriors, after so many years of guerrilla fighting, had become fiercely independent and naturally suspicious of centralized authority.  Although they continued to cherish the ideal of the universal brotherhood of the Khalsa, their primary loyalty remained to their local leaders.  As a result, once the flood of oppression had receded from the Punjab, several of the misals fell to squabbling and fighting amongst themselves.

Unity and true nationhood finally came to the Punjab through the efforts of one truly remarkable man:  Ranjit Singh.  On account of his superior tactical and political understanding and his broad vision of a unified Punjab state, he succeeded in gaining leadership of all the local confederacies.  In 1799, at the request of the local citizenry, he took possession of Lahore.  Shortly he extended the Sikh dominion to include the provinces of Kashmir, Multan and Peshwar to the north, thus rendering the Punjab relatively secure against Afghani invasions which had for so long plagued that area.  He was hailed as a defender of the people, and, on Baisakhi Day, 1801, was proclaimed “Maharajah of the Punjab.”

Those whose primary experience has been life in western democracies may find it hard to understand why the Punjabi people, after such a long and costly struggle against tyranny and oppression, so easily accepted a monarchy.  This question deserves sympathetic consideration.  First of all, there had been no previous experience with large-scale republican democracy anywhere in India.  In smaller democratic communities, such as had existed in the Punjab, the people put their trust in elected officials from their own communities.  In large democratic states, on the other hand, the people’s trust is placed not so much in national leaders as in the vast systems of government themselves.  The American people, for example, do not find it contradictory to maintain faith in their national government, even when they have no trust or respect for their president; they trust and respect their system of government.  Such a concept would have been quite difficult for the Punjabi people, who had never known a national government at all, in the early 1800ís.  Divided by differences of religion, geographical and hereditary allegiances they could only unite behind a strong figure of the genius and character of Ranjit Singh.  We might also remember that the American people, despite their long experience with modern democracy, still turned out in large numbers to crown George Washington king, after the Revolution. 

Within the limitations of a monarchical government, Maharajah Ranjit Singh’s reign was imbued with a democratic spirit unsurpassed in the history of nations.  A true Sikh at heart, he embodied in his governance the values taught by the Gurus:  strength, tolerance, brotherhood, service, compassion and humility.  

He forged an unusual blend of king and peasant leader.  He wore no emblem of royalty in his simple turban, and refused to sit on a throne.  He stamped coins with the image of Guru Nanak rather than of himself.  Neither did the seal of government bear his name.  His court came to be known as the Darbar Khalsaji, The Court of the Brotherhood of the Pure Ones.  He felt himself to be an instrument of the Khalsa, and rather than distance himself from the masses in the tradition of all previous monarchs, he never lost touch with his people.

Soon after his coronation, Maharajah Ranjit Singh initiated government programs unheard of under a monarchy.  He established an entirely separate court system for Muslims involving their own traditional legal code.  All Muslims were free to use either these courts or those maintained by the state-appointed judicial officers.  To serve the people, free medical dispensaries were opened throughout the capital city of Lahore.

Maharajah Ranjit Singh would spend at least an hour every afternoon listening to the reading of the Adi Granth.  Though he was a devoted Sikh, he did not hesitate to take part in both Muslim and Hindu festivities.  His respect for these faiths was genuine, and he always strove to make his activities reflect this.  He often spent great sums in repair of mosques.  On one occasion, when he was praised for his broad-mindedness, the Maharajah, who was blind in one eye, replied, “God wanted me to look upon all religions with one eye, that he took away the light from the other.”

His willingness to embrace all faiths within his kingdom reassured the people that he was not forging an exclusive Sikh kingdom, but rather a Punjabi state where all men would be equal under the law.  The Maharajah’s success was probably due more to his respect for other faiths than to any other single factor.  His government and his army included Sikhs, Hindus, Muslims, and even Englishmen.  While he chose individuals largely according to their capabilities, he was keenly aware of the need to involve the various Punjabi peoples in the state in order to unify them.

Unification was always of prime importance to Maharajah Ranjit Singh.  His plan to unite the land included the subdual of various unaccommodating leaders throughout the Punjab.  He never failed to treat these dispossessed chieftains with as much fairness as one could expect in such situations.  Their militias were incorporated into the state army and each leader was always granted a sizeable estate, largely for the purpose of maintaining troops for the state.  Even after defeating certain leaders several times, his consideration toward them did not change.  He was always eager to pardon his foes, and although his methods might today be viewed as harsh, they were generally tame in comparison to many of the practices common at the time.

Maharajah Ranjit Singh established a monarchy that was more responsive to the populace than many governments that are supposedly democratic.  The people of the Punjab held him in high esteem throughout his reign.  The extent of his popularity was very evident in Amritsar.  Ownership of the city had been divided among almost a dozen powerful families when the Maharajah was asked by several of the leading citizens to take it over.  He did so, with nominal resistance, and the citizenry was jubilant as he rode through the streets on his elephant.  After taking Amritsar, he bathed in the tank at the Siri Harimandir Sahib and made a grant from his own treasury for the temple to be rebuilt in marble and gold leaf.

The Maharajah strengthened his popularity by always maintaining a close relationship with the men in his army.  He spent several hours a day with his troops, often rewarding a soldier for good performance.  He would personally lead his men into battle, and in this way he was able to inspire them to acts of bravery.  Such acts of bravery were often rewarded with lands and pensions.  His own feats of courage earned him the title, “Lion of the Punjab.”

His empathy with the common man kept him from sustaining resentment toward those who had wronged him.  He avoided inflicting punishment, never once sentencing a man to death, not even his would-be assassin.

There are several recorded instances in which Maharaja Ranjit Singh demonstrated his humility by publicly admitting his fallibility.  He requested that two of his aides, as a check upon his own misjudgement, withhold for amendment any order issued by himself or his chief ministers, should it appear to be inappropriate.  The Maharaja, in another instance, had an exquisite canopy fashioned, to be hung above Guru Granth Sahib in the Golden Temple.  Bowing before the Guru, the Maharaja was observed to gaze up with pride at his beautiful gift, inlaid with gold and jewels.  As a result of this lapse in consciousness, the Maharaja was brought before the Sangat, censured, and heavily fined.  He accepted it gracefully and paid the fine.

Much has been said about the less saintly side of Ranjit Singh.  He engaged in activities, in his personal life, which no true Sikh could condone.  Yet, in his public capacities, he did set a bright example of the possibility of enlightened government based on the principles of the Khalsa.  Through him, the Punjabi people were, at least for a time, unified and fortified against invaders.  Hindus, Muslims, and Sikhs worked together in the land they shared.  Maharajah Ranjit Singh was, above all, responsive to the needs of those within his domain.  And no government, no matter how egalitarian its structure, can serve its people if its leaders do not have this quality.

The lifetime of the Punjab national state, Darbar Khalsaji, was short indeed.  After Maharajah Ranjit Singh’s death, the agents of British imperialism systematically assassinated his legitimate successors, and fermented internal dissent which led to the nation’s collapse under British attack in 1846.  Nonetheless, the spirit of freedom and the vision of a righteous society, taught by the Ten Gurus, continued to inspire the hearts of the Sikh people.  When, in the early twentieth century, the British government’s repressive measures ran to excess, Sikhs were in the forefront of the Indian resistance movement.  By virtue of their persistent efforts, alongside their Hindu and Muslim brethren, the yoke of British domination was thrown off.  With God’s Grace, the Sikhs of the True Guru will continue to lead the way in the ongoing struggle for freedom and human dignity.

Chapter Forty-Five

Dip Singh Shahid, Baba 

(1682 - 1757)

Mr. K.S. Thaper
Founder of the Shahid misl or principality as well as the Damdami Taksal or Damdama school of Sikh learning, was born in 1682, the son of Bhai Bhagata and Mai Jiuni, a Sikh couple living in Pahuvind, a village 40 kilometres Southwest of Amritsar.  He received the vows of the Khalsa at Anandpur where he stayed for some time to study the sacred texts under Bhai Mani Singh.  He re-joined Guru Gobind Singh at Talvandi Sabo in 1706 and, after the latter’s departure for the South, stayed on there to look after the sacred shrine, Damdama Sahib.  He, at the head of a small group of warriors, joined Banda Singh Pahadur in his campaign against the Mughal authority, but left him in 1714 when the Tatt Khalsa rose against him (Banda Singh).  Retiring to Damdama Sahib at Talvandi Sabo with his band of warriors, he resumed his study and teaching of the Scripture and training in martial skills.  In 1726, he had four copies of the Guru Granth Sahib made from the recension prepared earlier by Bhai Mani Singh under the supervision of Guru Gobind Singh during their stay at Damdama Sahib.

In 1732, he went to the rescue of Sardar Ala Singh who had been besieged in Barnala by Manjh and Bhatti Rajputs in collaboration with the faujdar of Jalandhar and the Nawab of Malerkotla.  In 1733, when the Mughal governor of Lahore sought peace with the Sikhs offering them a nawabship and a jagir, Dip Singh and his jatha or fighting band joined Nawab Kapur Singh at Amritsar to form a joint Sikh force, the Dal Khalsa, which was soon divided for administrative convenience into Buddha Dal and Taruna Dal, the latter being further split into five jathas.  Dip Singh, now reverently called Baba, was given the command of one of these jathas which in 1748 was redesignated misl.  It came to be known as Shahid misl after its founder met with the death of a martyr (Shahid, In Punjabi).  The misls soon established their authority over different regions under rakhi system which meant, like chauth of the Marathas, collection of a portion of the revenue of the region for guaranteeing peace, protection and security.  Shahid misl had its sphere of influence south of the River Sutlej and Dip Singh’s headquarters remained at Talvandi Sabo.  The tower in which he lived still stands next to the Takht Sri Damdama Sahib and is known as burj Baba Dip Singh Shahid.

During his fourth invasion of India in the winter of 1756-57, Ahmad Shah Durrani annexed the Punjab to the Afghan dominions and appointed his son, Taimur, viceroy at Lahore, with the veteran general, Jahan Khan, as his deputy.  Jahan Khan infested Amritsar in May 1757, razed the Sikh fortress of Ram Rauni and filled up the sacred pool.  As the news of this desecration reached Dip Singh, he set out with his jatha towards the Holy City.  Many Sikhs joined him on the way so that when he arrived at Tarn Taran he had at his command a force of 5,000 men.  Jahan Khan’s troops lay in wait for them near Gohivar village, eight kilometres ahead.  They barred their way and a fierce action took place.  Dip Singh suffered grave injury near Ramsar, yet such was the firmness of his resolve to reach the holy precincts that he carried on the battle until he fell dead in the close vicinity of the Harimandar.  This was on 11 November 1757.  A legend grew that it was Baba Dip Singh’s headless body holding his severed head on his left and wielding his khanda, double-edged sword, with his right hand that had fought on until he had redeemed his pledge to liberate the holy shrine.  Two shrines now commemorate the martyr, one on the circumambulatory terrace of the sarovar surrounding the Golden Temple where he finally fell and the other, Shahidganj Baba Dip Singh Shahid, near Gurdwara Ramsar, where his body was cremated.

Chapter Forty-Six

Delhi Under Sikh Raj

Sardar Baghel Singh Karor Singhia
Pritpal Singh Bindra

In 1727, Nawab Kapur Singh took charge of the political affairs of the Sikhs.  At that time the Sikh Nation was in disarray.  The Mughal Governor, Zakria Khan’s policy to annihilate the Sikhs had forced them to disperse towards the hills and jungles.

But it did not take long and the Sikhs once again started to reappear and consolidate their forces.  The credit to reorganize the Sikh Polity, and institutionalize it into specific units, goes to Nawab Kapur Singh.  He realized that the support group was equally necessary to keep the supply-line open for the forces in combat.  Consequently, he divided the Khalsa society into two groups.  The name of Taruna Dal was designated to the armed forces and the combat troops.  Mostly the people under the age of forty were taken in it.

The second service group was called Budha Dal.  People over the age of fifty were accommodated there.  Apart from providing facilities to the fighting forces, the Budha Dal's duties included the protection of the Sikh Religious places, provision of comfort to the sick and needy, and to take care of the women, children and old.  With overwhelming acceptance, people flocked to join both the ranks.  Nawab Kapur Singh divided them into five commands and with the passage of time they took the shape of twelve Missals.  Initially, Sardar Jassa Singh Ahluwalia was the overall commander of these Missals.  Each Missal was assigned various tasks.

Sardar Karor Singh was the commander of the Missal known as Karo Singhia, after his name.  Sardar Baghel Singh, a resident of Gurdaspur District, took over the command of this Missal at the death of Sardar Karor Singh.

The people of Saharanpur were maltreated by Najib-u-Daula, the Feudal Lord.  Sardar Baghel Singh gave him a crushing defeat in the first encounter of his command of the Missal.  One after the other he indulged in seventeen such confrontations with the unscrupulous rulers.  The Mohammedan Chief of Jalalabad had forcibly abducted the daughter of a Brahmin and taken her into his Harem.  The Sikhs under the command of Baghel Singh crossed Jamuna, killed the Chief, Mir Hassan Khan, and got the girl liberated.  The girl was duly returned to the parents, but her parents and the Hindu community refused to accept her back on the pretext that she had been defiled by living under Islamic environments.  The Sikhs, then, assigned her the title of ‘Daughter of the Khalsa’ and admonished the Brahmins; all the property of any class conscience person, who treated the girl with disrespect, would be confiscated and handed over to the girl herself.

Sardar Baghel Singh’s army invaded Delhi for the first time on January 18, 1774 and captured the area up to Shahdra.  In the second invasion which took place in July 1775, they captured the area of Pahar Ganj and Jai Singh Pura.  This battle was fought at the place where present New Delhi is situated.  A mosque built at the place, where Gurdwara Bungla Sahib is situated, was demolished.  But the Khalsa Army faced acute shortages of supplies for life subsistence, and voluntarily withdrew.  The Sikhs continued their intrusions from time to time, which made Mughal King, Bahadur Shah, to concede to give the Sikhs one eighth of the revenue collected from the area in between Rivers Ganga and Jamuna.

In 1783, the Maharatas abandoned Delhi.  The Mughal Rulers foresaw the danger emanating from the progressing English power.  To deter the English and to make them go back, the Mughal King, Shah Alam, wished the Sikhs to come back.  Taking advantage of the situation, thirty thousand Sikhs came and encamped at the place of Kashmiri Gate.  They planned a two-pronged attack.  One section invaded the Ajmeri Gate and the other breached the wall of the Red Fort and entered the place, which is now known as the Mori Gate.  After a fierce battle the Sikhs captured Red Fort, hoisted the Kesri Flag, and put Panj Pyare, including Sardar Jassa Singh Ahluwalia, on the throne of the Delhi.

Shah Alam, through the aegis of his Ministers, Court Official Munshi Ram Dyal, and Begham (Queen) Samoor, offer reconciliation with the Sikhs and accepted their four conditions:

1.  No Mughal Official would indulge in atrocities on the populace.

2.  The Mughal King would pay three hundred thousand rupees as a gift.

3.  The Kotwali Area would remain the property of the Khalsa Army.

4.  Sardar Baghel Singh would trace historically significant Sikh places in Delhi, and would establish Sikh Temples there.  Until this work was completed he would stay in Delhi with a constabulary of 4,000 horses.  The Delhi Ruler would bear all their expenses.  Consequently, the rest of the Khalsa Army returned.

Sardar Baghel Singh set up an octroi-post near Sabzi Mandi to collect the tax on the goods imported into the city to finance the search and the construction of the Sikh Temples.  He did not want to use the cash received from the Government Treasury for this purpose, and most of that was handed out to the needy and poor.  He often distributed sweetmeats, bought out of this Government gift, to the congregationalists at the place which, now, is know as the Pul Mithai.

With help of Hindu, Muslim and old Sikh residents of Delhi, Sardar Baghel Singh 

found and established seven historical places as the Sikh Temples:

1.  Gurdwara Mata Sundri Ji at the place which was known as the Haveli Sardar Jawahar Singh.

2.  Gurdwara Bangla Sahib.  A Mansion belonging to Raja Jai Singh existed there once.  Guru Harkrishan Dev, the Eight Guru had stayed there.

3.  Gurdwara Bala Sahib.  Last rights of Guru Karkrishan, Mata Sundri and Mata Sahib Kaur were performed at this place.

4.  Gurdwara Rakab Ganj.  The torso of Guru Tegh Bahadur was cremated here.

5.  Gurdwara Sees Ganj.  Guru Tegh Bahadur was martyred at this place.

6.  Gurdwara Moti Bagh.  Guru Gobind Singh sent a message to the Mughal King, Bahadur Shah, by throwing an arrow from this place.

7.  Gurdwara Majnu Tilla.  It was established in the memory of a Sikh of Guru Nanak, named Majnu.  Guru Hargobind stayed at this place on his way to Gwaliar.

On the completion of all the Gurdwaras, Baghel Singh appointed the Bhais (attendant priests) to look after the places and decided to return to Punjab, as well.  He was persuaded by Munshi Ram Dyal not to abandon Delhi once the Mughals had conceded to his authority and supremacy.  But Baghel Singh replied, “We have been endowed with Kingdom and Destiny by our Guru.  Whenever we wished, we could capture Delhi.  It won’t be difficult for the Khalsa”.

Sardar Baghel Singh once again decided to invade Delhi in 1785.  Shah Alam, scared of Singh, signed a treaty with the Maharatas.  The Maharatas initialled an agreement with the Sikhs and consented to pay one million rupees as a Gift.

The last days of the life of Baghel Singh are not very conspicuous.  Some accounts mark 1800 and 1802 as the years of his demise.  But, according to Lepel Griffith, Baghel Singh, along with Bhag Singh of Jind and their contingents, joined the British Army and died either at the end of 1805 or early 1806.

Chapter Forty-Seven

The Rise of the Sikh Empire 

The Times of Maharaja Ranjit Singh 

(1799-1839)
By Dr. S.S. Kapoor
This period presents the time of the glory of Punjab and the formation of a vast Sikh state by Sher-e-Punjab, Maharaja Ranjit Singh.

Ranjit Singh was born on 13 November, 1780 at Gujranwala.  His great-great grandfather, Buddha Singh, was baptised from Guru Gobind Singh and died heroically in 1716.  His great grandfather, Naudh Singh died fighting against the Pathans in 1753.  His grandfather, Charhat Singh, fought against Ahmed Shah Abdali and accidentally died with his own gunshot in 1774.  His father, Mahan Singh, became the undisputed leader of Sukkarchak misl, fought a number of battles against the Afghan armies and died in 1792 when Ranjit Singh was only 12 years old.

Ranjit Singh was the only son of his parents.  His mother, Mai Raj Kaur, was the daughter of the King of Jind.  Ranjit Singh had no taste for books.  His real loves were horse riding, weaponry and military training.

In 1799, following the death of his mother Sardarni Raj Kaur and his closest adviser Lakhpat Rai, Ranjit Singh took the command of his Misl in his own hands.  At that time he was 18 years old.

Ranjit Singh had five wives.  His first wife was the daughter of the Sardar of Kanhaiya Misl.  Her name was Mehtab Kaur.  This marriage took place in 1795.  Mehtab Kaur bore him two sons, Sher Singh and Tara Singh; his second marriage was arranged in 1798 with Bibi Datar Kaur, daughter of Rum Singh of Nakai, she gave him Prince Kharak Singh, who succeeded Ranjit Singh after his death.  Ranjit Singh married a third time in 1800 with Maharani Jind Kaur, daughter of Manna Singh Aulak.  She gave birth to Prince Dalip Singh, who was the last Sikh monarch, before the fall of the Sikh Empire.  Ranjit Singh’s fourth marriage took place in 1806 with a widow, Bibi Ratan Kaur, who bore him Prince Multana Singh.  His last marriage was solemnized in 1808 with Bibi Daya Kaur.  She gave Ranjit Singh two sons, Prince Kashmira Singh and Prince Pashora Singh.

Ranjit Singh’s five wives bore him seven sons.  First wife Mehtab Kaur died in 1813, second wife Datar Kaur died in 1818, third wife Jind Kaur died, in England, in 1891, the fourth Ratan Kaur died in 1811 and the fifth wife, Daya Kaur died in 1843.  Ranjit Singh himself died in 1839 at the age of 59.

Shah Zaman, the grandson of Ahmed Shah Abadali, sat on the throne of Kabul in 1783.  He attacked India four times.  His first attack was in 1787, which was repulsed by the Khalsa forces.  He attacked again in 1788 but was defeated by the Misl Sardars.  His third attack was in 1796; this time he reached up to Lahore but the joint Khalsa army gave him a crushing defeat at the outskirts of Amritsar.  His fourth and last attack came in 1798.  When Shah Zaman reached Lahore, he was besieged by the Misl Sardars.  He shut himself up in the Lahore fort.  Ranjit Singh reached the fort at the head of his forces and shouted aloud, “Oh grandson of Ahmed Shah, I the grandson of Charhat Singh, challenge you for a duel fight, come out from the fort if you consider yourself to be a man...”

The aftermath of the attempted attacks from Kabul made Ranjit Singh think that the Punjab needed a very solid and firm central government rather than a spiteful and covetous Misl system.  He discussed his plan with his mother-in-law, Sardarni Daya Kaur of Kanhaiya Misl, who agreed wholeheartedly with her son-in-law’s enterprising and aspiring scenario.

Ranjit Singh conquered Lahore in 1799 and Amritsar in 1802.  He defeated the Bhangi Sardars, the ruler of the two cities and gave them large estates for their living.

On 13 April, 1801, he was declared to be a Maharaja and was anointed as such, according to the Sikh traditions, by Baba Sahib Singh Bedi.  New coins were minted in the name of Guru Nanak and Guru Gobind Singh and all the coins which were released on the first day were distributed amongst the poor.

Ranjit Singh annexed Kasur in 1801 and Multan in 1803.  In the next two years he brought the whole of the Central Punjab, from the Sutlej to the Jhelum under his control.  He occupied Ludhiana in 1806.  The Sikh Cis-Sutlej states as Nabha, Patiala and Jind appealed to the British for protection.  The British and Ranjit Singh signed the Treaty of Amritsar, on 25 April 1809.  By this treaty the river Sutlej was fixed as the boundary between the Sikh and the British Empire.  

Maharaja Ranjit Singh’s advance southward of the Sutlej was stopped by the Treaty of Amritsar, now he turned his attention towards North, East, and West.

He conquered the hill states of Kangra, Jammu, Harsota, Rajouri, Bhimber, Noorpur, Jaswal and Chamba between 1807-1809.  Kashmir was defeated in 1814 but officially annexed in 1819.

In the Northwest Frontier, Attock was conquered in 1813.  Peshawar in 1818, Dera-Gazikhan, Hazara and Dara-Ismaillkhan were annexed in 1821.  An uprising in Peshawar was quelled by Maharaja Ranjit Singh in 1824, when he entered the town with great pomp and show.  He was given a very warm welcome by the native population.

Ladhak in the Kashmir valley and Jamrod, a border town of Afghanistan and India, were conquered by the Maharaja in 1837.

The Maharaja was presented with the 'Kohinoor' by the Wafa Begum, the wife of Shah Sujah, the former ruler of Kabul, for saving her husband’s life first from his brother Shah Mohammed and then from Fateh Khan, the Wazir of Kashmir.

The Maharaja’s two brilliant generals, Akali Phoola Singh and Hari Singh Nalwa died heroically defending the boundaries of India.  Akali Phoola Singh, the Jathedar of Akal Takhat, died in 1818 in the battle of Naushera, and Hari Singh Nalwa, the commander-in-chief of the Khalsa died in 1838 defending the fort of Jamrod.

Maharaja Ranjit Singh died in Lahore, on June 17, 1839 after a severe attack of paralysis.  He was 59 years old and had very successfully ruled Punjab for about forty years.  His empire extended from Sutlej to the outskirts of Afghanistan.

Maharaja Ranjit Singh was the Lion of Punjab.  He was a very generous and kind ruler.  He laid the foundation of the Sikh Empire and made Punjab the most powerful state in India.  His cabinet included Sikh, Hindu and Muslim ministers.  His famous Prime Minister was a Dogra-Brahmin, Raja Dhian Singh.  His foreign minister was a Muslim, Faquir Aziz-ud-din.  Diwan Bhawani Das and Raja Dina Nath were his famous Finance Ministers.  Sardar Singh Nalwa, a Sikh, Diwan Mohkam Chard, a Hindu and Illahi Khan, a Muslim were his war ministers.

For administration purposes, the Maharaja had divided his kingdom into four provinces, Lahore, Mutlan, Kashmir and Peshawar.  The head of the province was called a Nazim.  The provinces were subdivided into districts.  Each district was under a Kardar.  The villages were ruled by the Panchayats, which consisted of five elders of the village.  The judiciary consisted of lower village courts controlled by the Panchayats; the city courts were administered by the Kardars; the state courts were headed by the Nazims and the Adalat-e-ala at Lahore was chaired by the Minister of Justice.  The final court of appeal was the Maharaja himself.

The chief source of the government revenue was a land levy which ranged from 1/3 to 1/2 of the total produce of the land.  The other sources of income included custom and excise duties, anzrana, salt tax, jagir taxes and business taxes, etc.

The Maharaja was above religious bigotry.  He made Punjab a truly secular state.  He was a national monarch.  He was a practising Sikh and had regard for all other religions.  He gave very valuable gifts to Hindu mandirs and Muslim mosques.  He donated tons of gold to Harmandir to cover its domes with golden plates.  Hence the name of Harimandir came to be known as Golden-temple.

The Fall of The Sikh Empire (27 June, 1839 - 29 March, 1849)

This period narrates the tragic drama of succession and the annexation of Punjab by the British.

Maharaja Ranjit Singh died on 27 June, 1839 and the Punjab was annexed by the British on 23 March, 1849.  In about ten years after the Maharaja’s death , the treacherous and unfaithful Dogras of Jannu with their well-rehearsed plan, double-crossed the Sikh Sardars and sold the Sikh empire to the British.

The main villain of the first act of his bloody drama was Raja Dhian Singh, the Prime Minister, who murdered, in cold blood, four direct heirs of the throne and hundreds of their supporters.  He poisoned Kharak Singh, eldest son of Maharaja Ranjit Singh; crushed to death, Naunihal Singh, son of Kharak Singh and murdered Sahib Kaur, wife of Prince Naunihal Singh.  He was murdered in 1843.  The villains of the second act were two Dogra-Brahmins, Prime Minister Lal Singh and Army Chief Tej Singh.

The turmoil began on the very eve of Maharaja Ranjit Singh’s death.  Raja Dhian Dogra had started planning the modes of the killings during the illness of Maharaja Ranjit Singh.

Kharak Singh succeeded to the throne after his father’s death.  Chet Singh Bajwa, a brother-in-law of the prince and his younger brother were murdered in front of Kharak Singh on 8 October, 1839, in his palace.  Other relatives of Chet Singh Majwa were arrested and put into prison and later brutally murdered.

Raja Dhian Singh made Naunihal Singh, the son of Kharak Singh, the de facto Maharaja and put Kharak Singh under house arrest.  Kharak Singh was later poisoned to death.  He died on 5 November, 1840.

On the same evening, when Prince Naunihal Singh was coming back after cremating his father, an archway of the north gate of Huzuribagh was made to fall on him, at the signal of Raja Dhian Singh.  Naunihal Singh was seriously injured and was rushed to the palace under the guard of Raja Dhian Singh.  His request for a glass of water was dismissed by Dhian Singh.  The Palace gates were closed and not even Rani Chand Kaur, the mother of the Prince and Rani Sahib Daur, wife of the Prince, were allowed in.  The Prince was tortured to death in the palace and died the same evening though his death was officially declared on 8 November by Dhian Singh.

Rani Sahib Kaur, the wife of Naunihal Singh, was pregnant at the time of the death of her husband.  On 27 November, 1840, Rani Chand Kaur, the mother of Naunihal Singh was made regent till Sahib Kaur delivered her child.  Sher Singh, a son of Maharaja Ranjit Singh and Rani Mehtab Kaur, put forward his claim for the succession. 

On 9 June, 1842, Rani Chand Kaur was brutally murdered by her maid servant, on the instigation of Raja Dhian Singh.  She crushed Rani’s skull with a grinding stone.

Sher Singh became the Maharaja in June 1842.  Sandhawalia Sardars were related to Rani Chand Kaur.  After the death of the Rani, whom they had supported for her regency, their estates were confiscated and there were rumours of the Royal orders of their arrest and murder.

On the same day, Ajit Singh also killed Raja Dhian Singh, in the Lahore fort.

Hira Singh Dogra, the Dogra chief and a son of Dhian Singh, incited the army generals against the Sandhawalia Sardars.  The army ambushed the Sandhwalia Sardar in the Lahore fort on 16 September 1843, and killed him along with his associates.

On 17 September, 1843, Prince Dalip Singh, the youngest son of Maharaja Ranjit Singh and Rani Jind Kaur was proclaimed Maharaja and Hira Singh Dogra as his Prime Minister.  Dalip Singh, at this time, was only five years old.

Prince Kashmira Singh and Peshaura Singh proclaimed their right to the throne.  The Khalsa army supported the right of Dalip Singh but recommended pensions and estates and for the other two Princes.

Suchet Singh Dogra, an uncle of Hira Singh asked the Sikh army to dismiss the Prime Minister Hira Singh and his associate Panjit Jalla, a Brahmin priest of their misdeeds.  The army chiefs rejected Suchet Singh’s petition and decided to remain loyal to the Prime Minister.

In 1844, Pandit Jalla accused Rani Jinda of having illicit relations with Lal Singh Brahmin.  The army chiefs called upon Hira Singh and Pandit Jalla to withdraw the accusation.  Hira Singh turned down the army’s request and instead requested his uncle Gulab Singh Dogra, of Jannu, for help, to teach the army chiefs a lesson.  In the fight which pursued both Hira Singh and Pandit Jalla were slain.  In 1845, Dalip Singh was engaged with the daughter of Chattar Singh of Attariwala.  Prince Peshaura Singh captured the fort of Attock.  Chhatar Singh Attariwala proceeded to Attock.  Peshaura Singh submitted to him.  The rebel forces later seized the Prince and murdered him.

On 21 September, 1845, the army chiefs at Lahore killed Jawahar Singh, the brother of Rani Jinda for the conspiracy of murdering Prince Peshaura Singh.  The army took over the overall control of Punjab and appointed one Diwan Dina Nath as its spokesman.  It is surprising to note that, despite the planned killing of the successors of Maharaja Ranjit Singh by the Dogra and the ultimate Sikh resurgence, many of the chiefs of the army council were still Dogras-Brahmins.

Lal Singh and Tej Singh, two Dogras-Brahmins, respectively, became the next Prime Minister and Commander-in-Chief of the Sikh forces.  Immediately after taking charge, they, along with Gulab Singh Dogra of Jannu, communicated with the British to sell them the Sikh military secrets for personal favours and money.  They invited the British to annex Punjab and in return gave them the top posts in the new set up.

In July 1844, Lord Hardinge was appointed the new Governor General of India.  In September, 1844, Broadfoot was appointed a military agent in Ludhiana.  In December, 1845, Lord Gough brought some elite military units from Meerut and Ambala to Ferozepur.  General Littler was in command at Ferozepur cantonment.  He had assembled a large number of boats to bridge the Sutlej to attack Punjab.

The first Anglo-Sikh war (1845-46) was thrust upon the Sikhs by the British.  It consisted of five battles:  battle of Mudki (December 18, 1845), battle of Ferozepur (December 21, 1845), battle of Buddowal (January 21, 1846), battle of Aliwal (January 28, 1846), and battle of Sabrao (February 10, 1846).  All five battles brought havoc and destruction for the Sikh army for Tej Singh and Lal Singh had already communicated to the British the strength, layout, numbers and weak spots of the Sikh army.  They deliberately directed the Sikh force to advance towards those targets, where they could easily fall into the enemy’s ambush.  They led many crack Sikh-army units directly into the death cell.  It was not the British who defeated the Sikh army, it was the treachery of the Dogra minister and the Dogra Chief.  Thousands of Sikh soldiers were killed and drowned in the Sutlej.  The Sikh hero Sham Singh Attariwala died in this war.  The battle of Ferozepur (December 21), which the Sikhs had won, was turned into their defeat by the ugly and unpardonable designs of the Dogras.

The war was brought to a close by the Treaty of Lahore, 1846.  The main provisions of the treaty were:

a.  The Jullandar Doab and all the Sikh territories to the left of the Sutlej were transferred to the British.

b.  An Englishman, Sir Henry Lawrence, was stationed at Lahore as a British resident.

c.  The numbers of the Sikh army and its guns were restricted and were to be decided by the British.

d.  A British army contingent was stationed at Lahore to maintain peace and order in the state.

e.  Dalip Singh was recognized as the ruler of Punjab with a Council of Regency.  Lal Singh was re-affirmed as the Prime Minister for his ugly and treacherous role.

f.  A war indemnity of 15 million rupees was to be paid to the British.

As the Sikh treasury did not contain sufficient funds to pay off the war debt, the state of Kashmir was sold to Raja Gulab Singh, by the British, for 10 million rupees.  Thus, Raja Gulab Singh, who helped the British to defeat the Sikhs was rewarded by the British by making him the ruler of the most beautiful part of Ranjit Singh’s Punjab.

In December 1846, Sir Henry Lawrence was given more powers to control the internal affairs of the Punjab.

In 1848, Lord Dalhousie was made the Governor General of India.  He had hardly been in India a few months when the second Anglo-Sikh war broke out.

Maharani Jinda was put under house arrest on 9 August, 1847, and was deported to Benares in 1848.  In the province of Multan, Diwan Mulchard was replaced by General Kalan Singh, in December, 1847.  In the changeover two Englishmen, Vans Agnews and Lieutenant Anderson were murdered.

After the Treaty of Lahore, 1846, the highest posts in the province were filled by the British and the salaries of the Punjabi employees were greatly reduced.  These acts brought discontent and distrust in the army ranks and they called upon their leaders to liberate Punjab from the British.  This led to a revolt and an uprising by the Sikhs at a number of strategic places in Punjab.  This revolt later turned into the second Anglo-Sikh war.

The second war was fought at three fronts:  Battles of Ramnagar and Sadullapur (November, 1848), Battle of Chillianwala (January 13, 1849), and Battle of Gujarat (February 21, 1849).  The first two battles of Ramnagar and Sadullapur were faced by Sher Singh Attariwala in the North and Dewan Mulraj in the South.  General Campbell and Lord Gough ambushed the Sikh rebellions forces and they had to retreat to Jhelum.

On 13 January, 1849, the third battle was fought near the village of Chillanwala.  The Sikh army gave a crushing defeat to the British despite the fact that the British had a much larger and well equipped army.  The British retreated across the Chaj to the banks of the Chenab.

The British collected all their power and support and fought the battle of Gujrat with the advancing Sikh forces.  The Sikh soldiers fought heroically but the weight of numbers and superior armoury decided the day.  The Sikh resistance was completely crushed on 11 March, 1849, and by a proclamation dated 29 March, 1949, the Sikh kingdom was liquidated and Punjab annexed to the British India.  Maharaja Dalip Singh stepped down from the illustrious throne of Maharaja Ranjit Singh never to sit on it again.

Chapter Forty-Eight

Healing and Uplifting Power 

of

Sikh Ardas (Prayer)
Dr. S.S. Sodhi, 

The word ARDAS is derived from the Persian word ARZ DASHT (Petition) meaning a request to a superior authority.  Ardas is not a part of Guru Granth Sahib but has evolved over a period of time as the community struggled and won victories and got into a thanksgiving mode.

In Sikh Ardas we start by evoking the timeless one, the ten gurus and the living guru, the Guru Granth Sahib. It is followed by the mentioning of the Sikh deeds of bravery and the brave Sikhs who were involved in them. The Sikh role models, the martyrs and heroes are given due respect and the community expresses its gratitude to them for helping the community under very difficult circumstances. In short, Sikh Ardas is not only a humble request but has mind/soul uplifting echoes.

Ardas also points to the importance Sikhs give to Harimander Sahib Amritsar, India, along with other places of worship and their banners.  Sikh Ardas helps Sikhs to internalize the aspirations of the Sikh community as the Sikhs changed from Saints to Saint-soldiers. It also points to the Sikh belief system “where faith becomes assurance of things hoped for and the conviction of things not seen but attainable.”  Sikh prayer is a delightful uplifting spiritual experience in which  the heart outpours its requests to Sat Guru as possibilities and begs for the blessing of faith and goodwill to all humanity.

Through Ardas the individual or Sangat can seek gifts such as humility, wisdom, purity, and protection through Divine Power.  A request to help in controlling the evil aspects of the mind such as lust, wrath, greed attachment is also 

From time to time, salutations to “Wondrous Lord” are made and Sikhs are reminded that Khalsa (pure) belongs to the Lord to whom the victory belongs. Sikhs are reminded that True Timeless Lord will fulfil all those who say PRAYERS in this manner by connecting their MIND/SOUL to the Divine Ground.

It is very important that Sikh Ardas be examined from the psycho-spiritual dimension. As a student of psychology, I feel that Ardas and saying it (verbalizing and visualizing it with deep conviction) while reaching the Alpha State of consciousness has a significant effect on the personality-functioning and mental health of the Sikhs. As the Sikhs emerged as an assertive nation, it could be that the daily internalizing of ARDAS became part of their cognitive psyche. Their mounting enthusiasm to lead an assertive spiritual life filled with health, creative work, desire for civic action, and mastering the environment may have roots in their daily ARDAS. Sikh ARDAS helps them to whole-heartedly pursue their goals by developing autonomy and self-reliance without losing social sensitivity and self actualization.

By remembering historical experiences of the community in Ardas, Sikhs stay in touch with their “collective unconscious”.  Through ARDAS they develop an aptitude for capitalizing on their past struggles, self control, ability to envisage ideals, social reliability, predictability, capacity to act independently while acknowledging SAT GURU’S Grace and Hukam.

It has been empirically established that ARDAS as a prayer produces FAITH which leads to healing. Famous Yale University Surgeon Bernie Siegel, Dr. H. Benson, Harvard Medical School, Dr. David Larson Director National Institute of Healthcare Research, U.S.A., Father Andrew M. Greely (famous Catholic researcher), Dr. Larry Dossey (heart specialist), Dr. Randolph Byrd, Cardiologist San Francisco General Hospital, Dr. Scott Walker University of New Mexico, Dr. Kenneth Ferraro Medical Sociologist Purdue University, Thomas Onman Psychiatrist Dartmouth University, U.S.A., Dr. Jared Kass Harvard Psychologist, Dr. Bernard Grad Biologist McGill University Montreal, Dr. Elizabeth McSherry Veteran’s Hospital Brockton MA, Rev. Billy Graham, Rev. Robert Schuller, Rabbi David Wolpe, Prof. Margaret Poloma Sociologist University of Akron, U.S.A., Father Dick Rici Director Spiritual Centre St. Paul MN., David Rast Benedictine Monk, Rabbi Larry Kushner, Jim Castelli writer of famous book How I Pray, Rev. Joan Brown Campbell General Secretary National Council of Churches,  Rev. Roger Ten Mile High Church of Religious Science, Denver, U.S.A., Dr. Andrew Weil Harvard M.D. Director California-based Institute of Noetic Science, Saint Thomas Aquinas 15th century Christian thinker, Dr. Richard Michael Boston Psychologist, Dr. Jerome Frank, John Hopkins School of Medicine,  Leonard Laskow M.D. New York University, Chief of Obstetrics and Gynaecology California State Dr. Joan Borysenko, former Professor of Medicine Harvard University, Director Mind/Body Clinic Boston, and, many other academic leaders from the East and West endorse the power of prayer (ARDAS) in healing. They feel that prayer could be colloquial, petitionary, ritualistic and meditative. In the opinion of the present author Sikh Ardas has components of all of the above methods of prayer. 

During the Sikh Ardas, the whole Sangat experiences Stillness, Connectivity, and Wholeness and goes into meditative aspects, contemplative mode of consciousness.  In the petitionary form of Ardas, the Sikhs tell their Sat Guru their concerns and gratitudes and petition Him for specific wishes. They also actively "listen" and ask Sat Guru for directions. In meditative Ardas, the Sangat collectively “listens” to Sat Guru through SHABADS and NAM Simran which makes them experience His presence in the most intimate way. They become a partner in Divine Hukam and wait for His directions and blessings. After Nam Simran, the Sikhs wait for his “WAK” (from the Holy Granth), His words of wisdom.  The prayer (Ardas) becomes a two-way street of Nam Simran and waiting for His Hukam. It leads them to unquestionable faith in Him.  Can Ardas reach those who are living away from home? Dr. R. Byrd Cardiologist San Francisco General Hospital, Dr. Larry Dossey Heart Specialist Dallas Hospital, Dr. Jeff Levin Eastern Virginia Medical School, Dr. David Larson Director National Institute of Health Care Research, Dr. Scott Walker University of New Mexico, Thomas Onman Psychiatrist Dartmouth University, feel that the answer is yes.

I would end this article on the healing power of Ardas with a quote taken from a book written recently by Dr. H. Benson of Harvard University, Boston entitled Timeless Healing, the Power & Biology of Belief (1996. Page 305, Scribner, New York). 

“Our bodies are nourished and healed by prayer and other exercises of belief. To me this capacity does not seem to be a fluke, and the design does not seem haphazard. There is a ‘deliberate supernatural design’, a potency of faith which gets proven over and over again in my research”.

Chapter Forty-Nine

Psychology of a 

Productive-Spiritually Inclined 

KHALSA
Dr. S.S. Sodhi

This paper is about the psychology of a productive and spiritually inclined KHALSA who is clear, realistic, rational, lucid, consistent, coherent, integrated, goal-directed, logical, pertinent, articulate, independent, persistent and altruistic. He/She has a high degree of self-control and a highly developed sense of values and faith in SAT GURU and his Hukam.

The productive Khalsa is unique, both in himself and in the contributions he makes to society. He excels in academic/professional achievements, spiritual creativity, and leadership qualities.

A productive-spiritual individual has a sense of identity. He knows who he is and where he is going.  He is confident in his unique role and feels comfortable with himself and what he is doing. He/She has a clear sense of gender identity and social responsibility. The contribution of productive-spiritual Khalsas are motivated by a mature sense of social awareness, empathy, altruism for humanity in general.  Khalsas express these qualities in spontaneous sensitivity, friendliness and interpersonal skills because of the productive-spiritual person’s concern for others. Khalsa suffers “dissonances” due to his ability to resolve the large social problems of inequality, suffering and injustice. He is troubled by the discrepancy between what is and what ought to be!  He does not feel guilty but has an empathic concern about humanity as a whole.

A productive-spiritual Khalsa grapples with the problems of life rather than retreating from them. Through hope he extends himself into the future.  His freedom to observe the environment sharpens his cognitive skills, intellectual curiosity and helps him appraise various courses of action.

A productive-spiritual Khalsa learns to master his life situation before becoming effective for others. His involvement is not an escape from life.  He brings strength and courage, sound physical health and high self-esteem in any field of endeavour.  It produces in him a solid sense of identity, social competence, maturity, empathy and excellent coping skills.

An evolved spiritually productive Khalsa moves from egoism to altruism and eventually his slogan becomes “live for others”.  Through altruistic living he applies “norms of reciprocity” and social responsibility to his life (help those who have helped him or are in need of help).

It has been empirically shown that empathy is a powerful mediator of altruistic behaviour.  It is intrinsically motivated and produces reciprocity to self.  A productive-altruistic Khalsa because of the evolution of his BIG WISDOM, overcomes the little wisdom of the ego and performs productive acts, which benefit society.

The self of a productive person develops through stages and reaches a stage of Propriety.   Through appropriate striving he gains functional autonomy through which he seeks new challenging goals, extends his self with zest, enthusiasm, insight and humour.  He develops a unified philosophy of life and uses it in directing his life harmoniously.

A productive-spiritual Khalsa develops compulsions for self-actualization and self-transcendence.  He avoids matapathologies of boredom, cynicism, and lack of inspiration.  He gets committed to his eta-needs and is willing to undergo all forms of deprivations for realizing them.

A productive-spiritual Khalsa through his “self-actualizing creativeness” experiences life fully, vividly, selflessly with full concentration and absorption.  These self-actualizaters stay realistic, problem-centred, and generally accepting of themselves and others.  They are also spontaneous, independent, creatively identified with humankind.  Most of them report having had mystical or ego-transcending peak experiences.

Peak experiences of a productive Khalsa are episodic, powerful transcendental states of COSMIC CONSCIOUSNESS.  In this state, the person experiences a sense of heightened noematic clarity, intense euphoria, appreciation of the holistic initiative, integrative nature of the universe and one’s unity with it.  He may develop an altered perception of space and time because “his doors of perception have been cleansed”.  These mystic states produce long-lasting beneficial effects on the personality functioning of a productive person.  These states produce in him freedom from fear and making him almost truly god-like, recognizing and identifying with a wholly unified world in which oppressors have to be challenged.  In other words, he becomes a KHALSA.

The productive self-actualizing Khalsa starts believing in “Perennial Khalsacentric Philosophy” and attempts to become transpersonal trans-human, centred in the cosmos rather than human needs and interests.

Writing for his book A Sense of Cosmos, Needleman, a famous North American philosopher, feels that a productive-spiritual person not only has a strong ego capable of living with and adapting to the existential realities, but transpersonally transcends through the expansion of spiritual awareness and identity.

Sustained states of this expanded awareness and identity have been well documented in Sikhism and by some Western psychologists such as R.M. 

Buck, Maslow, Jung and Webber.  A considerable body of psychological and sociological evidence suggests that those who have Cosmic Conscious Experiences (R.M. Buck), Peak Experiences (Maslow), numerous experiences (Jung), Satories (Suzuki), tend to be more healthy and productive than those who do not. 

Transpersonal psychology dealing with productive-spiritual personality feels that KHALSA can operate at linear as well as altered states of consciousness.  In an evolved person (Gurumukh) self appears to die.  Once he gets rid of the ego, a feeling of solemnity-exaltation and well-being is developed.  A deeply felt positive state of mind is his prize possession.  His ignorance disappears because he stops identifying with "Maya or illusions"!  He becomes a practising mystic using wise passiveness and transcendental experiences as methods of breaking his ego chains.  Sitting in a quiet environment with passive attitude he learns to dwell on his SATGURU by repeating the "NAME".  Because he has reduced his extroceptive stimulating motor activity and has decreased alertness of critical faculties, he moves to Altered States of Consciousness. 

A productive KHALSA gains awareness that his outer life is a mere reflection of his inner conditions.  The Khalsa may have to learn to turn off the day’s reliance so that the ever-present sources of KHALSACENTRIC energy within him becomes visible.  Then the productive Khalsa comes to his senses by losing his linear ego mind.  He becomes a Gurumukh who has reached the mystic-Sufi stage of FANAH.  He becomes Khalsa roop in which Guru lives (NIWAS).

Chapter Fifty

Punjabi is as old as 

Sanskrit and Prakrit (1)
By Om Parkash Kahol
Late Prof. Om Parkash Kahol was one of the very few Hindu scholars, who believed that the Hindus of Punjab who had, all of a sudden, started disowning their mother tongue, were committing an ‘unpardonable sin’ against the motherland.  For him, the Punjabi language was the ‘most precious gem in the treasure called the Hindu heritage’.  Himself a staunch Hindu, Kahol believed that Punjabi was more akin to Sanskrit than any other language of India.  (Professor Kahol was Dr. S.S. Sodhi’s professor of physics in S.D. College, Ambala Cantt (1948-1950.)

The Philological survey of Punjabi written by late Prof. Kahol in the fifties, is reproduced here for the benefit of our readers.  The vicus expressed by the late Prof. Kahol will falsify many misconceptions, deliberately created by the vested interests.
(A) PUNJABI AND EUROPEAN LANGUAGES

The structural peculiarities of a language cannot be surveyed in a short note.  Comparative philology is a science almost as exact as mathematics and its laws are very similar to those of statistics.  In the limited space available to us, we can only touch the outer-most fringes of this vast subject, so as to arouse popular interest in it.

Punjabi is not a dialect

There has been a good deal of discussion, of late, whether Punjabi is a full-fledged language or a mere dialect.  

The question has been discussed more often by political propagandists than by scholars and the objectivity of the problem has been completely masked by the heaps of vile propaganda, indulged in by the supporters as well as opponents of Punjabi.

Philological importance of Punjabi

Punjabi is a language and not a dialect of any other language.  It leads an independent life, like other well-known languages - Hindi, Bengali, English or German.  The study of this language is important, not only because it is one of the most widely spoken languages of India, but also because Punjabi has preserved some of the rarest phonological and structural peculiarities of the ancient Aryan speech, from which have sprung up the majority of Indian and European languages of today.  No student of Aryan philology can, therefore, afford to ignore Punjabi.

Teutonic and Romance Languages

The evolution of Punjabi from the original Aryan speech, of which Sanskrit is the best representative extant, has followed exactly the same rules of transformation, as governed the evolution of modern Teutonic and Roman languages from the parent speech.  The main Teutonic languages are German, Dutch, Danish, Norwegian, Swedish and English and owe their birth to a common source.  The family of Romance languages includes French, Italian, Spanish, Portuguese and Romanian.  They are more or less direct descendants of Latin.  Both old Teutonic and Latin, along with Slavonic, Armenian and Sanskrit, are believed to have originated from a common parent speech, called by German scholars, the Ursprache.

Process of Evolution

The transformation of the parent language into its derivatives follows certain general physical trends, or speech habits, of the speakers, and as a rule, similar geographical or ethnological factors produce similar changes in the language.  Our business today is to show that transformation of Sanskrit into Punjabi has followed the same lines, more or less, as the transformation of Latin into its modern off-shoots, principally Italian.  The change from the classical to the modern language has taken place in accordance with certain rules, which have, of course, a number of exceptions. Let us now examine some of these rules.

Some Philological Rules exemplified

Rule 1.  The conjunct ‘ct’ or ‘kt’ in the classical language changes into ‘it’ in the modern language.

Examples. 

(a) EUROPEAN LANGUAGES

Latin


Italian
  

Meaning

Victoria  

Vittoria 

Victoria

Octo
   

Otto
     

Eight

Noctis
  

Nitte
   
 
Night

October 

Ottobre 

October

Lactis
   

Latte     

Milk

(b) INDIAN LANGUAGES

Sanskrit  

 Punjabi  
 
Meaning

Bhukta    

Bhatta   
 
Allowance (Rice)

Saktu
   

Sattu     

Barley flour

Rakta
    

Ratta     

Blood (Red)

Tikta
    

Titta (or Teet)

Bitter (Sour)

Rule 11.  The conjunct ‘pt’ in the classical language changes into ‘tt’ in the modern language.  This rule, as well as the one exemplified above, can be combined into one generalization, viz. simplification of the conjuncts and reduplication of the succeeding consonants.

Examples. 

(a) EUROPEAN LANGUAGES

Latin 
       

 Italian
 
Meaning

Optimus      

Ottimo
    

Best (Sanskrit:  ttama)

Septem      
 
Setto
    

Seven

Scriptum     

Scritto
    

Written

September 

Settembre 

September

Sceptre       

Scettro
    

Sceptre

(b) INDIAN LANGUAGES

Sanskrit      

Punjabi     

Meaning

Sapta
        
 
Satt-a
     

Seven

Supta
         

Sutta
     

Asleep

Tapta
         

Tatta
     

Hot

Dugdha        

Duddha      

Milk

Gupta (concealed), Lupta (vanished) and Tripta (satisfied) are important exceptions.  These words have come from Sanskrit, without undergoing any modification.

Rule 111.  The conjunct ‘x’ or ‘ksh’ in the classical language into ‘cc’ (pronounced as ‘ch’ in ‘church’), ‘ss’ or ‘chh’ in the modern language.

Examples.

(a) EUROPEAN LANGUAGES

Latin
         

Italian        

Meaning

Excellentia   

Eccellenza  

Excellence (-y)

Exception (em)    
Eccezione 

Exception

Proximo        

Prossimo  

Proximo (next)

Exactement (French)   Esettaemte  

Exactly

Punjabi is a language and not a dialect of any other language.  It leads an independent life, life other well-known languages - Hindi, Bengali, English or German.  The study of this language is important, not only because it is one of the most widely spoken languages of India, but also because Punjabi has preserved some of the rarest philological and structural peculiarities of the ancient Aryan speech, from which have sprung up the majority of Indian and European languages of today.  No student of Aryan philology can, therefore, afford to ignore Punjabi.

(b)
INDIAN LANGUAGES

Sanskrit
       
Punjabi
 
Meaning

Lakshmi (Laxmi)
Lacchhmi

Goddess of wealth

Kaksha


Kacchhi-a

Armpit

Pakshi (Paxi)
       
Panchhi

Bird

Riksha
       

Ricchh-a
  
Bear

Vritsha
       

Bircchh-a   

Tree

Lakshana
      
 Lacchhan-a      
Symptoms

Rule 1V.  The hard consonants in the classical language tend to soften in the modern language.  This is a modification of the well-known Grimm’s law in Indo-European philology.  For purposes of this law, hard consonants mean the first and second rows of the Nagri consonants and soft mean the third and fourth rows.

Examples. (a) EUROPEAN LANGUAGES

Latin


Italian


Meaning

Catta


Gatto (Spanish: Gato
Cat

Aqua


Agua (Spanish)
Water

Aequalis

Eguale


Equal

Sabatum

Sabado (Spanish)
Sabbath

Aprilis


Abril (Spanish)
April

(b) INDIAN LANGUAGES

Sanskrit
 
Punjabi

Meaning

Loka


 Log-a


People

Shoka


 Sog-a


Grief

Pancha
 

Panja


Five

Kanta

 
Kanda


Thorn

Danta

 
Dand-a


Tooth

Api


Bi (or vi)

Also

Rule V.  The sound of ‘p’ in classical language tends to change into that of ‘v’ in modern language.  The best example of it in European languages is the change of Latin ‘Aprilis’ into French ‘Avril’ (English ‘April’).  Among Indian languages, the examples of this transformation are numerous.

Examples.


Sanskrit
  
Punjabi

Meaning

Dipa

 
 Diva


Lamp 

Dipawali
 
 Divavali

A festival (-Diwali)

Kotapala
 
Kotval


A police officer

Gopala
 

Govala


Cowherd

Kacchhapa

 Kachhuva

Tortoise

Mandapa
 
Manduva

Stage

Api


Vi


Also

Rule V1.  The sound of ‘sh’ in the classical language is very often changed into ‘kh’ in the modern language.

The rule immediately reminds one of the two ways of pronouncing ‘ch’ in different parts of Germany, the first pronunciation approximating to that of ‘sh’ and the second, to that of ‘kh’.  The following examples from German will make the point clearer.

German

Pronunciation 
Meaning

Ich


ish or ikh
    
Nichi

Misht or Nikht 
Not MichMish or Mikh Me

Richt


Risht or Rikht     
Right

The following examples of interchangeability of ‘sh’ and ‘kh’ sounds in the Iranian group are striking.

First Form

Second
 
Meaning

Pushta


Pukhta
 
 
Strong

Pushto


Pukhto
  

A language

Pashtoon

Pakhtoon
  
A pathan

The examples of change of ‘sh’ into ‘kh’ in the study of Punjabi are almost numberless.

Sanskrit

Punjabi
 
 Meaning

Lak-sha

Lak-kh-a
  
Lac

Pak-sha

Pak-kh-a
 
Side (or Fan)

Tik-sha (na)

Tik-kha
  
Sharp

Mrak-shana

Mal-khan-a
  
Butter

Ak-shi


Ak-khi

  
Eye

Drak-sha

Dakh-a
  

Grapes

Parik-sha

Parikhya
  
Examination

Bhik-sha

Bhik-kh-a
  
Alms

Some isolated Words of Interest

The following words furnish an extremely interesting study as they bring out certain rare features of similarity between Indian and European languages.

Today
Sanskrit:
Adya.



Punjabi:
Ajj-a



Latin:

Hodie



Italian:

Oggi

Youth
Sanskrit:
Yovan



Punjabi:
Javan


Latin:

Juvenis


Italian:

Giovane

Widow Sanskrit:
Vidhava


Punjabi:
Vidhava


Latin:

Viduus


Italian:

Vedova

Eye
Sanskrit:
Akshi



Punjabi:
Akkhi


Latin:

Oculus


Italian:

Occhio

An Important rule reversed

A very important rule of transformation from Sanskrit to Punjabi is the complete suppression of ‘r’ in a conjunct and reduplication of the second component of the conjunct.

For example

Sanskrit

Punjabi

Meaning

Karna


Kann-a


Ear

Nakra


Nakka-a         

Nose

Chakra


Chakka

Wheel

Parna


Panna


Leaf

Karma


Kamm-a

Work (action)

Charma

Chamm-a

Leather

Karpura
 
Kapur-a

Camphor

But in the following cases, ‘r’ has been imported into Punjabi, when it was absent in the original Sanskrit; in these cases, it simply fills the gap before an accented syllable.

Examples.

Sanskrit

Punjabi 

Meaning

Sam-bandha

Sar-bandh-a

Relation

Vi-lapa


Vir-lap-a

Wailing

Tik-shana

Tir-khan-a

Carpenter

Shapa


Shrap-a

Curse

The evolution of Punjabi verbs and case-endings forms a very interesting study, and our survey of it will be incomplete without comparing it with its Indian relatives, principally Hindi and Sanskrit.

Chapter Fifty-One

Sikhs Today and Academic Challenges of the 21st Century

(A Community Perspective)
by

Dr. Jasbir Singh Mann, M.D., F.A.A.D.S., F.I.C.S.

Sri Guru Granth Sahib Foundation

Anaheim, California

www.sikhcenter.org

(714) 895-1774

For any nation to survive, it must protect its scripture and identity.  Sikhs moved to the west a century ago and their religion by now has been established as one of the world’s major religions.  In order to continue presenting the authenticity of Sikh religion, Sikh scholars must deal with the Academic Challenges of the 21st century.  If they are not dealt with: 1) It will produce a tremendous socio-psychological change in the understanding of the Sikh religion by future generations, especially those born outside of India; 2) The Western world will have a lop-sided view of Sikhism; 3) It will erode the doctrinal base of Sikhism as enshrined in Aad Sri Guru Granth Sahib; 4) It will downplay with the economical and political problems with Sikhs in Punjab; 5) and will reflect a failure of Sikh custodians and academicians to fulfil their moral duties.

Sikh Identity

Essential doctrine of religion determines its identity.  Sikh identity can be found only in its primary source, Aad Sri Guru Granth Sahib and the history of the Guru period (1469-1708).  No identity of the Sikh religion can be based on secondary sources.  Political ups and downs entered Sikh history after 1708 when attempts were made to diffuse the Sikh identity.  But, as Aad Sri Guru Granth Sahib is the base of Sikhism, so during such confusion, revivalists restored the true identity.  Phenomenal studies cannot determine the identity of the Sikh religion as it is Numinous-based.  Until now, many politically oriented/intentional writers are still attacking the independent Sikh identity.  It is a challenge for the Sikh scholars of the next century to continue propagating the Sikh religious identity in reference to spiritual experience of the prophets, their concept of one God, and their goal to achieve socio-political justice.

Evidence of Recorded Revelation

The Sikh religion is the only major religion of the world that has its recorded revelation available in the form of Kartarpuri Bir.  In Judaism, their recorded revelation in the form of the Arc of the Covenant, is missing.  In Christianity, there is no recorded revelation and all the Bibles, in the form of old and new testaments are history and culture-based.  In Islam, the original recorded revelation on leaves per history, is not available.  Both the Bible and Quran has been written after the death of their prophets.  Many missionaries are very much jealous of this Sikh treasury and are making attempts to confuse it.  Sikh scholars in the 21st century must continue their efforts to end any future controversies about Kartarpuri Bir.

Punjab Problem

There is enough evidence available that congress leaders, prior to 1947, made many promises to the Sikhs that after the British leave India, they would have a glow of freedom in North India.  After 1947, all such commitments were violated.  There is enough academic evidence available that the Punjab problem is an economic and political problem, which is being suppressed.  Rather, the Punjab problem is being dubbed as a problem of fundamentalism.  Such scholars usually quote, "Fundamentalism among the Sikhs today is apparently the basic cause of current political unrest in India...It is primarily a movement of resistance and a universe characterized by incoherence and disorder".  There is no evidence to support this contention and the hard political and economic problems of the Punjab are not being presented in the proper perspective.  This Academic Challenge for the Sikh scholars will continue into the next century.  Sikh scholars must accept this challenge and highlight their economical and political problems in Punjab to the global community.

Textual Analysis

In recent years, attempts are being made to study Sikh scripture through Judo-Christian approaches, which is inapplicable to Sikh studies.  Such attempts are being made to diffuse the originality of the revelatory nature of the Sikh scripture.  By definition, textual analysis means “to find the original”.  Sikhs have the original scripture, so textual analysis need not apply to Sikh Studies.  System of textual, for, or redaction analysis is also inapplicable to Sikh scripture as Guru Arjun compiled an authenticated Sikh scripture in order to avoid any confusion.  He established the famous doctrine of Kashi vs. Palki or Sachi Bani; thereby, completely making any manuscript of unacademic importance, whether it is written before and after 1604 to be used for any comparative study.  It is a very serious challenge for the 21st century Sikh scholars to continue to promote the Sikh doctrine of Kachi vs. Sachi Bani.  Sikhism:

A Religion of Numina (Naam) and not Phenomena

Ethereal experience is inherent in Fries's Ahndung (longing), Schleiermachar's Feeling, Kant's Things in Themselves (noumena) and Kapur Singh’s Antithesis of Phenomena.  It stands for the holy minus its moral factor and without any rational aspect.  It is irreducible to any other factor.  Numinous consciousness involves shaking fear or repulsion and an element of powerful fascination.  It can only be understood by “ideograms” i.e., not through logic, but only symbolically.  The core of religious experience is inherent in the awareness of non-moral holiness as a category of value.  This category of value is called numina.  Numina means a spiritual experience of reality peculiar to religion.  The numinous experience is the core and base of Sikh religion and its ingredients i.e., religiously sensitive mind in relation to his/her apprehension of himself/herself and the universe around him/her.  The ultimate reality is not comprehensible through the sensory motor perceptions and speculations.  Sikhism is a religion of Naam (neumin), which is asserted through 30,000 hymns of Sikh scripture through revealed statements, literary similes and allusions.  Naam is God and God is Naam, and the practice of religion revolves around the Naam.  Sikh religious thought cannot be interpreted through any phenomenal process.  Naam is timeless.  Recently, an attempt has been made to dub Guru Granth Sahib as a 16th century philosophy and it should be changed to fit the present post-technical and capitalistic society of the 20th century.  One must understand that AGGS is Shabad Guru and a direct revelation which cannot be changed.  The man of technical and capitalistic era of the 20th century has the same wicked or worse mind that 16th century human beings.  Only the numinous nature of Sikh philosophy can change this man and not the egoistic man of phenomenal society or vice versa.  Such challenges on Sikh philosophy will be continued in the 21st century and Sikh scholars must answer them appropriately.

Related Issues of Dasam Granth and Other Secondary Sources

The primary source for study of Sikh religion and its identity is Aad Sri Guru Granth Sahib.  Any study based on secondary sources, will not be appropriate and can create confusion.  Sikhs must work very hard to find the history, authorship, and internal consistency of such secondary sources into an appropriate perspective before they can be used for Sikh Studies.  This issue is highly sensitive and needs meticulous handling.  This is the most challenging academic issue which the Sikh scholars of the 21st century must face.

Sikh Bhakti vs. Hindu Bhakti

Miri Piri concept of Sikhism is unique as started by Guru Nanak and final shape was given by Guru Hargobind.  Many academics are creating confusion by mixing the Sikh Bhakti and the Hindu Bhakti.  Sikh Bhakti is an active Bhakti, while Hindu Bhakti is quiet and inactive.  The concept of Shakti and Bhakti cannot be compared with the Miri Piri concept.  Recently, academic differentiations have been made about the Bhakti religion in North India.  Hindu religion as suguni current, is practised by Bhramans.  The Sikh community founded by Guru Nanak and other sants such as Kabir, Raidas, Dadu and Shiv Deyal, have been qualified and lumped under the nirguni current.  This exercise seems to be diffusing the independent identity of the Sikh religion.  It is a great challenge for the Sikh scholars in the 21st century to put Sikh Bhakti and Hindu Bhakti in their appropriate perspective.

Sikh World View

Most of the higher religions have either become dichotomous, or are withdrawing from the main fields of social responsibility, and human reason feels frustrated.  Sikh Gurus express a comprehensive world view of hope and eternal relevance.  Sikhism is universal in it approach, always and anxious and willing to cooperate with those who aim at harmony and well being of man.  Guru Nanak proclaimed that his mission was to steer man across the turbulent sea of life with the help of other Godmen.  This is included in everyday prayer of the Sikhs, "May God Bless All Mankind".  Sikh scholars in the 21st century must continue to propagate a voice basic Sikh world view towards humanity.

Importance and Significance of Akal Takhat

Ideological challenge is normal phenomena not uncommon in the history of religious thought.  In fact, it may be desirable for better understanding of religious doctrines and gives the opportunity to the adherence to affirm their faith.  But no religion can run its affairs until there is strong central authority who can make a final decision firmly.  Akal Takhat (world-wide) and SGPC (India) are the only custodians of Sikhism.  There needs to be education among the Sikh masses about the importance and significance of Akal Takhat.  There is a lot of confusions being created about the institution of Akal Takhat these days.  It is the consensus of the Sikh community, especially those who have moved away from India, that in order to save Sikhism from going into any Protestant way, like Christianity, there is an immediate need to set up an office of Akal Takhat in the West; so that the Sikh institutions in the West can come under control of Akal Takhat Sahib Amritsar.  There is a need to evolve a system/secretariat/senate under Sri Akal Takhat and form a think tank who can guide the custodians regarding religious, academic, social, and political day to day problems of the Sikhs in India and abroad.  It is the need of the day that the Sikh perspective on different issues cannot be put under the rug anymore.  It is a great challenge that must be accepted by the Sikh intellectuals and clergy to respond to it appropriately if Sikhism has to survive in the next century of this dynamic global community.

Guru Granth Sahib as the Living Guru

Personal Guruship was ended by the Tenth Guru after finalizing the Sikh mission and sanctifying and passing succession to the Guru Granth Sahib as the future Living Guru of the Sikhs.  He was very clear that no human Guru was to be acknowledged by the Sikhs after 1708.  There is plenty of historical evidence which endorses the above significant Sikh doctrine.  In spite of this, many Dehdhari Gurus and Sanths are proliferating in India and abroad supported by political enemies of the Sikhs.  The present day holders of the Sikh chairs in Western universities are trying to diffuse such significant Sikh doctrine of Guru Manyo Granth, by the Tenth Guru in 1708.  Such attempts will be continued in the next centuries.  It is a great challenge for the Sikh scholars in the next century to preserve such historically proven doctrines and stop the flourishings of Sant Samaj and Dehdhari Gurus.

Restriction of Sikh Ph.D. Dissertations in North America (needs evaluation)

A lot of research has been going on in Western universities, e.g., Dr. Oberoi’s Ph.D.. from Australian National University in 1987; Dr. Gurinder Mann from Columbia in 1993, “Making of Sikh Scripture”; and Lou Fenech from Toronto in 1995, "Tradition of Sikh Martyrdom".  All the above Ph.D. dissertations have been restricted from the public.  Nobody is objecting to any research, but only motivated and unethical work needs attention.  The experience of these so-called critical scholars has shown that prejudices have to be shed and caustic observations avoided; instead the only useful path would be that of dialogue and discussion proceeded by a detailed study of Sikh scripture.  This is missing from their studies.  For, no understanding of Sikh history can be rational or authentic, until the study of, both of Guru Granth Sahib and the history of the Guru Period.  Otherwise, unidimensional studies cannot be obviously objective or valid, much less profound.  If the future generation of the Sikhs read the wrong books, they will get the wrong answers.  It is a great challenge for mainstream Sikh scholars in the 21st century to continue closely evaluating such research and respond to them in a proper perspective.

Sikhization of Knowledge

There is an urgent need for establishment of an academic council of Sikh scholars who should compile a detailed framework of Sikh ideology as enshrined in Aad Sri Guru Granth Sahib for the contemporary world.  A serious and gigantic effort needs to be made to educate scholars to rethink fundamental concepts of modern sciences within the framework of Sikhism.  For Sikhs, it will enlighten the richness of their heritage, for outsiders, it will provide a better understanding and bridge all gaps.

In my opinion, the above topics are the major academic challenges which mainstream Sikh scholars must face.  If these are not responded to in accordance to the doctrines as established in Aad Sri Guru Granth Sahib, they will effect the psyche of the 20 million Sikhs at large, who follow and pray before Aad Sri Guru Granth Sahib in their homes and gurudwaras daily.  Sikhs living in India and Punjab may get away with some of the problems as they are living in the place where Sikhism was born.  Sikhs who have migrated out of India will have very deleterious effects of such wrong literature because the coming generation may not be able to visit Punjab.  If they try to find their greatest heritage, they have to only consult the available literature.  If they read the wrong books, they will get the wrong answers and will start doubting the authenticity and integrity of our living Guru (Guru Granth Sahib) and the great heritage given to us by the Gurus.  The above academic issues are great challenges for the Sikh scholars in the 21st century.  I hope Sikh scholars will face such challenges and give the Sikh religion its proper recognition it deserves among other major world religions.
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Chapter Fifty-Two

Sikh Faith Studies in the West: An Analysis
By Gurbakhsh Singh, Washington

Taranjeet Singh, Vancouver
The reason for writing this article is the statement made by G.S. Mann in his Ph.D. thesis, The Making of Sikh Scripture.  He writes at page 78:  “The same is the case with the Sodar, the evening prayer, that contains five hymns in the GNDU pothi.  This text expanded to contain 9 hymns in the Kartarpur pothi and further developed to include 13 in later manuscripts and the Adi Granth.”

A few statements of some western scholars are discussed in this article to explain their casual approach to the study of the Sikh faith.

(a) Sodar Hymns

The above statement has been made by a Sikh and is based on a “scientific research” conducted according to the “Western methodology”.  Such research is repeatedly claimed to be “infallible”: and to sieve “truth” from “unscientific” old writings.  Is it a scholarly jugglery or a tragedy of scholarship?  Or is it the outcome of his obsession that Gurbani has “evolved” and was “edited” over time.

Every Sikh knows that Sodar Paath in the Guru Granth Sahib has only 9 hymns; there is no manuscript containing 13 hymns anywhere.  Further, Kartarpur Pothi has only 5 and not 9 hymns.  Obviously, it is not a printing mistake.  This thesis must have been checked by at least four “competent” professors involved in guiding his research work.  How did Mann count Sodar hymns to be 13?  

When contacted on the phone, his explanation was, “I might have included Sohila”.  When told that it would make the total to be 14, he replied, “I was under great pressure of time.  I do not know now.  I will send you my book.”  To “prove” he was not wrong, he makes another blunder when he counts Sohila hymns in Sodar.

This is not the only research which reveals the disregard shown by the western scholars to the sacred Gurbani.  These scholars suffer from preconceived notions, hence we find such wrong and disrespectful outcome of their research.  However, the position and status of these scholars (as heads of the Sikh Studies) give their writings credibility and respectability.  If one puts together the "research" writings of these scholars, one cannot miss their objective to “prove” that Gurbani is not a revelation.  They aim to present it as an “edited” collection of hymns.  They imply that the first Guru did not write "fully correct" hymns so that the fifth Guru had to edit and improve them.

(b) Why Bhagat Bani in Guru Granth Sahib?

I cannot help quoting one more piece of “research” from his thesis, to share the “scholarship” being used to “serve” the Sikh faith.

The hymns of the saints were, however, scrutinized and only those were taken that conformed to the Sikh religious and social outlook. 1  

A clear sense of their lower position vis-à-vis the writings of the Gurus permeates the structure of the Goindval pothis and the Adi Granth.  The later tradition lost the sense of hierarchy of the writings within the body of the Sikh scripture as conceived by Guru Amar Das and followed by Guru Arjun, but the strong need to justify the presence of these writings within the body of the Sikh scripture remains.  Page 191.  (Emphasis mine)

The author finds no justification for the inclusion of Bhagat Bani in the Guru Granth Sahib.  Mann thinks he is more competent than the Guru to judge the need of the Bhagat Bani in the Guru Granth Sahib and he cannot find any justification for it being there in the scripture.  (Probably because he thinks he is a Ph.D. research scholar while the Gurus did not hold any such research degrees - my assumption only.)  He wants to know the reasons for their inclusion even when he accepts that the hymns chosen ‘conform to the social and religious outlook’ of the Gurus.  

The answer is simple.  Gurus repeatedly say that it is the message, not the person who gives it, which is important for a Sikh.  Gurmat philosophy is unique in that it teaches:  no prophet or faith can claim a franchise on God.  Anyone who loves God, realizes God.  (Salok, Jap p8)

1
(But a “research” statement contradicting the above was given by Pashaura Singh, another associate of McLeod.  He wrote his M.A. thesis to “prove” that the philosophy of Gurbani is opposed to that of the hymns of the Bhagats.

This is just one more example which demonstrates that for these “researchers”, distortion of facts and contradiction of their own statements is acceptable “scholarship” as long as they meet their objectives.  For them, it is freedom of thought.)

Observations of McLeod 

(a) Forged Guru Granth

(i) Long time back in his book, The Evolution of the Sikh Community, McLeod alleged that a portion of a hymn in the original Sikh scripture was later on deleted by the Sikhs, because it mentioned the hair-cutting ceremony of (Guru) Hargobind.  To justify his baseless assumption, he has also given "reasons" for that:

“This feature is in obvious contradiction to the later prohibition of hair-cutting...the reference in the hymn could only be regarded as intolerable.”  Page 77.

It was a very serious allegation to decree the credibility of whole Sikh leadership.  It was made with great irresponsibility, without looking at the Pothi itself.  It was an allegation, presented as history, and that too disregarding the facts known to him.  It challenged the genuineness of the Guru Granth Sahib.

That is what surprises the reader most.  Having been assured of the fact (no obliteration) the “research scholar” insists not only on telling the reader of the “well established” obliteration but also cites reasons for doing that by the Sikhs.  Further, he wants the readers to accept all these assertions, as “academic questions for discussions.”

(ii) The language and tone McLeod uses in his writings hurts every Sikh, the Sikhs feel he is doing that intentionally.  He knows well that the Guru Granth is the “living spirit” of the Gurus, it is to be respected and consulted (studied) for spiritual guidance.  But still he writes:

As the world changes, they (Sikhs) will find their inherited faith further and yet further out of harmony with it, and that is assuredly a guarantee that many at least will be compelled to relinquish the substance of their faith.  Some will remain and lend credence to the voices of those who insist upon no change.  They will, however, be a dwindling band.  Studying the Sikhs, page 53.  (Emphasis mine)

Unless I interpret it wrongly, it looks like a threat to the Sikhs that only their “research” can “save” the Sikhs from being a “dwindling band”.  This kind of disrespectful terminology has been lavishly used by McLeod.  He also writes that if Sikhs object to his “scholarly” approach to the study of their scripture, they will publish it in North America.  By this, he indirectly makes a false allegation that Sikhs will stop them from studying and publishing their research in Punjab.  No one has ever told him that.  However, many Sikhs have reported the research done by these scholars to be irresponsible.  If exposing their blunders and baseless allegations is considered an objection to their “research”, then Sikhs confess being guilty of that.  Further, they will do the same in North America as well.

McLeod is forcing himself to give Sikhs a certificate about the genuineness of their scripture.  Do the Sikhs need authentication from McLeod and his associates to accept their Guru Granth as a genuine scripture authored by the Guru?  Even if they voluntarily offer it, the Sikhs will reject it because their integrity is doubtful with Sikhs.  For these scholars, the issue of the genuineness of the Guru Granth Sahib is like a football with which they play for their pleasure and also for proving their scholarship.  Sometimes it seems they enjoy teasing the Sikhs by spreading misinformation under the cloak of "research" results.  The words and phrases used by them more than prove it.

(b) Jat Phobia

Further evidence of the premeditated negative approach by McLeod towards the Sikh faith may be seen in another unfounded statement in the same book:

“This is widely regarded as a great pity, even within Sikh society where the numerically preponderant Jats commonly bewail the fact that there was never a single Jat Guru.”  The Evolution of the Sikh Community, page 87-88.  (Emphasis mine)

This is a cheap and mean comment.  It seems McLeod intends to plant this malicious idea in the minds of a section of the Sikh Community.  Permit me here to say something about myself.  I am a Jat.  My relations and in-laws are Jats; my children’s in-laws are also Jats.  I have a large number of friends in Punjab and outside, both Jats and non-Jats.  This idea was never heard anytime from any person, Jat or non-Jat, for 70 years of my age.  Less than a decade ago, I read it for the first time in his book that “Jats commonly bewail...widely regarded as a great pity.”  Perhaps his writings have an ulterior objective.

These Western scholars suffer from the Jat-phobia.  They allege that because of the entry of large numbers of Jats and their character, later Gurus took the militant path.  All Sikhs, not just Jats, do bewail when they read such allegations cooked by McLeod and his associates.

While making all these wild imaginations, these “scholars” seem to conveniently forget the basic nature of society in Punjab.  Their writings reveal they fully understand that it was an agrarian culture.  Most people in a village were Jats, with some non-Jats, traders, carpenters, blacksmiths, weavers, calico printers, even Brahmins, etc. to make it a self-sufficient unit.  Trading class, Kshatris, lived mostly in the cities.  More than 80 percent of the population depended on agriculture.  In such a society, what is unusual about the fact that a large number of Sikhs were Jats?

Actually, it would have been unusual only if the Jats, being a major section of society, did not enter the Sikh faith proportionately in large numbers.

With everything said above, this is not to deny or underrate the contributions of McLeod.  He is a great scholar and a great author.  No one has or can dare to put a question mark on his scholarship.  He has done an excellent job in presenting the Sikh faith and the Sikh community to the world.  However, he has made, as Sikhs see them, many blunders which hurt the feelings of their community and can misguide Western readers.  We are not sure whether this misinformation is due to his ignorance or motives.  Readers differ on this.  Some do not think them to be “blunders” but consider it his “fearless interpretation” as he himself says it.  Others give him the benefit of doubt.  They think that, being an outsider, his ignorance is the reason for that.  While some others argue that a person of his experience and knowledge cannot be believed to be ignorant of the facts.  His preconceived notions are considered to be reasons for his misrepresentation of the Sikh faith.  The extreme view is that McLeod is using academic freedom and Western methodology for research as a license to spread misinformation about the Sikh faith.

Observations by Pashaura Singh 

(a) Editing Gurbani

McLeod took advantage of the desire of Pashaura Singh for higher studies and made the Christian Mission’s approach to look to be the thought of an “insider”, a practising Sikh (Singh has a training in Sikh faith and was a preacher at a Calgary Gurdwara when he started his post-graduate research in Canada).  In his Ph.D. thesis, the Textual Analysis of Guru Granth Sahib, Pashaura Singh made serious allegations against Guru Arjun Dev of editing Gurbani to change it theologically and linguistically, something unthinkable, a thought that never arose in the mind of any Sikh or scholar in the history of the Sikh faith.

Singh not only distorted the meanings of Gurbani hymns but misquoted facts to suit his thesis.  He translated the note “Dohragat likhia hai...” in the Kartarpur pothi as “a better version” to “prove” his thesis regarding the editing of Gurbani by Guru Arjun Dev.  While the note actually means “written twice” (hence not needed and deleted).  This cannot be anything but an intentional attempt to distort the meaning to support his allegations.  Otherwise, no one can believe that a person born and raised in Punjab can be confused by the word “dohragat” and translate it as “better”.
Actually, his whole approach - editing to change theologically and linguistically - falls flat just in the first pages of the Guru Granth Sahib.  There are two Sodar hymns one, on in Jap and the other in Sodar (Rehras) with slight differences.  According to him, one should be an “old” version and the other “an edited, and hence a better version”.  They are very close to each other at pages 6 and 8 respectively.  Guru Arjun Dev should have retained only the “better” version.  Alternatively, he might say that the Guru forgot to edit them.  Such allegations presented as “research” are unthinkable and unbearable by Sikhs.

The readers, who know Gurbani and Sikh history cannot help doubting that the real aim of McLeod with the help of his associates is to distort the good image of the Sikh Gurus and shake the faith of the Sikhs in the Guru Granth Sahib as a revealed scripture.  They write to prove it to be an “edited” poetry.

Singh was called to Amritsar to explain his misleading and wrong observations.  Before the scholars, he confessed his mistakes and promised not to repeat them.  However, he still seems to be under “pressure” to continue to claim that his “findings” are a scholarly work.

(b) Theological Changes

(i) to “prove” editing of Gurbani, Pashaura Singh assumes that the word Nirvair was added to the Mool Mantra by Guru Ram Das.  To support his assumption, he refers to the jealousy of Baba Mohan, the son of Guru Amar Das towards Guru Ram Das.

He conveniently forgets that jealousy did not start with Guru Ram Das.  The sons of the Gurus were jealous towards the disciples designated as Guru.  It started with Guru Nanak’s sons and continued throughout the Guru period.

Further, Guru Nanak Dev not only used the word Nirvair, but the joint words Nirbhao and Nirvair of the Mool Mantra have also been used elsewhere by him in Gurbani.

Nirbhao nirankar nirvair pooran jote sma-ee Page 596

(ii) Singh makes another obviously baseless assumption.  He says “Purkh” concept became prominent by the time of Guru Arjun Dev, hence he added this word to the Mool Mantra.  He has been a long-time preacher.  Sikhs wonder at his ignorance of Gurbani.  The word Purkh was adopted by Guru Nanak himself.  The very first Rag, Sri Rag, has this word used by Guru Nanak Dev.

Jis stagur purkh na bhetio......Page 22

Bin pir purkh na jan-ee......Page 54

Also, he has used it about half-a-dozen times, just on two pages facing each other.

Ootam satgur purkh niralay......

Tu akal purkh nahi sir kala......Page 1038

Dasvai purkh atit nirala......

Purkh alekh schay diwana......Page 1039

The “scholar” is so obsessed with the thought, “Gurbani was corrected and revised” that he ignores the implications of his assumptions.  He, thus, accuses Guru Nanak for not writing hymns correctly and that his hymns needed improvement, both theologically and linguistically.  This means till the preparation of the Adi Granth, Sikhs and the Gurus, continued to memorize and recite those “incorrect” hymns (unedited)!  Only McLeod and his associates can make such assumptions to spread disinformation about the Sikh faith.

Suggestions

To serve society properly, Sikh Panth needs to establish Sikh research centres.  They should provide material to the international scholars interested in Sikh history and Sikh faith.  To begin with, they may have one centre for North America, another for Europe and a third for Eastern countries.  The Sikhs are already doing such service through magazines, periodicals and books.  They provide information to the seekers of knowledge.  The only action that is needed is to streamline these facilities.

The whole world has become interested in the Sikh faith, the study of Sikhism is no longer restricted to Punjabis only.  Unless we offer facilities and such services to research scholars, they may be unintentionally spreading misinformation about Sikh Gurus and their faith.  Their inability to find the truth about the Sikh faith will be the failure of the Panth.  Had the Panth done this earlier, many of the misleading, and some even hurting statements based mostly on ignorance or otherwise, would not have been made by some scholars.

Gurbakhsh Singh, Taranjeet Singh

Email:  bskhuiria@interchange.ubs,ca

Address:  Canadian Sikh Study and Teaching Society

         
P.O.Box 60153, 6417 Fraser St., Vancouver, B. C., Canada V5W 4B5 

Chapter Fifty-Three

EUROCENTRISM AND KHALSA-CENTRISM
Dr. S.S. Sodhi

Dr. J.S. Mann

The purpose of this article is two-fold.  To introduce to the Sikh researchers the concepts of Eurocentrism and compare it with Khalsacentrism.  Also an attempt will be made to apply these concepts to Dr. H. S. Oberoi’s recent anti-Sikh book entitled, "The Construction of Religious Boundaries - Culture, Identity and Diversity in the Sikh Tradition” (1994).

Eurocentrism first raised its ugly head in Sikh research when E. Trumpp was invited by India office authorities in 1869, to produce a translation of Siri Guru Granth Sahib.  This ignorant and arrogant, “historian in a hurry” is a good example of Eurocentric research.  On many pages of his translation of Adi Granth (1877, 1970), Dr. Trumpp was as insulting as any European could ever be to the Sikh heritage and Sikh scriptures.  Here are some examples:

1.
The Sikh Granth is a very big volume, and couched at the same time in dark and perplexing language, in order to cover these defects.  It is for us Occidentals a most painful and almost stupefying task, to read only a single Raga.

2.
Sikhism is a wanting religion, that will soon belong to history.

3.
Guru Nanak’s words as preserved in the Sikh Granth were so often dark and unintelligible to me.

4.
Guru Nanak’s travel to Mecca is an invention from the beginning to the end.

5.
The way in which Nanak used the disciples who attached themselves to his person, was not very conducive to impart to them any considerable knowledge.  They were little more than his menial servants.  The mass of Nanak’s disciples were ignorant Jats, who on an average could neither read nor write.

6.
What Nanak looked chiefly for in his successor, were not scientific accomplishments, or a cultivated mind, but blind obedience to the commands of the Guru.  These stories, which are told in Janam - Sakhis of the total “sacrificism intellects” of Lahana are therefore very significant.

7.
Angad was altogether unlettered and could himself neither read nor write.  The tradition, which makes him inventor of the gurmukhi letters is without any foundation.

8.
The few verses of Angad, which are contained in the Granth, are but a poor repetition of the words of Nanak and shallow in the extreme.

9.
Guru Amar Das performed all sorts of menial services to Angad, as Angad had done to Nanak.

10.
Guru Amar Das was unlettered like his master Angad.

11.
Sikh Gurus strictly observed the caste system of India.

12.
Guru Ram Das was without any scientific education.  His compositions were not original.

13.
Guru Arjan was the first Guru who meddled in politics.

14.
Guru Arjan collected verses of the preceding Gurus, to which he added his own very numerous but carelessly written verses.

15.
To these verses he added the verses of the Bhagats to prove that the tenets of the Sikh Gurus were already entertained and proclaimed by the earlier popular saints.

16.
Guru Arjan called this miscellaneous collections Granth (i.e.: the book).  It was given the authority of Vedas and Puranas, which the unlettered people had never been able to read, whereas the Granth was composed in their mother tongue and intelligible to the vulgar.

17.
Guru Arjan was the first Sikh Guru who laid aside the garb of a Faquir and kept an establishment like a grandee; he engaged also in trades in a grand style.

18.
Guru Hargobind was addicted to hunting and entered the services of the Emperor Jahangir.  After Jahangir's death, he entered the services of Shah Jahan.  When Shah Jahan sent troops against him, he fled to Kartarpur and later to Kiratpur.

19.
Guru Hargobind had no time nor task for meditation and opposition of religious poetry.

20.
Guru Teg Bahadur like a madman, was given to deep silence.

21.
Har Rai seemed to have neither inclination nor calling for poetry.

22.
Guru Teg Bahadur while feeling unsafe in Panjab moved to Patna under the garb of a Hindu pilgrim.

23.
Guru Teg Bahadur, who was not a learned man nor conversant with disputations, was thrown into prison because he refused to show miracles or embrace Musalman faith.

24.
Guru Teg Bahadur ordered his Sikhs to cut off his head because he could not tolerate the pain inflicted on him in Delhi.

25.
Moral views of Sikhs of Guru Teg Bahadur's time were confusing.  Guru Teg Bahadur was outlawed by the Delhi government and captured as a criminal at Agra.

26.
Guru Gobind Singh was surrounded on all sides by dangers, so he retreated to the mountains (Poanta Sahib).  There he kept himself concealed.

27.
Guru Gobind Singh never studied Sanskrit but tried to imitate it in his compositions, which on the whole are very different and intricate.

28.
Guru Gobind Singh’s mind was deeply tinged with the superstitious notions of the Hindus.  So he wanted to secure the aid of the Goddess Durga; who was the special object of his worship.

29.
Guru Gobind Singh made a human head sacrifice to Maina-devi who then blessed him.

30.
As Guru Gobind Singh offended the high caste people by abolishing the caste system, they left him.  Hence, the Khalsa consisted of lower caste people such as Jats.

31.
According to Guru Gobind Singh, Guru Granth Sahib in its present form produced a spirit of meekness and humbleness.  So the Guru set to work and composed a big, heavy Granth.  He completed it in 1696 A.D. and called it Granth of the Tenth Reign.

32.
Guru Gobind Singh exaggerated the importance of his fights with Hill Rajas in Vichiter Natak.

33.
When Guru Gobind Singh’s children were put under the foundation of a wall, the weeping of these children was heard for many days.

34.
Guru Gobind Singh was again defeated at Muktsar by imperial forces.

35.
After leaving Damdama, Guru Gobind Singh went to Sirhind where his sons have been buried alive.  From Sirhind the Guru went back to Anandpur and settled there again, unmolested.

36.
Guru Gobind Singh joined the imperial army of Emperor Bahadur Shah.

37.
Guru Gobind Singh went to Deccan because he was appointed the commander of five thousand horses.

38.
Even though the Guruís wounds were sew up and healed again, it seemed that the Guru was bent of dying.  After appointing Guru Granth Sahib the Guru, he became senseless.

39.
Guru Gobind Singh died broken-hearted, weary of life far from the scenes of his exploits.

For more detailed arrogance of E. Trumpp the readers are advised to read Preface, Introductory Essays from Pages 1-XCVI of Adi Granth (1877 & 1970).

After heaping Eurocentric insults on the Sikh Gurus and their Sikh scripture, E. Trumpp, in Chapter III of his book, says the following insulting things about Sikh religion:

1.
Nanak himself was not a speculative philosopher, who built up a concise system on scientific principles.  He had not received a regular school-training, and uttered therefore, his thoughts in a loose way, which are now scattered through the Granth, and must first be patiently searched out and collected into a whole, before we can form an idea of his tenets.

2.
Nanak himself was by no means an independent thinker, neither had he any idea of starting a new religious sect.  He followed all essential points, the common Hindu philosophy of those days especially the system laid down in Bhagavad Gita.  He also followed Kabir who was already a popular man in India.

3.
Kabir’s writings which were composed in the vulgar tongue were accessible to the unlearned masses.

4.
The tenth Guru, Gobind Singh relapsed in many points again into Hinduism.  He was special Votary of Durga.

5.
Nanak remained a thorough Hindu according to all his views.  We should be wrong in assuming that Nanak forbade the worship of other gods on the grounds of the unity of the supreme.  He took over the whole Pantheon, with all the mythological background and subordinated it to the supreme Brahm.

6.
Guru Granth denies the liberum arbitrium in man (Free will).

7.
Buddhism like Sikhism is nothing but unrestricted pessimism unable to hold out to any solace except that of annihilation.

8.
Guru gives salvation to the elect using principle of “Decretum Aeternum”.  Those 
elects are chosen according to the pleasure of the Hari.  It is Hari’s sport.

9.
Sikhism is not moralizing deism.

10.
Earlier Gurus deificated man into supreme himself.

11.
Guru Gobind Singh took rude-and-ignorant Jats, kept them subservient by kindling in them the hatred against Muslims.

12.
The sayings of Bhatts were composed for the occasion of abject flatteries, without any intrinsic value, and were added to Guru Granth by Guru Arjan himself.

13.
The verses of the different Gurus have been distributed into 31 ragas apparently without any leading principle, as hardly any verse is internally connected with another.

14.
By thus jumbling together whatever came to hand without any judicious selection, the Granth has become an extremely incoherent and wearisome book, the few thoughts and ideas, that it contains, being repeated in endless variations, which are for the greatest part nothing but a jungling of words.

15.
As Guru Arjan and Guru Nanak did not understand Sanskrit, they were incapable of writing Shlokas.

16.
Through the Granth, as regards its content, is perhaps the most shallow and empty book that exists in proportion to its size, it is on the other hand, linguistic point of view, of the greatest interest to us, as it is a real treasury of the “old Hindui” dialects.

17.
Nanak and his successors employed in their writings purposely, the Hindui idiom, following the examples of Kabir and other Bhagats.

It must be pointed out that Trumpp has been a source of hidden inspiration to many “Occidental” historians such as Dr. McLeod, Oberoi, Pashaura Singh, J.S. Grewal and S.S. Hans.  But the leader of the pack is Dr. McLeod, the rest of them are his role-dancing followers.  Here are some examples of what McLeod has to say about Sikhism and Sikh Gurus while using his Western reality and his right to use Social Science Methods developed in Europe to understand an Eastern religion.  Also his determined effort to convert somebody’s subjective faith to bring it objectivity is arrogantly evident.  These examples are from his books such as, “Evolution of the Sikh Community” (1975), “The Sikh History, Religion, and Society” (1989), “Who is a Sikh? The Problem of Sikh Identity” (1989).  The readers will notice that the Trumppian themes run in McLeod’s writings.

1.
Guru Nanak was the founder of the Sikh religion in the organizational sense, and not in the religious sense.

2.
Nath tradition was worked by Kabir; Guru Nanak provided the extension.

3.
Guru Nanak in a way is a Sant Nanak.

4.
Guru Nanak never went abroad.

5.
Guru Gobind Singh lost all his battles.

6.
Regression from Sikhism to Hindu religion took place at the time of Guru Amar Das.

7.
Jat influence got Guruship to Guru Arjan Dev.

8.
Guru Arjan corrected the Bani written by Guru Nanak (Pashaura Sing, 1991).

9.
Compilation of Adi Granth was a process, it was not Dhur Ki Bani (Pashaura Singh, 1991).

10.
Bhagat Bani was included in Guru Granth Sahib to please the minorities (Pashaura Singh, 1991).

11.
Guru Arjan was murdered and not martyred in 1606 A.D. (Pashaura Singh, 1991).

12.
Guru Granth is an anthology which is very amorphous (H.S. Oberoi, 1994).

Dr. James R. Lewis, Professor of Philosophy and Religion, Appalachian State University, Boone, North Carolina, while writing for Advanced Studies in Sikhism (1989), has exposed the behaviour of Eurocentric Historians in his famous article entitled, Misrepresentation of the Sikh Tradition in World Religious Books (1989).

Dr. Lewis feels that as India was under a colonial rule, the Eurocentric Historians such as W. I. McGregor (1846) and H.H. Wilson (1848) and E. Trumpp were reinforcing and legitimizing British imperialism by downgrading the religion of the Sikhs (it must be noted that J.D.Cunningham and Evans Bell did support Sikh aspirations in this period for which they were punished).

Mystified by the colonial and imperialistic scholars, some Sikh historians such as J.S. Grewal, S.S. Hans, Pashaura Singh, and Harjot Oberoi have produced errors of fact and interpretation in Sikh history.  Many Western scholars have joined this pack.

For example the following misstatements were made by Eurocentric Sikh scholars in the recent past about Sikh history.  They have been collected from various books used in the Department of Religious Studies in North America.

1.
Sikhism is the outcome of the impact of Islam on Hinduism (Ellwood, Many People Many Faiths, 1987).

2.
Guru Gobind Singh was killed in a battle (Robert Wellwood, 1987).

3.
The tenth master slew a chicken rather than a goat on the occasion of the formation of the Khalsa (Robert Ellwood, Many People Many Faiths, 1987, P.101-102).

4.
Guru Gobind Singh introduced into Sikhism the worship of the terrible Hindu Goddess of Death, Durga. (Lewis M. Hopfe, Religions of the World, 1987).

5.
Guru Nanak was the disciple of Kabir (Ward J. Fellows, Religion East and West, 1979).

6.
Guru Nanak accepted gods of Hindu pantheon (K.W. Morgan, The Religion of the Hindus, 1953, P. 41).

7.
Guru Granth Sahib is not comprehensive to most Sikhs, despite the fact they hold it sacred. (David G. Bradley, A Guide to World Religions, 1963, P. 128).

8.
The Sikhs, in their fight for survival against Islam, became instead a symbol of religious intransigence and hatred (Hyla s. Converse, The Religious World, 1988, P. 98).

9.
Sikhism is more of a reformed Hindu religion (Wing-tsit cham et al. The Great Asian Religion, 1969, P. 5).

10.
There is little doubt that in Sikhism, Muslim sources predominate (John Hutchison, Faith of Faith, 1969, P. 200).

11.
Guru Nanak leaned rather more to Islam than to Hinduism (Ninian Smart, The Religious Experience of Mankind, 1976, P. 150).

12.
Sikhism is an equal mixture of Islam and Hinduism (D.L. Carnody, The Story of World Religion, 1988, P. 253).

13.
The Sikh religion is not in any absolute sense new (J.B. Noss & David Moss, Man’s Religion, 1984, P. 221).

14.
Sikhism was grafted (syncretized) on foreign elements (Paul B. Courtright and Harbans Singh, Panjab Past and Present, 1976, P. 417).

15.
Sikhs as the most militant of warriors (L.M. Hopfe, Religions of the World, 1987, P. 184).

16.
Sikhs started believing in combativeness and even militarism (H. Stroup, The Founders of Living Religion, 1975, P. 104).

17.
Sikhs like Muslims started believing that death was a passport to paradise (R. Cavendish, The Great Religions, 1980, P. 49).

The present author firmly believes that the “sloppy scholarship” of the Eurocentric, Colonial, Racist and Imperial Scholars is due to their hidden desire to show the superiority of Christianity, and Justification of colonization.  These scholars represent the elite and elect behaviour of Calvinistic males.

EUROCENTRISM AND SIKH RESEARCHERS

After giving the above-mentioned examples, a brief introduction to Eurocentrism is in order at this time.  Eurocentric Sikh researchers are self-appointed Sikh historians who want to bring "correctness" to Sikh history.  Their linear, collective mind treats the Sikhs, Sikh Gurus, and Sikh Scriptures the same way as Marx treated various European religions.  These empiricists and logical - positivists use social science methods developed in Europe to understand and evaluate the Mystic writings of the East.  

They operate using object-subject duality.  They are committed to hard-headed no-nonsense interpretation of mystical realities and lives of cosmocentric Sikh Gurus.  Their logical positivism wants to verify the Sikh traditions by recorded documentation.  They get their inspirations from such European thinkers as Calvin, Wilden, Habernras, Sartre, Marcuse, Freud, Marx, and Hegel (see Sirdar Kapur Singh’s Sikhism, Institute of Sikh Studies, 1993).

The motivations of Eurocentric Scholars are repression-projection mechanisms.  The Eurocentric scholar is uncomfortable with contradiction between the theory and practice in his own religious traditions.  By repressing, they project the contradiction to Sikhism (McLeod’s various articles in the Sikh Review, January and April, 1994) are very good examples of this phenomenon).

This psychodynamic interpretation explains why faithless scholars, graduate students in a hurry, the Western and some mystified Eastern Role-Dancing followers, have given such a differential treatment to Sikhism.  The present writer is not aware of any article of Dr. McLeod where he has taken Christianity to task for being a very oppressive and colonized religion.

By this ‘repression’, projection mechanism of motivation, these Eurocentric scholars want to bring structure to Sikhism and make it sociologically respectable (Oberoi, 1994).  Calvinistic elect and elitist thought has brought the dehumanizing structural necessity, rational efficiency, concentration on self, selfishness and ability to “denature the supernatural” in Eurocentric Scholarship.  Eurocentric scholars want "to see" the invisible in the visible or “essential in the appearing”.

An Eurocentric researcher believes or is mystified in believing in the inferiority of Asian religions.  The readers are recommended to read:  W.L. McGregor (1848); H.H. Wilson (1848); E. Trumpp (1877); R.S. Ellwood (1987); Hopfe (1987); Ward J. Fellows (1979); Geoffrey Parrinder (1965); K.W. Morgan (1953); D.G. Bradley (1963); J.B. Noss (1984); and writings of McLeod, J.S. Grewal, S.S. Hans, Gurinder Mann, Pashaura Singh, and H. Oberoi for understanding the “Culture of the Fitters” of Sikh Religion.

It is a known fact that Darwin’s “Origin of the Species” (1859) gave freedom to the imperialists, colonizers, and fitters to create the culture of the Fitters.  Using their linear and colonial mind, these Eurocentric historians are trying to fit Sikh religion to the “Social Science, European, no-nonsense paradigm”.  They also operate on the assumption that the researcher is separate from the object of study and in fact seeks to gain as much distance as possible from the object of the study.

KHALSACENTRICISM AND SIKH RESEARCH

Khalsacentric research believes in essence, wholism introspection and retrospection.  It rejects the hypothetical - statistical - interventionist model of research and the use of European social science methods.  The Khalsacentric researcher does not approach the subject of study with a 'prestored paradigm' in her/his psyche.

Through retrospection, a Khalsacentric researcher questions to ascertain if the interpretations of his findings are causing psychic or spiritual discomfort to the people who belong to the culture under study.

A Khalsacentric researcher looks for the wholistic reality rather than the detached reality.  He looks for the essence of the culture rooted in a particularistic view of reality.  False proportion of one culture are not applied to study the other culture to produce distorted and hurtful knowledge.

The Khalscentric researcher seeks total immersion in the culture before rushing to study it.  Researchers can’t stay separate from the object of the study.  The distance distorts the view.  The Khalsacentric researcher “cleanses the doors of his/her perception, through introspection of any pre-existing paradigms”.

The Khalsacentric researcher uses retrospection to see if the interpretation is not intentionally made convergent to provide a “good fit to the existing paradigms of knowledge”.

The Khalsacentric researcher does not use “Freedom of expression as a Crutch”.  His personality is very important and his knowledge of techno-methodology of research is very crucial for the research outcome.

It must be pointed out that the Khalsacentric scholar assumes the right and responsibility of describing Sikh realities from a subjective faith point of view of the Khalsa values of ideals.  He centres himself and the Sikh community in his research activity.

Khalsacentrism recognizes the pivotal role of history, especially the history of Sikhs vs. Muslims/Hindus and Christians and uses ideological, humanistic and emancipatory anti-racist awareness to formulate his hypothesis.  Colonial, Calvinistic, elitist, and arrogantly elect behaviour is not accepted in Khalsacentrism.  Part of the mandate of the Khalsacentric research is to screen out oppressive assumptions.

The Khalsacentric researcher stresses the importance of centring Sikh ideals, codes and symbols in Panjab as a place and the struggle that was put up to oppose the oppression of the foreign rulers.

The Khalsacentric researcher self-consciously obliterates the subject/object duality and enthrones Khalsa wholism in his research.

The perspective which a Khalsacentric researcher brings to the research exercise depends upon his experiences both within and without the Sikh culture.  When centering Khalsa values, the researcher must centre his own ideals.  It is therefore important that Khalsacentric scholars should declare who they are and what has motivated them to study Sikhism (If Sikhs had known what McLeod was going to write in his articles in the Sikh Review (January and April, 1994), stating his own contradictions about Christianity and his repression - projection of those contradictions to Sikhism, their reaction to his indulging in Sikh research since 1968, would have been different).  The same argument could be applied to the recent research produced by Oberoi, Gurrinder Mann, and Pashaura Singh.  While McLeod was running away from Christianity using the missionary money of New Zealand; Oberoi, Pashaura, and Gurrinder Mann were busy selling the Sikh Soul for landing a University position.

Even though Sikhism has become a living, assertive way of life a Khalsacentric researcher can extract the following specific Sikh values and apply them to “discover himself”.  These values are easily traceable in Sikh scriptures and ethos.

1.
Khalsacentrism is an assertive way of life which attempts to decrease the dichotomy between spiritual and empirical life of a person.  It has successfully challenged the initial structure of existing religions through “structured inversion and negation of the negation”.

2.
In Khalsacentric living, Sikhs reject the unreality of life, withdraw from life, indulgence in asceticism or Sanyas, rejection of varnas, caste, pollution, ritualism and avtarhood.

3.
All ten Sikh Gurus developed a life affirming system and asked Sikhs to model life as a game of love, truthful and assertive living.

4.
Khalsacentrism believes in universal consciousness and deep mystical saintliness.  The Sikh’s concept of God is “the sole one, self existent, creator person, without fear, and without enmity, timeless, un-incarnated, self-created, gracious, enlightener, benevolent, ocean of virtue and ineffaceable”.  The Sikhs are urged to internalize these attributes by repeating them in their prayers.

5.
In Khalsacentric living, householder’s life is a must.  Khalsa has no use for recluses, ascetics and other-worldliness.

6.
Rejection of celibacy made the status of woman equal to man.

7.
Khalsacentrism believes in the importance of work and production.  Work should not be divided through castes.  A Sikh attempts to break free of the convoluted cycle of higher vs. lower castes.

8.
Khalsacentrism recommends work and sharing of incomes. Sikhism like socialism deprecates the amassing of wealth.  In Sikhism, a wealthy man has a social responsibility of sharing.

9.
Khalsacentrism fully accepts the concept of social responsibility.  The oppressor who dehumanizes and hinders in the honest and righteous discharge of a householder’s life has to be tackled.  A Khalsa becomes the protector or Rakha, whether they are Brahmins from Kashmir or the powerless woman being taken to Ghazni for the slave trade.

10.
A Khalsa undergoes constantly what psychologists call positive disintegration and cognitive dissonance, because of his truthful living and believing in the principles of “Adde So Jharre”.  His reality is formed through his internalizing of the remarkably powerful Sikh Ardas and Guru Bani.  He becomes a Gurumukh by killing his ego and then is expected to re-enter the Fannah phase of his life to fulfil his social responsibilities.  Guru Arjan Dev, Guru Teg Bahadur, Guru Gobind Singh, and his children and many of his followers up to the present time, followed this path of social responsibility producing a compulsion of re-entry into the oppressed world and enjoying martyrdom.

11. In Khalsacentrism, the oppressive status quo has to be challenged.  Sikhism teaches politeness to friends and defiance to oppressors.

12.
Through social participation and resistance against wrong doings, a Khalsa becomes “the instrument of his attributive Will and wants to bring Haleemi-Raj or kingdom of God on Earth for everybody.  He wants Sarbat Ka Bhala (Goodwill for all)”.

13.
By repeating and internalizing Naam, the Khalsa stops seeing lines of duality in his reality.  He becomes cosmocentric and the pain of the universe becomes his own pain.  Haumain (Egoism) the neurosis of the soul, dies through this awakening.

14.
In Khalsacentrism, remembering Karta Purakh in the company of Sadh Sangat is the means to evolve.  A Khalsa develops a sense of cosmocentric awareness 
and power of “discrimination”.  Naam repetition is a psychological method of removing an “I-am-ness” attitude, the greatest malady of human beings.  It also awakens in “Khalsa” his will through love, contentment, truth, humanity, other-orientedness, and unconditional positive regard for the oppressed.  Naam removes lust, anger, greed over attachment, and excessive pride.  The Khalsa (purified) emerges to defend the claims of consciousness against oppression.  Khalsa becomes the Vanguard of righteousness by defining himself in the image of the Guru.

15.
Khalsacentrism believes in an egalitarian society and joins the cosmocentric universal culture where only “the pure will be allowed to rule”.

16.
Through Khalsa, Guru Gobind Singh took Sikhism to the “Phoenix Principle” of Khalsacentric - life-affirming systems and brought revolutionary liberation.

The Khalsacentric researcher rejects subject/object separation, encourages collectivism rather than individualism, grounds himself in complementarity, leaves false consciousness of Eurocentric thinking, looks at struggles as a way of transferring human consciousness, makes research centred in its base community (Panjab), and gets grounded in Panjab experience of 500 years, and familiarizes himself in the language, philosophy and myths of the Sikhs through cultural immersion.

The Khalsacentric researcher must examine himself or herself in the process of examining any subject.  The introspection and retrospection are an integral part of Khalsacentric research.  Introspection means that the researcher questions herself or himself in regard to the subject under study.  In retrospection the researcher questions himself or herself after the project is completed to ascertain if any personal biases have entered, or are hindering the fair interpretation of the results.  He should attempt to know how the community being studies will feel about his research findings.

The first question that the Khalsacentric researcher asks is "who am I?"  In defining himself he defines his place and the perspective he brings to the research exercise.  The data collected must include the personal knowledge of the subjective faith of the researcher, his personality functioning, experiences, and his motivation (repression, projection, spiritual, mystical) in order to provide some source of validation for the result of his inquiry.

REVIEW OF THE CONSTRUCTION OF RELIGIOUS BOUNDARIES, CULTURE, IDENTITY AND DIVERSITY IN THE SIKH TRADITION (Dr. H.S. Oberoi, 1994).

Dr. Harjot Oberoi is a second generation dislocated Panjabi Sikh from West Panjab.  While living in Delhi he got his exposure to history at the Centre of Historical Studies at the Jawahar Lal Nehru University in Delhi.  At JNU, he came under the influence of Marxist professors such as Bipan Chandra, Romila Thapar, K.N. Pannikar and Satish Saberwal.  He also wrote his M. Phil thesis on Bhai Vit Singh.  From the style of his writing English as his second language, it appears he must have gone to an English medium school in Delhi where the elects and elites sent their children in the 60s.

At the Australian National University, he studied for his Ph.D. degree with Dr. J.T.F. Jordan, who shaped his thoughts on Indian religion from an Eurocentric point of view.

The Eurocentric group of self-appointed researchers on Sikhism led by Dr. W.H. McLeod, J.T. O’Connell, Milton Israel, Bruce de Brack, J.S. Hawley, Mark Juergensbeyer, Jerry Barrier, Rolin Jeffery, after reading Dr. Oberoi’s thesis entitled, “A World Reconstructed:  Religion Ritual and the Community Among Sikhs” (1850-1901 Ph.D. dissertation Faculty of Asian Studies, A.N. University Canberra, 1987):  advised him to expand it into a book by collating into it the following articles that he had written from time to time.

Oberoi, Harjot “Bhais, Babas and Byanis:  Traditional Intellectuals in Nineteenth Century Panjab” Studies in History (vol.2, 1980, 33-62).

“From Gurdwara Rikabganj to the Viceregal Palace:  A study of religious Protest the Panjab Past and Present” (vol. 14, 1980, pp 182-98).

“The worship of Pir Sakhi Sarvar:  Illness, healing and Popular Culture in the Panjab Studies in History” (vol. 3, 1987, pp. 29-55).

“A Historigraphical and bibliographical reconstruction of the Singh Sabha in the Nineteenth Century” Journal of Sikh Studies (vol. 10, 1983, pp. 108-30).

“From Ritual to Counter-ritual:  Rethinking the Hindu - Sikh Question”.  (1844-19150.  In J.T. O’Connell, Milton Israel, W.G. Oxtoby, eds with W.H. McLeod and J.S. Grewal visiting eds. Sikh History and Religion in the Twentieth Century.  Toronto:  S. Asian Studies, University of Toronto (1988, pp. 136-158).

So the present book entitled, The Construction of Religious Boundaries in the Sikh Tradition, is a careful mixing of his thesis and articles (paragraphs lifted from articles to the book).  It also clearly shows that Dr. Oberoi too has become a prisoner of McLeodian Eurocentric research paradigm.

As Dr. Oberoi is very fond of quoting Sapir Whorf to show how language constructs the thought and reality of persons, I, as a Sikh Psychologist would like to construct Dr. Oberoi’s reality by using the written statements taken from his book (CRB) and articles.

1.
Adi Granth is an amorphous religious text (CRB, P. 22).  Amorphous according to Webster’s dictionary (1988, p. 30) means formless, not conforming to normal structural organization, having no crystalline form, unstratified.

2.
By the closing decades of the Nineteenth Century, the Singh Sabha, a wide-ranging religious movement, began to view the multiplicity in Sikh identity with great suspicion and hostility (CRB, p. 25).

3.
A new cultured elite aggressively usurped the right to represent others within a singular tradition (CRB, p. 25).

4.
“Tat Khalsa” imposed monolithic, codified, and closed culture on the Sikhs by dissolving alternative ideals (CRB, p. 25).

5.
This effort created many marginalized Sikhs who turned their backs on Sikh tradition and went their own way (CRB, p. 25).

6.
Pluralist paradigm of Sikhism was replaced by a highly uniformed Sikh identity, the one we know today as modern Sikh existence (CRB, p. 26).

7.
Through the process of silence and negotiation, Sikh historians of the past, have not given the true picture of what Singh Sabha did to the un-Sikh beliefs of the population (CRB, P. 27).

8.
The ideas of what Sikhism out to be, were picked up by the Tat Khalsa from men like Ernest Trumpp, John Gordon, and Macauliffe (CRB, P. 32).

9.
Ideological blinkers imposed by various complex forces led by Tat Khalsa produced many distortions in understanding the Sikh (CRB, p. 32).

10.
Mr. G.S. Dhillin’s Ph.D. thesis on the Singh Sabha Movement is based on the principles of negatives of Sikh Studies.  Dr. Oberoi is upset because Dr. Dhillon has given what could be called Khalsacentric view rather than Eurocentric social science anthropological view (CRB, p. 35).

11.
Sikh studies need to fully open to this gaze of history so that the Sikhs become “sociological” respectable: (CRB, p.35).

12.
Guru Nanak’s paradigm of interior religion was cut with the axes of identity by:

a.  Producing allegiance with Guru Nanak.

b.  Identify with Guru Bani.

c.  Foundation of Sangats.

d. Setting up pilgrim centres at Goindwal and Harminder Sahib Amritsar.

e.  Convention of a communal meal (langar) was introduced.

f.  And compilation of an anthology commonly known as the Adi Granth whereby the Sikhs became a textual community.  For further information on this topic, Dr. Oberoi recommends Dr. Pashaura Singh’s Ph.D. thesis, University of Toronto, (1991), is a major contribution to the study of Adi Granth.  Please note in item number 12, Dr. Oberoi is under the influence of Dr. McLeod’s writings.  It is strange that this professor of Sikh studies accepts everything that Dr. McLeod has formulated and even goes to endorse Dr Pashaura Singh’s University of Toronto (1991) very controversial thesis as a major study.  (CRB, pp. 52-53).  It is group thinking in which “birds of Eurocentric research get together” to further trample over the subjective faith of Sikhs.

13.
According to Dr. Oberoi, in the early Guru period, Sikh as a category was still problematic and empty.  It needed to be correlated with historical intervention.

14.
Dr. Oberoi thinks that the Adi Granth was collated (CRB, pp. 54-55) whereas Pashaura Singh thinks that Guru Arjan Dev used a process to change Guru Nanak’s Bani before formerly including it in the Adi Granth.  Guru Arjan Devji was also influenced by “social political consideration to produce the Adi Granth”. Like Trumpp, Dr. Oberoi thinks that the Adi Granth is the most voluminous and structured of the early Seventeenth Century devotional anthology (is Guru Granth an Anthology?  According to the Webster Dictionary, 1988, p. 38) - collection of poetry or prose chosen to represent the work of a particular writer, a literary school or a national literature.

15.
Dr. Oberoi compares the Adi Granth with Surdas Ka Pada, Fateh Pur manuscript of 1582 A.D.  As Surdas Ka Pada had the same features as the Adi Granth, Dr. Oberoi feels that the Adi Granth was neither the first nor the last of such collections.  So the uniqueness of Adi Granth as a secular Dhur Ki Bani is called in question by Dr. Oberoi (CRB, p. 54). 

16.
Stories of Guru Nanak’s travel are created out of Janam Sakhis, which are mythical texts (CRS, p. 55).  These stories take Guru Nanak to Mecca or Hardwar and make him behave as if he has no fixed identity (Here Dr. Oberoi is dancing to the tune of Dr. McLeod’s research on Janam Sakhis) (CRS, p.56).

17.
Just as there is no fixed Guru Nanak in the Janam Sakhis, there is no fixed Sikh identity in the early Guru period (CRB, p. 56).  The Sikh world view of the earlier Guru period allowed the Sikhs to cut and sell their long hair to feed Guru Nanak 
(CRS, p. 56).  It is very important to note that the Eurocentric Social Sikh historians will pick only those episodes from Janam Sakhis that point to the inconsistencies in Sikh psyche.  Dr. Oberoi forgets that the quest for early Sikh identity was enshrined in challenging the status quo, the displacement of Brahmin, the non-use of Sanskrit, the challenge to Sati customs.  Purdha and the institution of Langar to get rid of the caste systems and writing Guru Bani in Panjabi so that common persons could share it, were the pillars of Sikh identity in the early Guru period.

18.
Guru Arjan was executed not martyred (Oberoi Pashaura and McLeod and J.S. Hawley would not use the word Martyrdom for Guru Arjan.  It appears it comes out of their collective group thinking!).

19.
Finally, the Jat influx into Sikhs produced the real Sikhs.  So the Sikhs became Khalsas with their own Dharma.

It is sad that a “Sikh Scholar” while sitting on the University of British Columbia (Canada), Sikh chair, is so anti-Sikh that he does not seem to respect the Sikh Scripture, the Sikh Gurus, and the Sikh traditions because of his Eurocentric-Racist Scholarship.

He has no idea of the pain and hurt he is causing to those who collected money so that a Sikh chair be started that would enhance the image of the community.

He is a misplaced Marxist anthropologist who should be removed from the "chair" and sent to teach Social Sciences in other departments of the University of British Columbia.  (It has been done and now he teaches Anthropology at U.B.C.)

What Freud was to the females, Jensen and Rushton to the Blacks, Oberoi is to the Sikhs.

FINAL WORD

The purpose of this article was to show that the theme of Eurocentrism runs through the writings of McLeod, Pashaura Singh, and Oberoi.  It is very clear that they got their “research inspirations” from E. Trumpp, who came to India in 1869 to write a book about Sikhs for the benefit of the colonizers.  I feel that E. Trumpp’s colonial mentality and “Occidental” reality was picked up by consciously or unconsciously by the historians in a hurry - trained in social science methodology with European traditions.  “The other kind seeing” of Khalsacentric research where the place, time and nature of the community being studied and the role, the role models played, does not fit into their egocentric - repression - projection paradigms.

When some of these scholars write about Sikh Gurus as “political personalities”, they open windows for others to see the pathology they are suffering from.  The mystification of producing and "impressing" people with their writings without introspection and retrospection, has caused in the Sikh community a great deal of hurt and stress.  Their zeal to bring "sociological respectively" to Sikhism has made them arrogant and dehumanizing.

If they could have read the reactions of the First Nations of North America, women and blacks about the Eurocentric research done on them by the “well meaning researchers of the 60s”, they would have not gone the direction they had taken.  The cover of academic freedom will not shelter them for a long time.  Their instrumental, non-believing personalities that takes sadist pleasure in trampling over the subjective faith of a troubled minority, have to be challenged and exposed.  May Sat Guru forgive them for the hurt they are causing.  Perhaps “they do not know what they are doing”, because of the acute academic neurosis which has made them linear, non-intuitive, convergent, and myopically pathological.
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Chapter Fifty-Four

Pathology of pseudo-Sikh researchers with linear, 

myopic, left brain, and mystified Western realities.
Dr. S. S. Sodhi

Dr. .J.S. Mann
“There is no odour so bad as that which arises from Goodness Tainted.  If I know for a certainty that a man was coming to my house with the conscious design of doing me good, I should run for my life,” says Thoreau, famous American philosopher. 

In this article, I would attempt to provide a psychosocial analysis of the pathological functioning of some Western/Eastern Sikh scholars who have made a habit of trampling over the subjective faith of the Sikhs with narcissistic arrogance and “scholarly” ignorance.

These historians are: A.L. Basham; Ernest Trumpp; Huston Smith; Archer; C.H. Loehlin; J.S, Grewal; S.S. Hans; M. Juergensmeyrer; W.H. McLeod; Pashaura Singh; Piar Singh; Harjot Oberoi; O’Connell, and his associates at the University of Toronto.  Some of these researchers feel that just as Jesus of History is different from Jesus of Faith, similarly Nanak of History has to be separated from Nanak of Faith to bring respectability to the Sikh religion.  Furthermore, they feel that the Sikh community’s permission is not needed for doing such “scholarly” research in secular universities.

It is also believed that bringing “correctness” to Sikh history and tradition is the secular right of these self-appointed scholars, indulging in “objective” research.  Whether such research destroys the faith, and causes pain to the believers, is not the concern of these scholars.  They forget that legendary and mythological elements are a psychological necessity for the believers for building faith with which to encounter the modern world.

Most of these historians are either non-believers or are running away from their own religions.  But there is one element which they seem to share.  Most of them start as missionaries, and hence, do not hesitate to use religion to become mobile in their lives.  The examples of Pashaura Singh who came to Canada as granthi and Dr. McLeod who went to Kharar, Punjab, India, as a missionary, are cases in point.

McLeod used the missionary money of New Zealand to stay in India.  He came to India with the motivation of producing from the poverty-stricken untouchables of Kharar and Batala, some “Rice Christians”, Punjabi-speaking Sikhs of Kharar, taught him Punjabi and identified with him, as one minority community identifies with another minority community.

When Gyani Jaimal Singh of Kharar saw McLeod’s growing interest in the Janam Sakhis, he felt that there was a Cunningham or Macauliffe in the making.  Little could he fathom that this Christian student of his will attempt to “Summarize the Nanak of History in one page”!

Dr. Noel Q. King writing for “Advanced Studies in Sikhism” (1989, p.8) published by the Sikh Community of North American, P.O. Box 16635, Irving; CA, U.S.A. summarized the psyche of the likes of McLeod and Pashaura Singh as follows:

“For them, Scriptures and Traditions are specimens in their own estimation, they approach them with impartial objectivity, they are not concerned with what effect their work has on public ethics or on religious bodies, no more than scientists hold themselves responsible for military or commercial use of their research.”

The Western Scholars, with a few exceptions, have been arrogantly unkind to Sikhism.  They consider that Sikh studies in Punjab are of a traditional type, whereas Western Scholars using social science methods have produced objective and unprejudiced research.  To challenge this assertion let us examine the statements about Sikhs and their Scripture, as produced by these “instant” Sikh Scholars.

1.  Adi Granth is perhaps the most shallow and empty book that exists, in proportion to its size (Ernest Trumpp, 1877).

2.  Sikh religion appears to bear the kind of relation to Hindu religion which the Protestant does to Romish (Major James Browne, 1788).

3.  Sikhism is a hybrid of two old religions, Islam and Hinduism (Ninian Smart, 1976).

4.  Nanak was closer to Hinduism (R.W. Morgan, 1933).

5.  Nanak leaned rather more to Islam than to Hinduism (Ninian Smart, 1976).

6.  There is no doubt that Muslim sources predominate in Sikhism (John A. Hutchism, 1969).

7.  Sikhism, because of its syncretic character, is not in any absolute sense new (John B, Noss and David S. Nose, 1984)

Dr. James Lewis, Professor of Philosophy and Religion, Appalachian State University, Boome, North Carolina, feels that Christian authors, and their role dancing disciples, or those who use religion in the instrumental sense to make a living or to get a Ph.D. and a job, might be projecting their guilt unto Sikh religion.  He comments:

“To the extent that the author is Christian, or at best from a Christian background, it might be possible to postulate that kind of guilt projection is at work here.  In other words, if one is uncomfortable with the tension and contradiction in Christian religion, then one is likely to project those contradictions - whether or not such tensions actually exist in other traditions.”

In other words, the Sikh scholars with Western realities, including McLeod, are using covert-value judgement, when it comes to Sikhism because of their unresolved tensions and contradictions about their own faiths.

What else can be said about the arrogance of these self-appointed scholars of subjective faiths of others?  They are still attempting to carry the white man’s burden by bringing “civilized” white culture’s mystification to the faiths of others that are declared rustic (Oberoi) or syncretic (Kushwant Singh).

Most of them in their zeal to become “Scholars” have jumped on McLeod’s bandwagon.  The names of S.S, Hans, Pashaura Singh, J.S. Grewal, Gurinder Singh Mann and yet another scholar in the making, Dr. Fenech (University of Toronto). Ph.D. 1994 comes to mind.

As a social scientist working in Canada, I know that this is a very common phenomenon in social sciences.  Somebody invents a paradigm.  Historians in a hurry jump on it, do the damaging research, and then disappear leaving others to clean the mess.

It also appears that these scholars are mostly left brain thinkers, affective domain of their personality is usually retarded.  No wonder they can call Guru Arjun, the greatest poet of the 16th century India, as a politically motivated person and hence murdered by Jahangir (Pashaura Singh).

Many seem to lead a life which is instrumentally motivated.  They can violate all codes of social science, or humanities research of any country, to get a Ph.D. or land a job (Pashaura Singh & McLeod who were funded by Social Science and Humanities Research Council of Canada, violated all the codes, and can be legal sued for these human rights violations).

These scholars, so as to reinforce themselves from a collective group mind, call conferences, publish books, develop chairs, and appoint their own students for in-breeding to take place.  Incidentally, the research done by these scholars who sit on these chairs, is against the same community that provides funds from their hard-earned money.  The Sikh chair, as controlled by Dr. Oberoi at the University of British Columbia, was a case in point.  These scholars are so linear, myopic, convergent, and neurotically narcissistic, that the “other kind of seeing” does not touch them with a ten foot pole.

If they internalized the faith by listening to the faith music, do the Zen of Sewa they may, “come to their senses by losing their linear minds”!

Christianity has been a violent religion.  Ask any community that was colonized.  First nation Canadians are a case in point.  To expect from Christian missionaries kindness to other religions is just like expecting, "milk from a house that keeps only bulls”!

We know that “objective” research on Sikhism is done mostly by the non-believers, or those who went to India as missionaries, but later became non-believers, or those who came to Canada as granthis, but later under the influence of Christian scholars got mystified.  A historian with faith will never indulge in divergent speculations about the Sikhs’ Gurus who were producing God’s work under very trying conditions.  Such persons will never speculate about who corrected whose bani, but rather get amazed at the beauty and originality of the poetry that was produced under the altered states of consciousness.

I must say that Dr. McLeod’s perception is selective.  He skips over periods of the Sikh history where the white colonial power did the most damage.  The rape of the Sikh empire which was carefully planned in Ludhiana in 1820, and then executed in cold-blooded fashion between 1839-1849, does not interest him.  The torture of Kukas or Namdharis, the execution go Bhagat Singh and hundreds of other Sikh young men, hanged by the “secular” British masters, does not even get a line in his writings.  Discussion of Christianity as a cultural and colonial imperialism, that destroyed a budding Sikh nation, is intentionally ignored by these historians.  I will challenge Dr. McLeod and his associations to develop the role of the Sikh Gurus under the Moghal rule, as also to attempt to write the glorious history of the Sikhs between Banda’s death and the emergence of Maharaja Ranjit Singh.

I am very upset with the activities of Dr. McLeod and Loehlin who, as missionaries of minority communities living in Punjab, have done a great disservice to the religion of another minority community.

This brings one to the concept of responsibility in Sikh research or the research that affects the life chances of the minority community.  Those days are gone, when one could hide behind secular university research.  The guide lines of SSHRC have declared any research which produces a negative image of a community, as unethical.

The universities and centres doing such research should be tried in the courts of North America and India.  Clause 15 of the Canadian constitution and amendment 14 of the U.S.A. Constitution should be tested to see if the “McLeod gang” can be brought to their senses.  When all measures of convincing the scholars fail, we should try what non-violent philosophers call “embarrassing the enemy” using verbal and non-verbal measures.

In the end, let me sum up the “researched” speculations of these “Historians in a hurry”.  I have concentrated mainly on the research produced by “Sikh Scholars” (McLeod, Pashaura Singh, J.S. Oberoi, M. Juergensmeyer, J.S, Grewel, S.S. Hans and S.S. Dhillon).

1.  Guru Nanak was the founder of the Sikh religion in the organizational sense, and not in the religious sense.

2.  Nath tradition was worked by Kabir, Guru Nanak provided the extension.

3.  Guru Nanak in a way is Saint Nanak.

4.  Guru Nanak never went abroad.

5.  Regression from Sikhism to Hindu religion took place at the time of Guru Amardas.

6.  Jat influence got Guruship to Guru Arjun Dev Ji.

7.  Guru Arjun corrected the bani written by Guru Nanak.

8.  Compilation of Adi Granth was a process.  It was not Dhur Ki Bani (Revealed).

9.  Bhagat Bani was included in Guru Granth Sahib to please the minorities.

10. Singh Sabha imposed a single correct interpretation to Guru Granth Sahib.

11. A rare undated manuscript, G.N.D.U #1245 should be studied very carefully.  This is the first draft of Guru Granth Sahib on which Guru Arjun Dev Ji worked and produced Kartarpur Wali Bir.

12. Exclusion of Mira Bai’s shabads from Guru Granth Sahib was done in an attempt to develop Sikh identity.  Also her shabads were extremely erotic.

13. Khalsa was not given the 5 Ks by Guru Gobind Singh on Baisakhi day, 1699.

14. Hair, turban and sword entered Sikhism through the Jat influence, “Jats did not enter Sikhism empty-handed”.

15. Guru Granth Sahib became the Sikh Guru, because Guru Gobind Singh had no surviving children.

16. Guru Arjun was murdered and not martyred in 1606 A.D.

“Sikh Scholars” at St. Michael’s College, University of Toronto, and J.S. Oberoi at the University of B.C., Vancouver, Canada, are still busy producing research which is very hurtful and damaging to Sikhism.  In Canada, Dr. Carole A. Murphy, Director Fellowship Division, Social Science and Humanities Research Council of Canada, 255 Albert Street, P.O. Box 610, Ottawa, Canada, K1P 6G4, funds such research.  If the readers agree with the sentiments expressed in this article, I would urge them to drop Dr. Murphy a line.  We would see that SSHRC grant to the University of Toronto be stopped, unless they agree to mend their ways.

Chapter Fifty-Five

Dr. Fenech’s Analysis 

(Ph.D. University of Toronto, 1994) 

of Baba Dip Singh’s Martyrdom

Dr. S.S. Sodhi

Halifax, Canada

In this article, I intend to study a psychological phenomena entitled Merger with Satguru Through “FANAH”.  Examples from Baba Dip Singh’s martyrdom will also be used.  Also, an attempt will be made to provide a rebuttal to Dr. Louis E. Fenech, Ph.D Thesis, University of Toronto (1994) entitled “Playing the Game of Love”:  The Sikh Tradition of Martyrdom.  It must be pointed out that Dr. Fenech, who studied under Dr. J.T. O’Connell at the University of Toronto, Canada, belongs to Dr. McLeod’s Pashaura group of “Instant Historians”.  He wants to prove that it was mainly a Taunt (Tanh) that motivated Sikh Martyrs;  

Cosmic Desire To Merger Through “FANAH”

Psychological Interpretation of Sikh Martyrs’ Behaviour
“If you want to play the game of love, approach me with your head on the palm of your hand, place your feet on this path, and give your head without regard to the opinion of others.”

“O Lord of Might grant that I may never shirk from righteous acts

That I may fight with faith and without fear against my enemies and win

The wisdom I require is the grace to sing your glory

When my end is near may I meet death on the battlefield”

“Kabir why weep for the saint when he goes back to his HOME

Weep only for the wretched lovers of Maya

Who are sold from shop to shop”

The concept of Martyr for the sake of religion was unknown in the pre-Muslim India.  The first martyr of India was Guru Arjan Dev, a Saint, a God - Intoxicated poet and lover of humanity.  The two sets of ideologies, one tolerant and ready to accept, accommodate and let live, and, the other bent in removing by any means what was considered anti-religious, heretical and repugnant.  Martyrs are persons who value their principles of faith and ideals of religion above their lives.

Martyrs are “gunigahiras: (altruistic) who have reached the re-entry stage of their evolutionary development (FANA) and have become fearless and want to challenge the oppressor by "putting their heads on their palms”.

Martyr’s state of consciousness is a highly developed state that human beings are capable of reaching through evolutionary spiritual operations.  (NAM SIMRAN is one of them)

The Martyr establishes a conscious relationship to the Absolute Reality and longs to have an intimate union with Him.  He wants to reach the Divine Ground by stripping his soul of selfishness, and Maya.

Martyr is a social surrogate in whose solitary adventures the most profound forgotten concepts, values and the culture and its rights to assert get systematically isolated, evaluated, reconstructed and put into actions.  Through these actions he attempts to raise the collective consciousness of the society and attempts to liberate them from their inertia and motivational paralysis.  He helps the society to “reframe” its frozen psyche.

The Martyr’s torturous process of social and cognitive disengagement, defiance, fearlessness, re-engagement is a psycho-spiritual laboratory in which the society renews its spiritual vigour to tackle a tyrant.

A sudden awakening of a Martyr is a reflection of “SHIVA” in his eyes.  It also signifies that his soul has over-powered the “Panch Doots” and his psyche is illuminated by the “Glow of God”.  

At the illuminative stage, the Martyr’s soul walks in the illumination created by the EFFULGENCE of unclouded light and the presence of God is an experienced reality to him.

In the final stage of Unitive life, the Martyr moves from BECOMING to BEING, and is ready to seek merger with his God Head through the process of FEARLESS - FANAH.

It is a known fact that all civil societies share a “norm of reciprocity” which forbids harming and trampling on the rights of others.  Social responsibility towards the people made powerless is the motivating factor.  Spiritually motivated empathy guides the Martyr to his self-defined goal of “big wisdom”.

In summary, it can be stated that the Martyr’s cosmic desire to challenge the oppressor and merge through FANAH while playing the GAME OF LOVE appears to emerge from their:

a.
Heightened sense of faith

b.
Their “GUNIGAHIRA” stage of development - which takes them to the re-entry stage

c.
Highly developed state of consciousness and connection with Ultimate Reality

d.
Their soul is stripped of “PANCH DOOTS”

e.
Compulsions to assert for the rights of the powerless

f.
Attempt to raise the collective consciousness of the frozen psyche of the “spineless people”

g.
Anger produced by cognitive dissonance and disbelief is used creatively by showing moral courage and defiance thereby reducing the oppressor operating at the “psychotic” fanatic level, powerless

h.
Experiencing a glow of fearlessness and painlessness (subjective/objective) through the EFFULGENCE of unclouded light and obeying His HUKAM at the final stage of Unitive LIFE and surrender to his WILL & BHANA

Baba Dip Singh Shahid (1682-1755) was born in 1682 in Pahuvind, near Amritsar, India.  His parents, Bhai Bhgata and Mai Jiuni were very dedicated Sikhs.  Baba Dip Singh went to the following stages of “cognitive dissonance” and “positive disintegration” before he broke his “ego chains of separation anxiety” and sought re-entry to “The FANAH stage”.  This happened at the time of invasion of India by Ahmad Shah Durrani in the winter of 1756-57.

1.  Baba Dip Singh was born and brought up near Amritsar and visited Hariman dir Sahib Amritsar with his parents before he moved on to Anandpur Sahib to be with Guru Gobind Singh Ji.  He was 16 years of age when he met Guru Gobind Singh Ji.

2.  He received the vows of the Khalsa at the hands of Guru Gobind Singh.  In other words, he was present when Khalsa was created in 1699.  Guru Gobind Singh Ji became his role model or mentor.  He stayed in Anandpur Sahib to study under Bhai Mani Singh.  At the time of the siege of Anandpur Sahib he lent physical and military help to Guru’s forces.  He came face to face with the Moghul oppression on the Sikhs.  He re-joined Guru Gobind Singh Ji at Talvandi Sabo in 1706, and established Damdama Sahib as “Guru ki Kashi” an academic centre for Sikh studies.

From 1708 to 1714, Baba Dip Singh helped Banda Bahadur in places such as Chapper Chiri, Samana, Sirhind to fight and destroy the Mughal forces.

In 1716, he returned to Damdama Sahib to prepare copies of Guru Granth Sahib for distribution to the Sikh Sangat at large.

In 1732, he helped Sardar Ala Singh to establish Patiala Sikh state.

In 1748, he became head of Shahid Misl which controlled the area south of the River Sutlej.

In 1757, Jahan Khan controlled Amritsar and the Sikh fortress of Ram Rauni.  Rama Khan filled the Hariminder Sarover with dirt.  This was too much for the Baba and took him to the “FANAH” stage.  Baba Dip Singh with 5,000 men went against a huge army to liberate Hariminder Sahib.  He knew the odds were against him but he was determined to merge with his Satguru through “FANAH”.  After suffering a grave injury, he fought his way to Harimander Sahib wielding his Khanda (double-edged sword) and redeemed his pledge to liberate the sacred temple.

It is clear from the above-mentioned facts of Baba Dip Singh’s life that he was a devoted and baptized Khalsa, who wanted to play the game of love "with his head on his palm".  He valued principles of Sikh religion and lived by those ideals.

He was a Gunigahira (altruistic) who was touched by the spirit of Khalsa as developed in Anandpur Sahib in 1699.  By internalizing Guru’s Bani he had become fearless and was ready to challenge the oppressor.  He fought the battle of Anandpur in 1704, fought with Banda from 1710-1714 and then again fought to liberate Harminder Sahib in 1757.

By using Nam Simran, his soul reached a stage of defiance, fearlessness, re-engagement and acquired “Fearless – Fanah” compulsions.  By using a “norm of reciprocity” he felt that the rights of the powerless should be protected.  He had moved on to the “big wisdom” which linear and myopic concepts such as ‘Bachan ke Bali, Mehna, Taunt’ developed by Eurocentric researcher such as Dr. Fenech can’t explain.

Dr. L.E. Fenech is another “drain” inspector of Sikh History produced by the McLeod group.  He is now an assistant professor of South Asian History, University of Northern Iowa, Cedar Falls, U.S.A.

Dr. Pashaura Singh has included one chapter of Dr. Fenech’s “Sikh” research in his recent book entitled, “Transmission of Sikh/Punjabi Heritage to the Diaspora” (1994), which grew out of a conference he hosted at the University of Michigan, Ann Arbor, U.S.A. in February 3-5, 1994.  Many objectionable anti-Sikh papers were presented by the “like-minded” researchers.  For the sake of this paper, I would concentrate on Dr. Fenech’s hypotheses and objectionable statements.  Dr. Fenech claims:  

1.  The purpose behind Sikh martyrologies is to demonstrate the profound victory in what at first appears to be a defeat.

2.  Some Sikh martyrologies point to the fact that “stimulus to deal with the oppressor, following enthusiastic Gurus as models, is not always the case.  The motivation comes from Taunt, Mehan or Bachan ke Bali.  An insult is ended to point to the disgrace a Sikh has suffered and has not let Guru’s internalized image be his guiding force.”  It was the notion of shame or humiliation caused by guilt “that got Sikh martyrs out of their motivational paralysis”, Dr. Fenech appears to claim.

3.  By examining Taunts in martyrologies one can get a world view of Panjabi perception of gender roles.  

4.  Rattan Singh Bhangu’s Gurpanth Prakash completed in 1841 for David Ochterlony is filled with taunts of Kashmiri Brahmins for Guru Tegh Bahadur.  The implication is that martyrdom of Guru Tegh Bahadur Ji was instigated by Brahmnic taunts.

5.  The famous incident of the Chali Mukte provides another example of taunt with Panjabi perception of gender roles (Mai Bago asking the deserters to wear bangles).

6.  Guru Gobind Singh’s Zafar-nama is an excellent example of Taunt.  The implication is that Guru Gobind Singh, after losing Anandpur battle, resorted to Verbal taunts to the Mughal empire.

7.  Bota Singh and Gaya Singh’s martyrdom was generated by the taunting Jats of that area.

In the opinion of the present author, Dr. L.E. Fenech’s research is very linear and myopic.  He is mystified by the writing of Trumpp and McLeod.  He claims that the concept of taunt in Sikh’s desire to martyrdom came to his attention while reading Rattan Singh Bhangu’s “Gurpanth Prakash (1841)”.  He forgets that Rattan Singh Bhangu was writing the “so-called” history of the Sikhs at the bidding of Sir David Ochterlony, British liaison officer at Lahore when British plans were being made to take over the Sikh empire.

He must know that following the footprints of Rattan Singh Bhangu, E. Trumpp wrote a very insulting book on Sikhs in 1877.  It is also a known fact that Rattan Singh Bhangu and Trumpp were motivated by the gratifications they got from their British masters.

A number of issues can be raised with Dr. Fenech's research.  For example, he did not explain the martyrdom of Guru Arjan Dev Ji, The King of Sikh Martyrs.  He did not go into the essence of Sikh psyche to get a Gestalt view of oppression which the Indian population was subjected to by oppressor Mughal kings such as Jahangir Aurangzeb.  Dr. Fenech has no wholist view of what was happening in Panjab since 1526.

Dr. Fenech had a prestored “McLeodian” paradigm to process “historical” information he gleaned from various Sikh “martyrologies”.  I do not know whether he had even heard of the concept of GUNIGHIRA which motivated many Sikh martyrs.

Here is the ninth Guru of the Sikhs, the “Chadder of India” willing to fight for the human rights and freedom of religion.  And here he is being “downsized” by the University of Toronto “instant” Eurocentric scholar, Dr. Fenech, who is using his hypothetical, statistical and interventionist model to prove “scientifically” that Guru Teg Bahadur motivation was due to the Brahamic taunts.

Dr. Fenech’s “Sikh” reality is a detached reality.  He is imposing his Eurocentric propositions to produce a very hurtful distorted “knowledge” about the spiritual motivation of the Sikh Martyrs.  

Chapter Fifty-Six

The First Sikh War

 - June 1628
Pritpal Singh Bindra

The month of June has been the most volatile in the history of Sikh Religion.  Guru Arjan Dev, Bhai Mani Singh and Banda Bahadur were martyred during this month.  It was the month of June when the Kohi-Noor Diamond was cheated away from the Sikh Raj.  In the contemporary history, the holiest of the holy Sikh shrines, Akal Takht Amritsar, was invaded by the Armed Forces of the Government of India, in a pretext to annihilate the undesirable militants.

And it was the month of June when Guru Hargobind, the Sixth Master, was forced upon a war of attrition by the Mughul Rulers.

With his sinister motives Mughal Emperor Jehangir invited Guru Hargobind to Delhi.  His aim was either to martyr Guruji or to coerce him to convert to Islam, and designate him as ‘the Saint of India’.

Guruji went to Delhi on the persuasion of Saint Sikander who had enlightened the Emperor with the celestial and temporal attributes of Guruji.  Jehangir attended the sessions of celestial talks of Guruji, Wazir Khan and Saint Sikander.  But the talks inculcated the respect and reverence for Guruji in the mind of Jehangir.

Chandu Shah, who was instrumental in the martyrdom of Guru Arjan Dev, and apprehensive of Guruji’s increasing influence upon the Emperor, cleverly contrived an astrologer, who coerced Jehangir to keep Guruji in an internment in the Fort of Gwaliar to enable Jehangir to eliminate his ailments.  Amicably and humbly the King led Guruji to the Gwaliar Fort where he stayed for a number of years.  Jehangir had already conceded to the piety and bravery of Guruji, which was exhibited during a joint hunting venture.  Saint Mian Mir of Lahore (a pious Muslim Pir revered by the Emperor and his Queen, Noor Jehan) convinced him of his folly and disclosed to him the devious designs and actions of Chandu Shah.  Acquiescing to the Saint’s persuasion, the King opened the doors of the Fort to Guruji with due regrets and handed over Chandu to him for a befitting punishment.

Guru Hargobind retained quite cordial relations with Jehangir until his death in October, 1627; all the Mughal officials held him in high esteem.  As soon as Jehangir’s son took over the reign of power, the Islamic bigotry, once again, commenced their strategies against the non-Muslim populace.  Along with his spiritual endowments, Guruji considerably enhanced his temporal and martial endeavour to defend against the ensuing atrocities of the Mughal administrators. His success engendered enviousness among some of his own compatriots as well, who start to indulge in back-biting and instigating Mughal authorities.

All the news of Guruji’s rearmament coupled with the conspiratorial efforts of his own kith and kin incited Shah Jehan to call Guruji to Lahore.  Without an iota of apprehension, Guruji went there and told him, ‘Neither we make other to subjugate nor we yield to anyone...(our) mission is of love and peace but, however, we must punish the inauspicious officials, thieves...Hindus and Muslims are all the children of Almighty...’ Shah Jehan was very much impressed.  He was overwhelmed with the strength, courage and bravery displayed by Guruji during their hunting expeditions.

But internally, Guruji’s fearlessness, increasing celestial and tangible influence, bothered him.  Not to aggravate, he did not want to indulge in an open warfare.  Before he left for Delhi, he secretly advised his Governor, ‘Do not trust this Guru.  Through some designs try to diminish his power’.

During a hunting campaign Guruji went through the meadows of Ram Tirath and Khohali.  There his attendants came across an astray falcon, which they captured and brought to Guruji.  Soon the soldiers from the Mughal Army, who were searching for the bird, appeared and demanded its return.  Guruji told them that the falcon had come to him seeking sanctuary, therefore, it could not be given back.  (Jadunath Sarkar states that the falcon belonged to the Emperor Shah Jehan himself).

The Governor, who was already in the process of finding some excuse to raid Guruji's forces, resolved to inflict destruction upon the Sikh legion and make them abandon the city of Amritsar.  He ordered Mukhlas Khan to plan the raid and prepare the army for a march to the city.  It was the month of June in the year 1628.

The Sikh adherents inside the Mughal Court got wind of the news and warned Guruji of the ensuing invasion.  

Hukam-namas, the edicts, were issued to the people of Majha and Malwa.  Thousands of Sikhs thronged to Amritsar to defend the faith.  The Fort of Lohgarh was reinforced, and hundreds of armaments were secured.

On the instance of his mother, Mata Ganga, Guruji had consented to the splendorous marriage of his daughter, Bibi Veero.  A large amount of sweetmeats were prepared for the purpose.  A group of devotees came from the west after travelling a long distance.  On their way they did not have much opportunity for full meals.  They arrived at the late hours of the day.  The food in the langar, the community kitchen, was scanty at the time and, therefore, Guruji sent word to the inner chamber for sending some viands from the stock kept for the marriage.  But the refusal came that those could not be consumed before the arrival of the guests.  Guruji spontaneously pronounced, ‘Well!  Then these will be devoured by the malicious ones.’

And immediately after that the news of the Mughal Army’s march towards Amritsar reached Guruji, and that the troops had already passed the village of Attari.  Unperturbed Guruji went to Hari Mandir to seek blessings of his predecessors, supplicated at Akal Bunga, the temporal-seat, and headed towards the place (where Putlighar is now situated).  He designated Bhais Bidhi Chand, Jetha, Perra and Painda Khan as his generals and assigned them tasks of besieging the enemy battalions from all sides.  He, himself, took his own seat at a place from where he could control and help his fighting forces.

Both the armies gave tough fight.  On the one side were the paid individuals, and on the other the ardent devotees of the Guru.  And Guruji, himself, constantly showered the arrows from his observatory.  The Turkish Commander, Rassol Khan, was very brave and could not be subdues easily.  By late afternoon, the Sikhs came under unbearable pressure.  Miraculously, at that time a large contingent of people from Majhah entered the arena.  Their arrival rejuvenated the Sikh forces, and they pounced upon the enemy with great vigour and vitality.  After giving a very tough fight, Commander Rassol Khan was killed by Bhai Bidhi Chand.  The Mughal Forces were demoralized, and they started to retreat.  The Sikh warriors followed them up to about five miles, and deprived them of their horses and armaments.

The Mukhlas Khan regarded this as a challenge to the Mughal Empire, and putting full army strength behind him, reinvaded Amritsar the next day.

Feeling the pulse of the time, Guruji decided to move all his household to a safer place.  His family and essential goods were sent to the village Jhabal.  The Guru camp was still completing the arrangements, when they heard the Mughal bugles of war.  The Sikh forces came forward and gave a tough fight but they had to retreat towards the Lohgarh Fort.

The Mughals jumped over the city walls and entered Guruji’s household.  Finding nobody there they plundered all the sweetmeats that were kept reserved for the marriage.  In the melee, Bibi Veero was left alone in an upper room.  She was rescued, through the Mughal troops, by the most devoted Bhais, Sangha and Babak with their clever manoeuvring.

The Lohgarh Fort being built of earthen walls, could not stand enemy bombardment.  About twenty-five Sikh soldiers, who were fighting hard from inside, came out and laid down their lives after killing a number of enemies.

In the severe skirmishes that followed both sides lost some of their very prominent personnel and commanders.  The fighting went on for more than six hours.  In a combat, Mukhlas Khan, the Mughal General in command, was killed.  The Mughal Forces were disheartened.  Even though they outnumbered the Sikh volunteer army considerably, they started to cave in.

Guruji went into the field, and, after performing the last rites, went to Jhabal to attend his daughter’s wedding.

When the news of the defeat, and the death of Mukhlas Khan reached Shah Jehan ‘he flared up like fire...’ and deplored how could an army of faqirs defeat the mighty Mughal Forces.  He immediately called his council to plan retaliatory moves.

But Wazir Khan who was ‘mindful of Guru’s welfare’ interceded.  His ‘arguments convinced the Emperor, and he decided that it was not good to engage the further warfare with the priests and faqirs, and it would be well to forget the past’.

(References available from author)

Chapter Fifty-Seven

Implications of Not Teaching Panjabi to Sikh Children of Canada*
Dr. S.S. Sodhi

Registered Psychologist
Human beings do not live in the objective world alone, nor alone in the world of social activity as ordinarily understood, but are very much at the mercy of the particular language which has become the medium of expression for their society.  It is quite an illusion to imagine that one adjusts to reality essentially without the use of language and that language is merely an incidental means of solving specific problems of communication or reflection.  The fact of the matter is that the "real world" is to a large extent unconsciously built up on the language habits of the group...  We see and hear and otherwise experience very largely as we do because the language habits of our community predispose certain choices of interpretation.  Edward Sapir

Language is a species-specific behaviour - exclusively a human phenomenon.  B.L. Whorf, who takes a cultural reactivistic approach to define the role of native language, asserts that social and cultural patterns of a society determine the language styles.  He further states that perceptions of the real world are largely shaped by language and consequently that “The worlds in which different societies live are distinct worlds”.

Jean Piaget extends this point of view still further by suggesting that language is the means by which thought is socialized, and, through socialization, made logical.

It is felt that native language is the single most important influence upon the development of our thought processes and perceptions of the world, and different linguistic systems lead inevitably to different ways of thinking.

Language acquisition is a social necessity and a fundamental factor in the growth of individuality.  Our native language enables us to express our needs, desires and emotions to significant persons in our environment.

Dr. W. Penfield, in his famous book Speech and Brain Mechanisms, points out that the child’s brain has a specialized capacity for learning languages - a capacity that decreases with the passage of years.

He argues that during the first few years of a child’s life, his brain develops “language units”, complex neuronal records of what he hears and repeats.  These units interconnect with other nerve cells concerned with motor activity, thinking and cognition.  In other words, it is believed that children have a biological predisposition for language learning and process of language acquisition takes place through maturation and learning.

Further to support to Penfield’s ideas come from the works of Dr. Lambert of McGill University, Montreal.

Dr. Lambert and his associates have found that the children with the most favourable attitude towards their own ethnic group experience the least amount of difficulty in learning the language of their parents.  Hence the attitudinal variable and identification are significant in language learning.

The above discussion leads us to formulate the following major points about language learning:

1.  Child’s brain is specialized to the task of language learning.  This specialization begins to fall off after the age of nine.

2.  Direct method of language learning is the correct method.  It is based on the procedure by which the child can develop socio-historically by showing identification with a significant person in his environment.

3.  The translation method of language learning involves a new neurophysiological process and hence causes interference.

4.  Social attitudes, identification factors and process of modelling are deeply involved in learning the ethnic language.

Overview of Theoretical Positions on Language Development

Broadly speaking there are four theoretical positions on language development:

1.  Behaviourist

2.  Cultural Relativist - Determinist

3.  Interactionist

4.  Performationist - Predeterminist

Behaviourist

According to the behaviourist point of view, a child learns what he is taught.  Language is acquired through selective reinforcement of natural babbling and shaping of vocal behaviour through operant conditioning.  Some sounds die because they are not reinforced, thereby creating blind spots.

Cultural Relativist - Determinist

According to CRD point of view, language is acquired as a social necessity and its acquisition parallels the development of thinking and logic in children.  Language is a conceptual system which produces a specific world view (reality) peculiar to that language.  Language does not have to be taught but as a species-specific behaviour, it emerges in response to social needs.

Interactionists

Interactionists think that language is acquired because the child is pre-disposed to learn it through the on-going development of intellectual systems.  Its acquisition is not dependent on training.  Information received by others is adapted by built-in genetic language-learning mechanism and integrated into the cognition of the child.

Performationist - Predeterminist

According to Performationist - Predeterminist point of view the child scans linguistic environment and integrates formal universals (grammatical categories).  It is done by associating sounds and meanings in a particular way.

Dr. Frank Smith tries to summarize the above mentioned points of view while discussing linguistic relativity hypotheses.  He feels that the children do not live in the same world, but in individual worlds structured by their language habits.  Since the language reflects cognitive structures it becomes a distillation of cultural experiences and the means by which this experience is transmitted from one generation to another.

A consequence of this cultural transmission through language is that the extent that children and adults differ in their language - they are likely to organize their experiences differently and perceive the world in different ways.

Aldous Huxley in his forward for Dr. Ghose's famous book, Mystics and Society (1968, p. 1), takes a different but very original point of view.  He states:

“Every culture is rooted in a language.  No speech, no culture without an instrument of symbolic expression and communication, we should be Yahoos, lacking the rudiments of civilization...The universe inhabited by acculturated human beings is largely home-made.  It is a product of what Indian philosophy calls Nama-Rupa - name and form language is a device for denaturing Nature and so making it comprehensible for human mind.  The enormous mystery of existence, the primordial datum of an unbroken psycho-physical continuity, is chopped up by the symbol - making mind into convenient fragments.  The labels and their logical (or illogical) patterning are projected into the outside world, which is then seen as a storehouse of separate, clearly defined and nicely catalogued things.  Our names have created forms ‘out there’, each of which is an embodied illustration of some culture-hallowed abstraction.”

In other words, language chops off the psycho-physical continuity of the child’s environment and conditions him to a culture and speaker of its language.  Once conditioned he develops a cognitive style which generates in him a linear level of consciousness pertaining to his environment.

If that is so, children who do not learn Panjabi will not develop linear consciousness about Sikh culture.  Their Nama-Rupa will be Canadian.  Their "realities" will be different from the realities of their parents who speak Panjabi - a language shaped by Panjabi culture.  These children will have Panjabi genes with Canadian “realities” - to live ambivalent lives in a materialistic, maya oriented, narcissistic world.

What Parents or Significant Individuals Can Do

We may find it difficult to teach children Panjabi to the extent that their conditioning be the same as ours.  Living and operating at the same level of linear culturally conditioned consciousness might help us to feel that we have successfully transmitted our cultural heritage (or conditioning) to our children.  But Aldous Huxley suggests that both the parents (with their Panjabi realities) and children (with their Canadian realities) might like to transcendent to a higher common reality which is beyond Nama-Rupa.  He comments:

“From the Christian ‘prayer of simple regard’ to the Zen koan, from Wordsworth’s ‘wise passiveness’ to Krishnamurtis ‘alert passivity’ and ‘awareness without judgement or comparison’, all yogas have a single purpose - to help the individual in his conditioning as a heir to a culture and the speaker of a language.  Mental silence blessedly uncreates the universe super-imposed upon immediate experience by our memories of words and traditional notions.  Mystics are persons who have become acutely aware of the necessity for this kind of deconditioning.  Intuitively they know the essential ambivalence of language and culture, know that complete humanity and spiritual progress are possible only for those who have seen through their culture to be able to select from it those elements which make for charity and intelligence, and to reject all the rest.”  (Mystic and Society, 1968, p. 10)

Exceptional parents with exceptional motivations will find their way.  Some suggestions dealing with teaching of language through modelling and identification have stood the test of empirical investigation.  In Canadian settings we may also try the following:

1.  All young children should be taught the history of their culture in whatever language they can comprehend.  They should be taught the relationship between reality and language.  Also they should be made aware of indispensable use and fatal abuses of any language.

2.  A child who knows that there have been hundreds of different cultures, and that each culture regards itself as the best, will not be inclined to take boastings of his own culture too seriously.  Similarly a child who has come to understand that labels are not identical with things they are attached to, that words can be dangerous, will probably be cautious in speech and on his guard against the wiles of closed-minded, single-tracked preachers.

Every child who is educated in the verbal level for language competencies should be provided with appropriate non-verbal training.  Sikh temples and other places of worship provide tremendous opportunities where such training can be imparted in mental silence, wise passiveness and choiceless attention.

Training in sensitivity, awareness, and "other kinds of seeing" should be our goal.  We should help the children to see the world as beauty, as mysterious, and as unity.  It is a known fact that other kinds of seeing are always there, parted from normal waking consciousness.  Let the children learn Panjabi as a part of our input to waking consciousness but attempts should be made to supplement this learning with appropriate non-verbal training curriculum and methodology of which was so subtly built into Sikh ceremonies, by the Great Mystics (Gurus) of Sikh religion.
*Paper presented to Sikh Conference, 1980, Ottawa, May 15-16, 1980.

Chapter Fifty- Eight

Shaping The Future of Punjabi
Principal Amar Singh

Khalsa School, Vancouver, Canada

Shaping the future of the Punjabi language is in the hands of the parents.  If they realize this most important duty and sow the seeds of the mother tongue in the childhood years, the future of the Punjabi language takes a promising shape.  We parents must realize that the future of our children has very strong bondage with their mother tongue.  This language plays a very important role in shaping their life.  Parents must be convinced of this reality by making them aware of the novel research that tells us the impact of the mother tongue on the personality of a child.  The mother tongue plays a very important role in shaping the personality of a child.  Thus we must do the needy to make the parents aware of this fact and then only the parents will take steps to sow the seeds of the mother tongue in the childhood age of their children.  This is the duty of our gurdwara authorities also who have failed miserably in executing this responsibility. 

 
As far as the Khalsa Schools are concerned we have produced a book of Simple Punjabi grammar and a book on Punjabi Compositions For Secondary Schools.  Both the books are based on local environment.  We are now in the process of producing workbooks for all grades.  This project will take time but we have already set the ball rolling.  These workbooks will have lessons with various approaches that will create interest in learning at the same time.  It is very important to create interest in learning the language.  The mother tongue is a treasure that a child starts accumulating from his very early childhood and with the help of this wealth he makes his place in this world.  

Every word of the mother tongue makes an indelible mark of the personality of a child.  It is a wealth that deserves the most attention and earns merit for a child in this world.  Even in childhood a child makes his place in the society with the help of this treasure of the mother tongue.  The facial appearance is the reflection of the body and his language is the image of his soul.  Our mother tongue is the language which we learn from our mothers in childhood.  This language becomes a support of a child to stand on his feet and face the sympathetic and indifferent winds in life. 

The language of a child and an adult shapes the picture of his culture and exposed the depth of his wisdom in the society.  It is the language of a person that relates what he has accepted and what has rejected in life.  A person peeps into this world, plays with his friends, mixes in the society and makes love with the power of this treasure which he has accumulated knowingly or unknowingly in his life from childhood.  

The mother tongue is not only a key to success but also a treasure of elegance and comeliness that beautifies the garden of life.  It is the most valuable possession in life.  A child is more the baby of his mother tongue than even his own mother.  At times he is separated from his mother but never from his mother tongue with the support of which he moves in this world.  His life becomes more synonymous with the language than anyone else in his life.  Language psychologists reveal to us the greatest secret of the power of the mother tongue that is the only force to bring out the virtuous qualifies of life with which a person is endowed by God.  

Millions of people spend their lives without making use of the virtues in them because their tool of the mother tongue is not strong enough to bring them out.  

A strong treasure of the mother tongue sends waves of love that have the power to mesmerize others towards the magnetic personality of the person.  A personality built with the strength of the lovely words of the mother tongue stands gleaming in this complex society of ours.  The words of the mother tongue learned in childhood can never be forgotten and they beautify the personality of a person that cannot be ignored by his world.  A Sikh child talks to his Guru Ji with the help of his mother tongue.  There is nothing more sinful than to deprive a child from talking to his Guru Ji.  A child cannot sing the praises of the Lord if he cannot read Gurbani.  This signing also helps a child to strengthen his self-confidence with the help of which he achieves success in life.

Chapter Fifty-Nine

Mystic is the Image of the Person To Be

Dr. S.S. Sodhi

Without mysticism man (person) is a monster,

Automatized, caged, chained to his cultural conditioning,

In waking consciousness, he performs his utilitarian tasks,

And misses the fathomlessly strange, enigmatic, “the other kind of seeing”.

Through transcendental operationalism she can develop a mind which has no boundaries,

Through mind fasting, she can lose her attachments,

Through mediation she can dwell upon something to produce a metaphoric universe,

Through de-automatization she can come to her senses by losing her mind.

He can say his prayer of simple regard to become the seer and the seen,

His wise passiveness can develop in him awareness without comparison,

He can stop de-naturing nature by using language and labels,

He can train himself in mental silence and choiceless attention.

She can seek satori, at-one-ment and beatitude,

She can become fearless because of compulsions to empathize with the powerlessness,

She can reach an oceanic stage of relating, responding and becoming,

She can intentionally dissolve her ego through I - naughting and Karuna.

At times he can get frustrated and cultivate his own garden,

At times he can get fixated due to “ego” and “separation anxiety”,

At times his plateau experiences of mindfulness do not break his chains of bondage,

But he still lights a candle rather than cursing darkness and urges people to

BECOME

And Awaken Their Intelligence.

Chapter Sixty

Biography of Koh-i-Noor
Courtesy of Rajender Singh
The biography of the Koh-i-Noor is the history of India and this unique diamond is perhaps as dear to India as Shakespeare is to England.  The name Koh-i-Noor dates back to the Persian invader, Nadir Shah who was so dazzled of the beauty, lustre and brilliance of the diamond that he exclaimed in wonder Koh-i-Noor which means ‘Mountain of Light’.  The original name of this diamond is 'Samantik Mani'.

Koh-i-Noor is the most brilliant and the most precious diamond in the world.  It has been rightly called the King of diamonds and the diamond of kings.  Its entire history is linked with the royal families of various countries and of various ages.  It was many a time the cause of the murder of Kings, dishonour of queens and fearful intrigues at royal courts.

India is famous for its diamonds, gems and jewels.  Often her precious stones made history.  Even the court descriptions in the Ramayana and in the Mahabharata are replete with accounts of the various jewels that were in use.  Presents of jewels were made from one potentate to another.  In fact, they thus passed from one ruler to another either as presents or as booty.

Muslim invaders who settled in India came under the influence of the Hindu civilization and adopted some of the customs and ways of the people of India; therefore, they too evinced great interest in diamonds.

According to the Hindu lore of precious stones, every stone does not suit all possessors.  This perhaps explains why Koh-i-Noor, the biggest and the brightest diamond known to history, brought victory and prosperity to some and ruin and destruction to others.

The History of Koh-i-Noor

This wonder diamond of India had a chequered history running into thousands of years.  Legend has it that the first important possessor of this great diamond was Lord Krishna.  He not only got the diamond as a dowry but also got the hand of Jamavant’s daughter who was renowned for her beauty and charm of manners, in marriage.  Lord Krishna did not deem it fit to keep it with him and gave it back to sun-god who in turn bestowed it on Raja Karna, whose crown the diamond adorned.  In the great war between Kauravas and Pandwas fought on the plains of Kurukshetra, Karna, who was the commander-in-chief of Kauravas was killed by Arjuna and the diamond passed into the Arjuna’s possession.  After the war, when Raja Yudhestra was crowned, Arjuna presented the diamond to him as a token of his affection.  We have no record of the career of this precious stone since the age of Mahabharata down to the time of Asoka the Great, in the third century B.C.  We find the stone with Raja Samprati, a grandson of Asoka.

Koh-i-Noor in Known History

On the death of Asoka his empire was split up into small principalities and one of his grandsons Raja Samprati made Ujjain his capital and the diamond passed to him as a valuable possession.  In the course of time, Ujjain passed hands many times and the break-up of one empire after another deprived the people of any kind of stable and continued government.  The rulers frittered away their energies in fratricidal warfare and when Sultan Mahmood found that Hindustan was a house divided against itself, he invaded the country seventeen times and returned laden with gold and jewels of all sorts.  He was immediately followed by Mohammed Ghauri who vanquished both Prithvi Raj and Jai Chand, but nothing was heard of this priceless jewel and it is stated that it was smuggled out to Malwa where the Parmar dynasty was ruling.  The last Hindu prince to possess it was Raja Ram Dev.

Towards the close of the thirteenth century Ala-ud-din Khilji ascended the throne of India.  In the year 1386 he attacked Malwa and all the accumulated wealth fell into his hands.  It is said that Raja Rai Ladha Deo, the ruler, sent through his ambassador, all that he had.  Among them was ‘the jewel unparalleled in worth in the whole world’.

From this stage up to the time of Babar, the history of this great diamond is once more lost in obscurity.  This much alone can be said, that it remained in the possession of the Sultans of Delhi.

Koh-i-Noor Passes into the Mughal Possession

Ibrahim Lodhi who succeeded his father Sikandar Lodi was very unpopular, being vain, stubborn, suspicious and of cruel disposition.  His courtiers being tired of him sent an invitation to Babar, King of Kabul to invade India.  The armies of Babar and Ibrahim Lodhi met at Panipat in 1526.  A fierce battle ensued in which Ibrahim Lodhi was slain and Hamayun, Baber’s eldest son, was deputed to take possession of the King’s treasure.  He ransacked the whole of the royal treasury but did not come across the diamond.  He threatened the household servants with dire consequences but they kept mum.  At last one of them pointed his finger towards the royal palace.  He then entered the palace and found women folk weeping.  He assured them that their honour would be safe in his hands and asked the mother of the late King about the diamond.  Without speaking a word she went inside and came out with a box which she gave to the young prince with trembling hands.  Hamayun opened the box and from inside got out the diamond wrapped in many layers of velvet.

In 1530, Hamayun fell dangerously ill.  No amount of medical aid was of any avail.  It was suggested to Babar that his dearest possession should be sacrificed to save the life of the Prince.  He sacrificed his own life to save that of his son and so the diamond came into the hands of Hamayun.

Hamayun’s Cherished Possession

From the time this unique diamond came into the possession of Hamayun, it emerged from obscurity and came into the limelight forever.  Hamayun never parted with it even in his darkest days.  Abul Fazal in his Akbarnama relates an interesting story about it.  Sher Shah Suri who had established a strong kingdom of his own, wanted to extend his empire and routed Hamayun who fled to Multan first, and then from place to place to seek refuge.  In the course of his wanderings, he entered the domain of Raja Maldev in the hope of getting some help which was refused, but the Raja sent one of his courtiers under the garb of a diamond merchant to purchase the diamond.  Hamayun was enraged and retorted:  'Such precious gems either fall to arbitrament of the flashing sword or come through the grace of mighty monarchs'.  Having lost all hope he left the country along with the diamond which for the first time in its history left the soil of India.

Hamayun reached Persia and was received very cordially by the Shah of Persia and his royal hospitality was enjoyed by him for fourteen years and as a token of gratitude he presented him a number of jewels including this diamond.

The King of Persia was a Shia and was regarded as their head by the rulers of Ahmednagar, Bijapur and Golcunda so much so that ambassadors and presents were exchanged between them.  In 1547, the Shah sent his ambassador to Ahmednagar and through him it is believed that this diamond again came back to India, the land of its origin.

Back into the Mughal Hands

Mir Jumia, a diamond dealer of Persia, came to India in connection with his business.  He was a man of parts and soon rose to be Prime Minister of Golcunda.  In addition, he was in sole charge of the working of Gokcunda mines so much so that people looked up to him rather than the King for favours.  The king conspired to blind him but the wily minister escaped.  Aurangzeb, the governor of Deccan, tried to win him over and held high hopes of great rise in the Mughal Court.  He was appointed Prime Minister by Emperor Shah Jahan and he offered this diamond as well as other jewels as a Peshkash to Shah Jahan which was consigned to the Royal treasury.  Aurangzeb who succeeded his father was not fond of pomp and so this diamond of unrivalled beauty and splendour remained locked in the coffers of the Mughal treasury except when Travarnier had an opportunity to see it.  He says, ‘Ali Khan, chief of the treasury, placed this diamond in my hands, it weighed 907 rathis and is of the same form as of one half an egg cut through the middle’.

Aurangzeb’s throne descended, in due course, to Mohammad Shah 'Rangila' so called on account of his gay manners.

Nadir Shah takes Possession of the Gem

At that time Nadir Shah, a shepherd of Persia, gathered strength and after snatching the throne of Persia, crossed the border of Afghanistan.  Losing no time he entered Hindustan and Peshawar fell to him like a ripe fruit.  When the news of the capture of Lahore reached Mohammed Shah he said, ‘So Nadir Shah has reached Lahore!  Nothing to worry about.  Delhi is yet far off!’  Nadir Shah reached near Delhi in January, 1739.  He entered Delhi without much resistance and was conveyed to the Imperial Palace.  Mohammed Shah Rangila feasted the conqueror on a lavish scale.  A few days later some Persian soldiers were killed in a skirmish with the Mughal army.  When Nadir Shah came out to enquire into the incident a few stones were thrown at him.  This aroused the ire of Nadir and he gave orders for a general slaughter.  Innocent men, women and children were slaughtered in the thousand and the gutters of Delhi flowed with blood.  Mohammed Shah with tears trickling down his checks and on bended knees pacified the wrath of the mighty monarch and soon Nadir Shah put back his sword in the sheath.  Mohammed Shah presented Nadir Shah jewels, gold and countless objects of great value.  All the treasuries were emptied but the great diamond was not surrendered.  Mohammed Shah used to carry it with him in his turban.  The secret of this was known to one disloyal eunuch in the Harem.  He whispered this secret to Nadir Shah.  Nadir Shah, who was a very clever man, hit upon a plan.  He declared that being pleased with the generosity of the emperor he had decided to give back his empire to him and ordered public rejoicings.  A Durbar was held.  When the two kings retired and were alone, Nadir affectionately embraced Mohammed Shah and said that they had become brothers, as a token of which he desired to exchange turbans.  Without a moment’s delay, Nadir took Mohammed Shah’s turban off and placed it on his own head and gave his own to the Emperor.  Nadir hastened to his room, searched the turban when, lo! the diamond was before him in all its brilliance.  He named it Koh-i-Noor which means the ‘Mountain of Light’.

Nadir Shah did not live long to enjoy the fruits of his fabulous loot from India.  He was assassinated by his nephew Ali Kuli Khan, who proclaimed himself king and became the proud possessor of the diamond.

Koh-i-Noor Passes to Abdali

By this time Ahmad Shah Abdali had established himself in Afghanistan and had no difficulty in overthrowing the forces of Shah Rukh Mirza, the grandson of Nadir Shah, who presented the Koh-i-Noor to Ahmad Shah Abdali.

Events were moving fast in Afghanistan.  Abdali died and his son Jamna, an unworthy successor to the great fighter, ascended the throne.  He clung to the Koh-i-Noor with great tenacity till his death in May, 1793.  After changing hands among Jamna’s sons, Koh-i-Noor fell into the hands of Zaman Shah when he was fleeing for his life.  He hid the jewel in a crevice in one of the walls of his prison cell.  His younger brother Shuja Mirza entered Kabul victoriously and proclaimed himself king as Shah Shuja.  He released the blinded Zaman Shah from his prison cell in recognition of which the later presented to him all his jewels including the Koh-i-Noor.  Shah Shuja had little respite and made strenuous efforts to retain the throne but failed and was made a prisoner by the Governor of Attack.  But before being captured he managed to send his family to the Punjab where they surrendered themselves to Maharaja Ranjit Singh Ji.

On hearing the dreadful news of his capture, Wafa Begun, wife of Shah Shuja, sent reliable messengers to Maharaja Ranjit Singh Ji to convey to the Maharaja that if by his benevolent efforts, Shah Shuja, was released and brought to Lahore and openly welcomed in the city, a priceless diamond would be presented to him for the favours.  The Shah was released from Kashmir through the help of Maharaja Ranjit Singh Ji and he decided to walk into his parlour.  In March 1813, he reached Lahore and was received on behalf of the Maharaja by his son Kharak Singh with great honour and distinction.

Shah Shuja Presents Gem to Ranjit Singh Ji

The Maharaja lost no time in demanding the promised Koh-i-Noor.  The Shah tried to evade the demand and put several conflicting excuses.  The Shah said that he had lost it along with jewels and again he said that he mortgaged it for rupees six Kror at Kandhar.  All stratagems, promises, persuasions, arguments and threats were used.  It cast to save himself from the indignities which were offered to him and he produced a large Topaz (Pukhraj) and gave it to messengers for handing the same to Maharaja Ranjit Singh Ji.  Ranjit Singh at once sent for the jewellers who stated that it was not the Koh-i-Noor.  The Shah was put under arrest.  Ranjit Singh Ji was very angry with the Shah for withholding the Koh-i-Noor which he thought he was fully entitled to in view of the promise made by the Begum.  Shah Shuja was told that Ranjit Singh was prepared even to buy it and an advance of Rs. 50,000/ was sent.  Shah Shuja fell into the trap and gave an indication to sell the diamond.  This confirmed the fact that Koh-i-Noor was with him.  The Afghan King was offered a cashprice of Rs. 3,000,000/ and the grant of Jagir of Rs. 50,000/ per anum.  Shah Shuja agreed and said that the Maharaja should personally take delivery of it.  The exalted Maharaja on hearing this came out of the fort riding a horse and was received by Shah Shuja with great respect and honour, who bended his knees to him out of courtesy, while all the other dignitaries remained standing with folded hands.  After a pause of an hour Ranjit Singh Jir’s patience was exhausted and he whispered into the ears of one of the attendants as to what the purpose of the meeting was.  Shah Shuja made a signal to one of his servants who after a while brought in a small roll which he placed on the carpet at an equal distance between the two.  When the Koh-i-Noor was presented to the Maharaja he asked for its price and was told that is price was the sword.  As soon as he got the diamond he put it into his pocket and returned forthwith to gloat over his new possession.  He held a grand Durbar in honour of this unique event and the city was ‘magnificently decorated and illuminated’.  It was kept in safe custody and was worn only on state occasions for a short while.  The Maharaja first used it as an armlet and then on his turban.

Mr. Osborne says:  “The diamond is about an inch and a half in length and upwards of an inch width, is in the shape of an egg, is valued at about three million sterling, is very brilliant and without a flaw of any kind”.

The diamond remained with Ranjit Singh Ji till his death in 1839.  During the last days of his illness prayers were offered and offerings were sent to the different shrines for his recovery and His Highness bestowed in charity money, jewels and other property worth fifty lakhs.  The ailing Maharaja directed that the well -known Koh-i-Noor be sent to the temple of Jagannath.  Muttering at the same time the great truth that ‘no one carried with him his worldly wealth’, and that such a bequest would perpetuate his name.  But Misar Meli Ram, in charge of Toshakhana, objected to its being ‘State Property’.

Maharaja Ranjit Singh Ji was fond of great pomp and show.  His Durbars were imposing and he loved his valuable possessions, especially the Koh-i-Noor of which he was both fond and proud.  The history of this diamond would have been different but for the faithful and loyal officer Dewan Beli Ram who saved it for the royal successors of Ranjit Singh Ji.  Maharaja Kharak Singh Ji, who succeeded his father, was imprisoned and died while in custody and Naunihal Singh, his son, was killed by the collapse of a door of the Hazari Bagh while returning from the cremation of his father in 1840.

In January, 1841, Sher Singh, the second son of Maharaja Ranit Singh Ji, became king.  He was a man of high ideals but ease-loving.  One fine morning when Maharaja Sher Singh Ji was enjoying the sight of fountains emitting rosewater, Sanhawalia Sardars rushed into the fort, killed the Prime Minister Raja Dhayan Singh Ji and after that with one stroke of the sword they cut the head of the unsuspecting king.  Raja Hira Singh, son of Raja Dhayan Singh, inflicted a crushing defeat to Sandhawalias.  The fearless Sardars were beheaded and Maharaja Dalip Singh Ji, the infant son of Maharaja Ranjit Singh Ji, was installed on the throne with Raja Hira Singh Ji as his Prime Minister.

Koh-i-Noor was presented to Maharaja Sher Singh Ji at the time of his coronation and after his assassination it came into the possession of the infant Maharaja Dalip Singh Ji.

In the British Hands

With a young and inexperienced king at the head of state, the Sikh nobles and Sardars, instead of rallying round their monarch and coming to the rescue of their tottering kingdom which Maharaja Ranjit Singh Ji had built up with his might and wisdom, began to grind their own axes.  Everyone of them was anxious for power and endeavoured by hook or crook to establish his own over-lordship.  The result was that the mighty Sikh Empire which had struck terror into the hearts of Afghan warriors across the Indus came down with a crash.  Jealousies within the ranks of Sikh nobility and treacherous British diplomacy led to the two Anglo-Sikh wars, the last of which resulted in the annexation of Punjab to the British Indian Empire.

The treaty with which the second Anglo-Sikh war ended was that the gem Koh-i-Noor should be surrendered by the Maharaja of Lahore to the Queen of England.

John Lawrence Loses Gem

Koh-i-Noor was brought out from the Toshakhana by Dr. Login who was placed in charge of the minor Maharaja.  It was later handed over formally to the Punjab government in the custody of John Lawrence.  John Lawrence was very careless.  He wrapped it up in numerous folds of cloth, put it in an insignificant little box and thrust it into his waistcoat pocket.  He went working as hard as usual and thought no more of the precious jewel.  He put his waistcoat aside, quite forgetful of the box and its fabulous content.

About six weeks afterwards a message came from Lord Dalhousie saying that the Queen had ordered that the jewel be transmitted to her.  Lawrence was deeply distressed and he profoundly regretted his carelessness.  He soon found an opportunity to slip away to his private room and asked his bearer if he knew anything about the small box which was lying in his waistcoat.  The bearer went to a broken tin box and produced the little box from it.  ‘Open it’, said John Lawrence, ‘and see what is inside’.  The bearer unfolded it but seemed unconscious of the treasure which he had in his keeping.  ‘There is nothing here Sahib’, he said, ‘but a bit of glass’.  Never before, whether flashing in the diadem of Turk and Mughal or in the uplifted sword of a Persian, Afghan or the Sikh conqueror, did the gem run a greater risk of being lost forever, than when it lay forgotten in the waistcoat pocket of John Lawrence or in the broken tin box of his aged bearer.  Its journey from Lahore to Bombay was full of perils and is described by Col. Etherton in an article ‘Diamond that Dazzled the World’.  In those days the road from Lahore to Bombay swarmed with robbers, dacoits and thugs.  The thugs were the gangsters of their day and their instrument of destruction was a silk handkerchief with which, by a dexterous movement, they strangled their victims.  Strangling was a religious cult with them and considered to be an honourable profession.

From Lahore to Bombay

Anyway, a trustworthy officer was chosen who carried the gem and his ride became a legend.  The thugs had got the scent of the mission and the officer who was disguised as a Muslim merchant, had to contend with the most formidable confederation of thieves and murderers.  The carrier was a brave man and he rode on Koh-i-Noor safe in his pocket.  Every stranger was suspected, for, death had many disguises.  But he trusted no one and slept as little as his strength would permit until at last he pulled into Bombay.

Koh-i-Noor Sails to London

When the diamond reached Bombay it was handed over to Lt.Col. Mackenson and Capt. Ramsay for taking it most carefully to London.  The two officers sailed with their precious trust forthwith.  On the 3rd, July, 1850, this unique jewel was personally presented to Her Majesty Queen Victoria.  In 1851 it was exhibited in the great Hyde Park Exhibition.  The exhibitors prepared a glass imitation of the historical Koh-i-Noor which is still preserved in the archives of the Lahore Museum.  The year following, i.e. 1852, the diamond was subjected to an unfortunate cutting operation which cost 8,000 pounds.

Hitherto, since the arrival of the Maharaja Daleep Singh Ji in England, no one had talked to him about Koh-i-Noor.  They knew that to him Koh-i-Noor meant something beyond a jewel of fabulous value.  One day when Lady Login was riding with him in Rickmand Park she put the question in a casual manner, 'would you like to see the Koh-i-Noor again?' ‘Yes’, was his answer.  ‘I would give a great deal to hold it again in my hand.’  ‘I was only a child when I surrendered it to Her Majesty by the Treaty, but now I am old enough to understand.’  This feeling was repeated to Her Majesty by Lady Login the next day.

Unknown to the Maharaja, who was engaged with the painter at the further end of the room, Her Majesty at once gave orders for the Koh-i-Noor to be sent for from the Tower.  After a short interval there was a slight bustle near the door:  the arrival of the jewel and its escort was announced and it was brought in and presented to Queen Victoria.

Daleep Singh Overwhelmed by Emotion

Taking the diamond in her hand, Her Majesty then advanced to the dais, on which the Maharaja was posed for this portrait and before the astounded young man realized what was passing, he found himself once more with the Koh-i-Noor in his hand, while the Queen was asking him if 'he thought it had improved', and whether he would have 'recognized it again'.  At first sight, indeed, he would hardly have done so, the cutting and European setting had so altered its character, yet in spirit of these it remained still the 'Mountain of Light' and it was with some emotion and eagerness that he walked to the window and minutely examined it, making remarks on its diminished size and greater brilliancy, whilst the spectators could not but keep watching his movements with some anxiety.  It was a nervous quarter of an hour for Lady Login.  But when at length he had finished his inspection, Daleep Singh Ji walked across the room and, with a low obeisance, present the Koh-i-Noor to this sovereign, expressing in a few graceful words the pleasure it afforded him to have this opportunity of himself placing it in her hands.  Whereupon he quietly resumed his place on the dais and the artist continued his work.

One cannot say whether the description given above of Daleep Singh Ji's self-possession and resignation must be wonderful.

After the recutting, the Koh-i-Noor was placed in the Royal Crown worn by the Queen of England.  Why should the Koh-i-Noor adorn the crown of Queens and not the ruling monarchs or is it so by purpose?  Since it had brought misfortune to so many rulers, it was perhaps thought safer to fix it in the crown of King’s consort, rather than in that of the King himself.  And so now this historical diamond embellishes the Royal Crown of Queen Elizabeth.

The whole history of this ill-omened diamond is full of contradictory versions and of efforts to possess it.  Kings were blinded, murdered and overthrown.  In fact, it would not be an exaggeration to say that Koh-i-Noor played a very important part in three countries, India, Persia and Afghanistan before it reached the shores of England to adorn the Crown of the Crown of the Queen of England.

Chapter Sixty-One

Khalsacentrism

A Life Affirming System
Excerpts from articles by Dr. J. S. Mann, Santa Ana, California

and Dr. S.S. Sodhi, Halifax, Canada

Sikhism, which evolved into Khalsacentric living, an assertive way of life, attempted to decrease the dichotomy between spiritual life and empirical life.  It challenged the initial structure through ‘structural inversion’ and ‘negation of the negations’.  In Khalsacentric living, Sikhs reject the unreality of life, withdrawal from life, indulgence in asceticism or sanyas, rejection of varnas, caste systems, ritualism and avtarhood.


The Sikh Gurus developed a life affirming system and advised Sikhs to model after life as a venture of love, honesty and assertive living.

Khalsacentrism believes in Universal Consciousness and deep mystical saintliness.  Sikhs' concept of God is ‘The Sole One’, The Creator, self-existent, without fear, without enmity, timeless, un-incarnated, gracious enlightener, benevolent, ocean of virtue and inexpressible.  “And if you want to play the game of love with Him,” says the Guru, “come to me with your head on your palm.”  (‘Head on palm’ in Punjabi means ‘toying with the death’ or ‘to be ready for a sacrifice’).  Sikhs internalize these attributes daily by repeating them in prayers.

In Khalsacentric living, family life is a must.  There is no room for recluses, ascetics, hermits.  Rejection of celibacy in Sikhism has made the status of woman equal to the man.  Guru Nanak pleads, “Why call a woman inferior when without woman, there would be none, and when it is she who gives birth to kings among men?”

Khalsacentrism believes in the importance of work and production.  Work should not be divided through castes.  A Sikh strives to break free from the convoluted cycle of caste versus non-caste.  Sikhism recommends working and sharing incomes.  Sikhism deprecates the amassing of wealth.  According to the Sikh Scripture, “riches cannot be gathered without sin and do not keep company after death.  God’s bounty belongs to all, but men grab it for themselves.”  According to the Gurus, wealthy men have a responsibility of voluntarily sharing their assets.

Khalsacentrism fully accepts the concept of social responsibility.  A tyrant, who dehumanizes and hinders in the honest and righteous discharge of a family life, has to be tackled.  A Khalsa automatically takes up the role of the protector of people victimized by a tyrant, whether he is a helpless Brahmin from Kashmir or a powerless woman kidnapped by Ghazni for slave trade.

A Khalsa undergoes what modern psychologists call ‘positive disintegration’ or ‘cognitive dissonance’, because of his truthful living and reshaping his reality through internalization of the daily prayers.  He evolves into a mystic by losing his ego.  He starts seeing things clearly because his doors of perception are cleansed.

Guru Arjun, Guru Tegh Bahadur, Guru Gobind Singh, his four children and many followers up to the present time, followed this path of social responsibility and kissing martyrdom with a smile.  This is Khalsacentrism in action, as modelled by the Gurus, who challenged the status quo and stayed defiant to the tyrants.  Sikhism teaches politeness to friends and defiance to oppressors.

Through social partnership and resistance against falsity, the Khalsa becomes 'an instrument of God’s attributive will’ and wants to bring ‘Halemi Raj’ or the ‘Kingdom of God on Earth’.

By reciting and repeating ‘Naam’, the Khalsa stops seeing ‘lines’ in his reality.  He becomes cosmocentric and the whole pain of the universe becomes his own pain.  Egotism, the neurosis of the soul, dies through ‘Naam’.

Remembering God in the company of ‘sadh-sangat’ (congregation) is his vehicle of evolution.  It is not the end of evolution as seen in other Eastern religions.  ‘Naam’ is a method of cosmocentric reassuring and removing ‘I-am’ness’, the greatest malady of human beings.  ‘Naam’ awakens the Will of God in human beings through love, contentment, truth, humbleness, other-orientedness, self-control and discipline.

‘Naam’ removes anger, lust, greed, envy, attachment and pride.  After going through the stages of 'Naam Sinran' (recitation of God), a pure person is formed called ‘Khalsa’, to defend the claims of conscience against oppression, and to side with the good against the evil.  He becomes the vanguard of righteousness by defining himself in the image of the Guru.  Khalsa belongs to the egalitarian society and joins the cosmocentric universal culture where only the pure will be allowed to rule.  Through the Khalsa, Guru Gobind Singh took Sikhism to the ‘Phoenix Principle of Khalsacentric’ - A Life Affirming System.

Khalsacentrism And Sikh Research, Dr. S. S. Sodhi, Halifax, Canada

It is a known fact that Darwin’s origin of species (1859) gave freedom to the imperialists, colonizers and ‘fitters’ to create the culture of the fitters.  Using their linear and colonized mind, Eurocentric historians tried to fit Sikhism into a ‘social science, no-nonsense paradigm’.  They also operated on the assumption that the researcher is separate from the object of study and in fact seeks to gain as much distance as possible from the object of study.

Dr. E. Trumpp came to India in 1869 to write a book about Sikhs for the benefit of the colonizers.  Dr. Trumpp’s colonial mentality and occidental (westerly) reality were later picked up consciously or subconsciously by numerous historicism, rapidly trained in social science methodology with European traditions.  They saw the Sikh Gurus as ‘political personalities’ and caused a great deal of hurt and stress to the Sikh community.

Many Eurocentric researchers are driven by greed or other individualistic motives.  For instance, McLeod, who has written a lot about Sikhism since 1968, indicated through his articles in The Sikh Review, January and April 1994, that his own contradictions about Christianity and his repression affected his research of Sikhism.  Numerous other researchers such as Pashaura Singh, Gurinder Mann and Oberoi have apparently sold their souls for landing university positions.

Khalsacentric research on the other hand believes in the essence, wholism, introspection and retrospection.  It rejects the hypothetical, statistical, interventionist model of research and the use of European social science methods.  A Khalsacentric researcher does not approach the subject of study with a prestored paradigm in his or her psyche.

Through retrospection, a Khalsacentric researcher questions to ascertain if the interpretations of his findings are causing psychic or spiritual discomfort to the people who belong to the culture under study.

A Khalsacentric researcher looks for the wholistic reality rather than a detached reality.  He looks for the essence of the culture rooted in a particularistic view of reality.  False propositions of one culture are not applied to study other cultures to produce a distorted and hurtful knowledge.

A Khalsacentric researcher seeks total immersion in the culture before rushing to study it.  A researcher cannot stay separate from the object of the study.  The distance distorts the view.  A Khalsacentric researcher cleanses the doors of his perception through introspection of any pre-existing paradigms.

A Khalscentric researcher uses retrospection to see if the interpretation is not intentionally made convergent to 

provide a 'good fit' to the existing paradigm of knowledge.

A Khalsacentric researcher does not use ‘freedom of expression’ as a crutch.  His personality is very important and his knowledge of ethno-methodology of research is very crucial for the research outcome.


It must be pointed out that a Khalsacentric scholar assumes the right and responsibility of describing Sikh realities from the subjective faith point of view of the Khalsa values and ideals.  He centres himself and the Sikh community in his research activity.

A Khalsacentric researcher recognizes the pivotal role of history and uses ideological, humanistic and emancipatory anti-racist awareness to formulate his hypotheses.  Colonial, Calvinistic, elitist and arrogantly elect behaviour is not accepted in Khalsacentrism.  Part of a mandate of Khalsacentric research is to screen out oppressive assumptions.

A Khalsacentric researcher stresses the importance of centring Sikh ideas, codes and symbols in Punjab as a place and the struggle that was put up to oppose the oppressive assumptions.

A Khalsacentric researcher self-consciously obliterates the subject/object duality and enthrones Khalsa wholism in his research.

The perceptive which a Khalsacentric researcher brings to the research exercise, depends upon his experiences, both within and outside the Sikh culture.  When centring Khalsa values, the researcher must centre his own ideals.  It is, therefore, important that Khalsacentric scholars declare who they are and what has motivated them to study Sikhism.

Even though Sikhism has become a living, assertive way of life, a Khalsacentric researcher can extract the specific values described in the first part of this article and apply them to 'discover himself'.  These values are easily traceable in the Sikh scripture and ethos.

A Khalsacentric researcher rejects subject-object separation, encourages collectivism rather than individualism, grounds himself in complimentarily, leaves false consciousness of Eurocentric thinking, looks at struggles as a way of transferring human consciousness, makes research centred in its base community (Punjab), and gets himself embedded in Punjab experience of the last 500 years, familiarizing himself with language, philosophy and myths of the Sikhs through cultural immersion.

A Khalsacentric researcher must examine himself or herself in the process of examining the subject.  The introspection and retrospection are two integral parts of Khalsacentric research.  Introspection means that the researcher questions himself in regards to the subject under study.  In retrospection, the researcher questions himself after the project is completed, to ascertain if any personal biases have entered or are hindering the fair interpretation of the results.  He attempts to know how the community being studied will feel about the research findings.

The first question that a Khalsacentric researcher asks is, “Who am I?”  In defining himself, he defines his place and the perspective he brings to the research exercise.  The data collected must include the personal knowledge of the subjective faith of the researcher, his personality, functioning, experiences, motivation (repression, projection, spiritual, mystical) in order to provide some source of validation for the result of his inquiry.

The instrumental, non-believing Eurocentric researchers who take sadistic pleasure in trampling over the subjective faith of a minority community, have to be challenged and exposed.  May God forgive them for the hurt they have caused.  Perhaps they do no know what they are doing, because of the acute academic neurosis has made them linear, non-intuitive, convergent and myopically pathological.

Chapter Sixty-Two

A Note on

Pashaura Singh’s M.A. Thesis:

“The Sikh Self-Definition and Bhagat Bani”
(Faculty of Graduate Studies)

University of Calgary

Calgary, Alberta, Canada

1987

Dr. S.S. Sodhi

Dr. J.S. Mann

Pashaura Singh arrived in Calgary, Canada in 1984 to serve as a Granth. There he came in contact with Dr. Ronald W. Neufeldt, a Eurocentric "instant" Sikh scholar who believed in the McLeodian paradigm of Sikh research and worked as a professor of Religious Studies, University of Calgary, Calgary Canada. The other two professors who influenced Pashaura Singh were: 


a. Dr. Harold Coward, Dept. of Religious Studies, University of Calgary


b. Dr. Inder Nath Kher (a Panjabi) Dept. of English, University of Calgary

All the above mentioned professors or supervisors of Pashaura Singh were non-Sikhs, and had no orientation towards Sikh traditions, culture, values, and other. Professor Coward has published a book on Jung and Eastern Thought (1985), the others were not “Sikh Scholars” but were willing to help a Sikh student with a MacLeodian paradigm. So, Dr. Neufeldt, Dr. Kher and Dr. Coward with their “role dancing” graduate student decided to produce a thesis based on Guru Bani and Guru Granth Sahib. It must be emphasized that none of the supervisors was a Sikh or could read Guru Granth Sahib,

The main chapters in this Eurocentric thesis are:

1. The issue of Sikh self-definition in relation to the "received" tradition of the Bhagat Bani included in the Guru Granth Sahib.

2. Comments of Sikh Gurus on Bhagat Bani of Farid and Kabir.

3. After including the Bhagat Bani into Guru Granth Sahib, Gurus wanted to emphasize their agreement and disagreement with the poet-saints.

4. The views of Kabir and Farid which verge on "the erroneous" were corrected by the Gurus, so as to develop a Sikh self-definition.

5. No process of integration of the Bhagat Bani in the Guru Granth Sahib was based on whether the Bani harmonizes or disharmonizes with Guru’s thoughts. If it disharmonized the Gurus took the liberty of correcting and editing it by providing an alternative commentary to cultivate a particular Sikh view.

Main Points Covered in the Thesis

a. The first canonical collection known as the Adi Granth was compiled under the direct supervision of Guru Arjan and installed in Harimandir, Amritsar on August 6, 1604.

b. Guru Nanak may have written his Shabad while travelling in India or possibly abroad (pg.3).
c. Guru Arjan, while editing Guru Granth Sahib, dropped seven hymns of Kabir and two of Namdev. Guru Arjan seems to have made some alterations to do a “recasting of certain Namdev hymns, so as to fit them into the content of the teaching of the Gurus”

d. Sikh Gurus had disagreement with Shaikh Farid on his notions of resurrection, the flaming hell, and terrible retribution on unbelievers and fear of judgement by God, death, human birth and life.

e. Gurus by criticizing Farid created boundaries between Gurmat and Sufi life and thought.

Bani Kabir Ji Ki

1. Kabir’s social background as a low caste weaver makes it likely that he was more or less illiterate (pg.70).

2. Kabir seems to have inherited his misogynist bias from Nath – panthic tradition which regarded women as tigresses. “They always sought men to prey upon them”. Kabir refers to woman as Kali nagrini, (a black cobra), Kundra Naraka Ka (the pit of hell), Juthani Jagata Ki (the refuse of the world).

Discussion

It is very clear from the information cited above, that Pashaura Singh is doing his Eurocentric role dance to bring “correct” interpretation to Guru Granth Sahib. To him, scriptures are not “Dhur Ki Bani” but something to play with, and provide interpretation to the verbal and written behaviour of Kabir, Farid, Guru Nanak, Guru Amar Das and Guru Arjan.

Dr. P. Singh is applying empiricist, and logical-positive McLeodian paradigm to develop the argument of including Bhagat Bani into Guru Granth Sahib. He fails to comment that if the Bhagat Bani needed explanation, why in the first place did Guru Arjan include it into the Holy Granth.

It is very clear that Pashaura Singh is using his Sikh identity paradigm to "understand" Farid and Kahir.  He is also saying that Guru Arjan, after including the Bhagat Bani (Note: no motivation of such inclusion is given, perhaps that was kept for his Ph.D. thesis) wanted to create a “good fit”.  It must be pointed out Pashaura Singh does not say that Bani of the other four groups was included to attract them to Sikhism (for more detailed analysis readers are advised to read ‘Planned Attack on AAD Sri Guru Granth Sahib Academics or blasphemy, edited by Bachiltar Singh Grani and published by International Centre of Sikh Studies, Chandigarh, 1994’.)

Comments

In 1979, Graduate Theological Union, Berkley, California, published a book entitled Sikh Studies. It was edited by Mark Juergansmeyer and N.G. Barrier. This book included an article of Dr. H. McLeod. Dr. McLeod raises these questions about the Sikh scriptures.

1.  Have these scriptures been subjected to searching academic scrutiny and analysis?

2.  Should they be examined by Sikh, or foreigners?

3.  Will this examination be regarded as sacrilegious interference?

Dr. McLeod feels that for the sake of bringing respectability to Sikh studies, these scriptures should be subjected to analysis using social science methods of the West. Well, he found a willing student in Pashaura Singh to do that in his M.A. and Ph.D. thesis.

It is painful to imagine that Prof. Pashawra Singh was also involved in this project. If Sikhs had read through McLeod’s intentions in 1979, something could have been done to stop this “historian in a hurry” with his role-dancing disciples.

It is about time that Sikh scholars should read everything that is written by these Eurocentric scholars. In North America there are five places (U.B.C., U of Toronto, University of Calgary, Columbia University and University of Berkley) where “culture of fitters of Sikh religion” is still manifesting itself. 

Chapter Sixty-Three

Adi Granth Our Living Guru is not for Research
Dr. Pashaura Singh and Dr. W.H. McLeod please note!

Dr. S.S. Sodhi
This essay is based on a careful analysis of the Ph.D. thesis on Adi Granth written by Dr. Pashaura Singh and submitted to and accepted by the University of Toronto, Canada.  Dr, W.H. McLeod, a noted Sikh historian was his supervisor.

First some facts about Dr. W.H. McLeod.  Dr. McLeod is a native of New Zealand who came to Kharar, Panjab, India to work as a missionary teacher in 1958.  At that time, he was not at all aware of the Sikh history and Sikh Gurus.  In collaboration with other Christian missions in Panjab such as at Ludhiana and Batala, he started writing and researching about Sikh Gurus and Sikh history.  In ten years, he produced a Ph.D. thesis on Guru Nanak.  Since 1968, he has produced numerous articles and books on Sikhism and at present is considered to be an “authority” on Sikhism.  He is a Professor of History, University of Otago, Dunedin, N.Z. 

The present writer had a chance to spend a few days with Dr. McLeod when he visited Halifax, Canada.  Even though his writings and lectures were pro-Sikh, yet it was very clear that his identification and emotional knowledge about the Sikhs was more historical than personal, relational, or emotional.  Dr. Pashaura Singh’s thesis which he supervised reflects that emotional detachment for the sake of historical-scientific-factual research.

Dr. Pashaura Singh writes that “The process of compilation of Adi Granth began in 1603 A.D.” (P. 231).  The Sikhs do not believe that it was a process.  It was the directive of Sat KARTAR that made the Gurus recite.  Wahe-Guru intuitively and spiritually instructed Guru Arjan to compile those hymns.  Dr. Pashaura Singh should know that Sikhs’ cognition of Bani is “Dhur Ki Bani,” not pothies or various recensions that are being cited in the “Process” of the evolution of the Guru Granth.  Pashaura Singh’s view is a historian’s view, whereas Sikhs view is faith, emotional, spiritual and intuitive.  Spiritual beliefs based on faith should not be tampered with because it causes emotional turmoil in the minds of the faithful.  Cognitive dissonance generated by Western historians such as McLeod, Pashaura Singh, J.T. O’Connell, M. Isrial, W.G. Oxtoby Oberoi and Mark Juergensmeyer to mention a few, is causing a great deal of agony in the minds of the sad Sangat, and the result is, that Sikh institutions such as Canadian Sangat; S.G.P.C., Amritsar have started turning the heat on these “Historians in a hurry.”

Some bothersome, inaccurate and intentional distortions in the concluding chapter of Dr. Pashaura Singh’s thesis (P. 231-237), are listed below for the benefit of the readers:

1.  Compilation of Adi Granth was a “Process”.

2.  In this “Process”, Guru Arjan worked over a number of drafts as an “Editor”. 

3.  Bhagat Bani was included in Guru Granth Sahib to point out the identity and differences of the Bhagat Bani from the distinctive Sikh viewpoint.

4.  Sikh ideals were compared with Sant, Sufi and Bhagat ideals in Guru Bani.

5.  Guru Arjan used inclusive and exclusive approaches in the selection of Bani while acting as an “Editor” of the Guru Granth Sahib.

6.  Because Vaishnava Bani was excluded by Guru Arjan, Bhagats of Vaishnava tradition got that included when Guru Hargobind was imprisoned in Gwalior.

7.  Bura Sandhu/Lahore recensions of Adi Granth (1610 CE) reflects these inclusions.

8.  Banno group which consisted of Hindali, Udasi, Bhatra, and Brahmanical interests exerted their influence within the panth in the area of Khara Mangat, Gujrat District, Pakistan and produced the Bano recession of Guru Granth Sahib in 1642 CE.

9.  Banno recension and not KartarPur Wali Bir written by Guru Arjan was used by the Sikhs in the seventeenth and eighteenth century.

10. Guru Gobind Singh at the age of nine, added Guru Tegh Bahadur’s Shaloks at his father’s insistence to the earlier text of the Adi Granth.

11. “Damdama Wali Bir” was made by Guru Gobind Singh using Kartar Pur Wali Bir while living at Anandpur in the last quarter of the seventeenth century (1675-1700).

12. The popular tradition that Guru Gobind Singh prepared the final Damdama Wali Bir at Talvandi Sab in 1705 CE. does not stand the test of historical research.  More manuscript evidence is required.

13. Singh Sabha scholars have attempted to impose a “single correct interpretation” to Guru Granth Sahib replacing the plurality of interpretations which was part and parcel of the Sikh approach to the Adi Granth throughout its history.

14. As a result of post-1984 events in Panjab, a phenomenon of “scripture literalism” leading to fundamentalist interpretation of Adi Granth seems to be emerging in Panjab.  This interpretation is being done due to the rise of Hindu fundamentalism in India.

15.  A rare manuscript (GNDUMS 1245) housed in Guru Nanak University, Amritsar, India, should be further studied to develop “Open attitudes” of further research on Adi Granth.  The Adi Granth scholars can agree or disagree on crucial issues while maintaining their difference and dignity and mutual respect.

Well, the above “mentioned facts” sum up the direction and historical “correctness” which the Western historians want to bring to Sikh history.  This "historical research" has become a part of an ongoing struggle of the Sikhs to save themselves and their faith from overt and covert attacks by linear, myopic, "instant" non-emotionally involved Western “Scholars”.

Those of us who have internalized Sikh traditions are bound to be offended by what is written and carried on in the name of research.  A careful study of Dr. W.H. McLeod writings will reveal that he is a very difficult author to read.  He produces a conceptual analysis which is different from story telling.  In most of his writings he appears to be pro-Sikhs, but he firmly believes in rewriting Sikh history using his Western reality.  He was looking for a docile Sikh student (scholar) as a “Medium” to say things about Adi Granth and the “Process of its Compilation”.  Pashaura Singh who wanted to earn a Ph.D., readily obliged.

Only He knows the description of the Indescribable,

Whom the Lord awakens and offers the sweet nectar of His Nam.

Guru Arjan Dev Ji (Gauri Rag)

Chapter Sixty-Four

S. Hari Singh Nalwa & Subjugation of North-western Frontier
Dr. Kirpal Singh
The greatest legacy of Hari Singh Nalwa is the conquest of Hazara and Peshawar and consolidation of the north-western frontier.  But for the achievement all the regions along with the entire trans-Indus territories would have been lost to India forever and in that case these territories would not have been part of the British Empire.  Nor Pakistan would have inherited them.  These would have been in Afghanistan.  Hence Hari Singh Nalwa’s achievement in this context is of international importance.  The purpose of this paper is to examine and analyse the circumstances in which this was achieved and to discuss how Hari Singh Nalwa as able to consolidate the defence of the frontier in these areas.

In order to appreciate the heroic work of Hari Singh Nalwa it is very essential to comprehend the political situation and historic background of the trans-Indus territories.

According to Ain-i-Akbari all these areas were included in the Kabul province which was one of the provinces like Lahore Province (Punjab) or Multan Province, Kapul Province and Pakhly viz Hazara (modern district of Hazara) as one of the Sarkars like that of Kabul, Sewad (Peshawar area) Issa Khvl, etc.  Though these areas were under the control of Mughals they were never subdued.  In the Attock (2) District Gazetter it has been stated: “But the Mughal sway was always more nominal than real.  They appear to have been content to levy revenue and there is nothing to show that any serious government was attempted.  The whole district paid only about half a lakh of rupees and the heads of each tribe were practically independent”. (1)

This nominal sway of the Mughals ended after the Nadir Shah invasion which created a lot of disturbance in the whole of north-western India in 1738-39 A.D.  The Mughal Emperor Mohammed Shah could not resist the massacre loot and plunder of the foreign invader. (2) Nadir Shah established a very strong force on the north-western frontier.  The Afghans continued the work that Nadir Shah had begun.  With the Khaibar pass and Peshawar district in foreign hands, Punjab became a starting point for the expeditions against the Delhi government. (3) All the trans-Indus areas and some portion of the west Punjab was brought under the control of Kabul kingdom by Ahmad Shah Abdali, founder of modern Afghanistan.  The repeated invasions of Ahmad Shah Abdali could not crush the Sikhs.  On the other hand these had their rise to political power.  

The Sikhs were successful in wrestling most of the territory of Punjab from Ahmad Shah Abdali.  Gazi Nur Mohammad in his famous Jang Namah gives the details of the Sikh possessions.  He concludes:  “From Sarhind to Lahore, Multan and Derajet the whole country has been divided by these wretched dogs (4) among themselves”.

The Sikh Chiefs had very nominal control over the western part of Sindh Sagar Doab - viz areas of Fatehjang, Pindigheb and Bhakhar.  Hari Ram Gupta writes, "Even the Afghan invaders had not subdued them because they were off the highway in a country difficult of access and Ghebes satisfied themselves by presenting a small tribute consisting of a horse or a few heads of cattle as the invader passed and thus secured his goodwill.”  Gujar Singh Stangi could not make an impression on them to any remarkable degree.  Charat Singh Sukerchakia overran the southern part of Rawalpindi - he could not get much out of hardy Ghebas and his supremacy over this tract also remained nominal (5):. It was left to Maharaja Ranjit Singh and his general, Hari Singh Nalwa to effectively subdue and control both the cis Indus and trans-Indus turbulent tribes.

The rule of Maharaja Ranjit Singh (1799 - 1839) will ever remain a watershed in the annals of the trans-Indus regions.  Maharaja Ranjit Singh undertook to subdue and control effectively these ferocious tribes.  After the conquest and annexation of Jultan and Kashmir he led his legions across the Indus.  This was a big challenge to the valiant Afghans who raised a cry of Jehad under Azim Khan Burkzai, ruler of Kabul.  A big army was collected on the bank of the river Kabul at Naushehra.  Ranjit Singh won a decisive victory and Ghazis was dispersed in 1823.

Consolidation of Defence in Hazara:

Hazara, the country west of Kashmir, east of Peshawar and Northwest of Attock was conquered and annexed by Maharaja Ranjit Singh in 1820.  Its first Nazim under Ranjit Singh was Amar Singh Majithia who ruled over the territory for two years.  He was successful in suppressing the rebellion of Muhammad Khan Tarin and was able to defeat Dhund, Tarin, Tanel and Kharel tribes who were fighting against him.  Lepel Griffin writes about the battle:  “The battle was over, the enemy had taken to flight and the Sikh forces had retired from the field, when Amar Singh, thirsty and fatigued, went down to the little stream Samandar to bathe and drink.  He had only a few horsemen with him, and a number of the enemy returning and seeing the weakness of the little party, came down and killed Amar Singh and his followers after a desperate defence (7)”.

After the death of Amar Singh Mejithis who is also known as Amar Singh Kalan, Hari Singh Nalwa was appointed the Nazim of Hazara.  He was not known to the Hazara tribes.  When Maharaja Ranjit Singh led his army to conquer Makerm in 1821, he ordered Hari Singh Nalwa, who was in Kashmir, to join him there.  At that time, Hari Singh had only seven thousand army.  On the way he was opposed by twenty thousand wild mountaineers living in the Pakhly hills.  Pakhly or Hazara was the spot dreaded by merchants for these tribes demanded toll on the merchandise.  Hari Singh, after his vain efforts to induce the enemy to yield him a passage, attacked them with vigour and storming their stockade defeated them with great slaughter. (8) This was no mean achievement to defeat about twenty thousand Hazara tribes with seven thousand men.  Maharaja was much pleased over this exploit of Hari Singh Nalwa.  This incident indicates how precarious were the conditions N.K. Sinha has rightly states, “In Pakhli Damtaur, Torbel and Darband region, Sikh sway was still precarious.  Hari Singh Nalwa was about this time sent there to create a tradition of vigorous and efficient administration”. (9) According to Griffin, “Hazara was the most turbulent province under the Sikh rule.” (10)

Hari Singh Nalwa joined his assignment in Hazara in February, 1822 and undertook to punish the murderers of Amar Singh, his predecessor.  He attacked Hasham Khan who was supposed to have had a hand in the murder.  He surrendered and produced the real culprits who were punished.  Hasham Khan promised to be loyal.  (11)

In order to understand the defence measures of Hari Singh Nalwa it is essential to understand the geographical conditions of this region as well as tribal distribution.  Hasham Khan belonged to the northern area and was the leader of the Krel tribe (or Karlani tribe which is a branch of the Khattak tribe).  In order to have full control over this area Hari Singh built a fort at Nara, modern Tehsil Abbottabad. (12) Army was stationed there to keep in check the Pathans on this side.

On the western side of Hazara territory partly the River Indus partly forms the natural defence but on the north and eastern side is bounded by partly River Jhelum and partly by the mountainous range known as Pakhli range.

In the Ain-i-Akbari the entire territory is known as Pakhil. (13) The word Pakhli appears to have been derived from Pactyan nation, mentioned by Herodotus.  (14) According to Ibbetson the following tributes chiefly occupied the Hazara territory - Dilzak, Swati, Jadun, Tanaoli and Shilmani.  (15) In the lower range, according to Prem Singh, the main Pathan tribes were Tarin, Utmanzai, Tarkhoali and Mashwani. (16) Tanaoli and Tarkhoali appear to be identical.  In order to check these ferocious tribes Hari Singh Nalwa adopted a well thought out policy.  He built a very strong fort in the valley surrounded by mountains and named it after the eighth Guru of the Sikhs as Harkrishangarh (17) and also founded a town named Haripur.  The town was surrounded by a wall which was four yards thick and sixteen yards high and had only four openings.  Drinking water was provided to the town by digging a tank.  Many small drains were dug to carry sullage water. (18) Baron Hugel visited the town on December 23, 1835 and he found the town humming with activity. (19)

In the upper ranges of Pakhli there lived mainly Jadun, Tanawali and Swatis. (20) They were very warlike tribes and it was very difficult to control them.  There were the tribes who blocked the passage of Hari Singh Nalwa in 1821 and had been defeated by him with much lesser force.  Since Hazara had been annexed with the kingdom of Ranjit Singh and Hari Singh being Nazim of Hazara adopted measures to keep under control these warlike tribes.  The measures were to build forts at strategic places and garrison them with an army.  The roads were built to link them so that reinforcement could be sent from one fort to another fort at the time of crisis.  This policy of building forts proved very successful and very deterring for these tribes.  The forts built in the upper ranges of Pakhli were:  Fort Nowan, Shekar, Fort Dhamtaur, Fort Darband and Fort Shinkiari.  (21) An old fort at Tarbel was repaired.

Consolidation of North-western Frontier

When Peshawar was conquered and annexed, Hari Singh Nalwa was appointed its Governor in 1834 A.D. (22)

The occupation of Peshawar and the trans-Indus region by Maharaja Ranjit Singh proved to be the gravest crisis in the history of Pathans.  Despite a surging sea of Afghan cries of “Lohagaza” (great Jehad) under Azim Khan, they had been defeated in 1823 in the battle of Nawshehre, (23) and Azim Khan died of the shock.  Again Afghan tribes were fighting jehad under the stirring leadership of Syed Ahmad Barelvi who claimed to be the apostle born to serve the Pathans.  In two decisive battles of Saido in 1827 and Balakot in 1831, (24) he was defeated.  In the latter battle he was killed while fighting against Hari Singh Nalwa and other generals. (25) The Afghans and Pathan always consider themselves superior and considered people of Indian stock as inferior.  They used to look down upon Indian Muslim and used to call them with contempt “Hindko”.  Their pride was pricked for the first time as they had been defeated by the Sikhs whom they considered as infidels.  Undoubtedly they were agitated and used to say, “Khalsa Hum Khuda Shurda” (Khalsa too has become equal to God). (26) It was under these circumstances that Hari Singh Nalwa was appointed Governor to control these unruly tribes. (27)

It is very important to understand the tribal distribution in the Peshawar region.  Khattaks were predominantly settled in Khattak, a country from the south of the Kabul river on the low lands from Indus to Nowshera.  They were fanatical people and never liked the Sikhs.  Yusafzais, the most numerous of the Peshawar tribes, were extremely warlike.  Muhammad Zai inhabited the area Northeast of Peshawar.  The Gigianis had their settlements south of Muhammad Zai areas and they were in open rebellion as their lands had been given to Barakzai Chiefs under the Sikh Government.  Afridis ruled supreme in the Khaibar area.  Besides these there were other tribes like Khalils Mohammands, etc. (28) The tribesmen in each Khel looked to his own Malik or Khan or council of elders viz jirga for guidance in matters of common interest and not to the ruling authority at Peshawar. (29) As such he was ever ready to take up arms when called upon by Chief against the infidel Sikhs.

Hari Singh Nalwa knew how to match the Sikh hatred by Afghans.  He set up a very strong administration in the Peshawar valley.  He levied a cess of rupees four per house on the Yusafzais.  This cess was to be collected in cash or in kind.  For its realization personal household property could be appropriated.  There was scarcely a village which was not burnt.  In such awe were his visitations held that his name was used by mothers as a term of fright to hush their unruly children. (30)

It was prudently realized that although the spell of Afghan supremacy was broken the region predominantly populated by turbulent and warlike Muhammadan tribes could not be securely held unless a large army was permanently stationed there.  A force of twelve thousand was with Hari Singh Nalwa to quell any sign of turbulence and to realize the revenue.  The terror of the name of the Khalsa resounded in the valley.  Part of the city of Peshawar was burnt and the residence of the Barkzai governors at Bala Hissar was razed to the ground.  Hari Singh Nalwa strengthened the Sikh position by garrisoning the frontier forts. (31)

In order to consolidate the defence of the north-western frontier, Hari Singh Nalwa examined the topography of the Peshawar region.  There were three rivers following from Afghanistan to Peshawar forming three water routes as well as land routes.  The highest tributary of the river Indus on the western side is the River Kabul.  Kabul the capital of Afghanistan and Jallalabad are situated on the banks of this river.  Nawshehra where a decisive battle had been fought in 1823 A.D. between the Afghans and Sikhs is also situated on the bank of this river.

The second important river is Barba River.  It is a tributary of River Kabul and joins it from the southern side.  Peshawar which the capital of the region is situated on its banks.  The Swat River which is also a tributary of River Kabul joins it from the north.  Hari Singh Nalwa decided to build forts in this terrain in order to check infiltration of, and the invasion of the Afghans on all these routes.  The nearest mountainous pass to Peshawar is the Khaibar which is only nine miles from Peshawar.  On the previous occasions all important invaders had invaded India through it.  Hari Singh Nalwa decided to construct forts on all these strategic points.  On the bank of the River Kabul, Michni, a fort, was constructed and it was put under the command of Nichhatar Singh, (32) son of a well-known general Dhanna Singh malwai.  In this fort were stationed 300 infantry men, 100 horsemen, 10 artillery men, two big and two small cannon. (33) On the bank of the River Barha also a strong fort was built.  It was named Barha fort.  Three hundred infantry, 100 cavalry, three cannon pieces were placed there and the required provisions were supplied.  It was placed under Jhanda Singh Butalia. (34) On the Swat river there was a strategic place where three routes met.  These three routes were one from Kabul, another from Hashatnagar which was an Afghan settlement on the extreme north, and the third was Gandhav Pass a minor opening.  Hari Singh constructed a fort here.  It was names as Shankargarh.  There were stationed 500 infantry, 300 cavalry, 35 artillery men, two big and 10 small cannons.  It was placed under lehna Singh Sandhanwalia, a well-known warrior. (35) But the most important route was through the Khaibar Pass which had been the traditional route for the invaders since the times immemorial.  After surveying the entire area Hari Singh spotted a small mound on the eastern end of Khaibar Pass which was a part of the nearby village of Jamrud.  It had the remains of a small mud fort.  Hari Singh decided to build a fort there.  Necessary material was collected and a foundation of a very strong fort was laid there on October 17, 1836.  Hari Singh Nalwa himself laid the foundation of the fort after offering prayers.  The masons and the labourers were working there continuously and they were able to finish this historic fort after a month and twenty-five days.  Its walls were four yards wide, 12 yards high.  It was named as Fatehgarh Sahib. (36) Inside this fort were stationed 800 infantry, 200 cavalry, 80 artillery men, 10 big cannons and 12 small cannons.  Maha Singh, a seasoned general, was appointed the commander of the fort.  The fort faced scarcity of water which was overcome by harnessing a nearby stream that was under the control of the Afridis.  The Afridis were offered a jagir worth Rs. 122/ - in return for control over the stream.  An alternate arrangement of water was also made within the fort to face any eventuality by digging a big well. (37) Another important fort was built on the road leading to this fort linking Peshawar.  It was just in the middle of the way between Jamrud and Peshawar. (38) It was named Burj Hari Singh and 100 men were stationed there.  Besides this Hari Singh got repaired the old forts like Attock, Khairabad, Shubkadar and Jehangir. (39)

This line of forts on the north-western side were linked by roads so that reinforcements could reach each fort in the time of crisis.  Peshawar was strongly fortified and was linked with Attock by a line of towers erected at a distance of every two Kos. (40)

All these defence measures of Hari Singh Nalwa alarmed the Afghans Dost Mohammad and Burkzai Chief of Kabul.  The Afghans apprehended that their dangerous neighbours would make an inroad beyond the formidable defence.  Therefore, they resolved to put a stop to any further advance of the Sikhs into the tribal area.  A force of 8,000 strong with 50 cannons under Akbar Khan and Abdul Samad Khan proceeded towards the Khaibar to dislodge the Sikhs from Janrud.  The cry of jehad swelled their ranks to 20,000 horse and foot.  Hari Singh Nalwa was killed in the battle of Jamrud most valiantly in 1837 A.D. (41) Thus ended the life of a great general who had become a terror to Afghans.

According to Griffin, Hari Singh Nalwa was the “bravest of the Sikhs Generals - the most dashing general - fertile in recourse and prompt in action”.  Edward Lincoln writes, “Hari Singh Nalwa carried the title of ‘Ney of Punjab’ and whose exploits in extending the Sikh dominion were hardly eclipsed by those of Maharaja Ranjit Singh himself”. (42)
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Chapter Sixty-Five

Naam Simran Made Easy
Dya Singh (Australia)
Simran in Sikhism signifies meditation.  The prime purpose of meditation is to improve the quality of living.  This is possible if we regularly become one with our inner spirit/self (Atma) which leads to union with the ‘Creator’’ the ‘Source of Being’, the ‘Source of Existence’, more commonly known as Waheguru Parmatma (God).  Our Atma (soul) is the seed of Parmatma.  Our Atma is like the wave which originates from the ocean, our God.  It is the flame which originates from creator, momentarily takes shape and then recedes back into its source.

To most of us quality of life is primarily what we desire most in this human form.  Basically these desires culminate into the following tangible/objective categories:  health, wealth and success.

We collectively have one desire which is intangible and subjective. . . HAPPINESS!

The first three are the sum total of all our materialistic desires.  Human life, the Sikh way, as a grahasti (householder/worldly person) requires such aspirations - they are essential ingredients of human life.  Sikhism does no advocate renunciation or becoming an ascetic.  Sikhs must study/work hard, earn an honest living, be successful, share our earnings with those in need and, at the same time, seek spiritual enlightenment.  Sikhs contribute positively to society, and do not become a burden on it.

Happiness, on the other hand, is a very elusive pursuit.  My life experience to date is that true happiness only comes if we develop a degree of contentment (santokh).  Which comes with spiritual enrichment and the awareness that materialistic achievements are only illusory.  We need to develop the ability to achieve worldly success, yet being able to detach ourselves from the end results - this is the key to ‘santokh’.  We have been given the gift of human form and we are advised by Guru Ji that this form has been granted to us so that we make an effort of meeting our ‘Karta Purakh’, the creator.  (Bhayi prapat manukh dehoria, Gobind Milan ki eh tere beria.)

Therefore, though the basic necessities of living - health, wealth and success are very important, we must place meeting Waheguru as our prime motive in human life.  Our efforts in getting closer to the ultimate aim of meeting Waheguru bring us health, wealth, success and, most importantly, happiness.  Happiness can only come with Naam Simran.  I know a great number of successful people who are extremely unhappy because they lack spiritual nourishment, and suddenly find an emptiness which just cannot be filled.  This emptiness is spiritual thirst.  We must do something about this spiritual thirst from the earliest possible moment - like right now, if we are already doing something about it.

I believe all Sikhs should be encouraged to do Simran in a systematic manner as a personal effort besides listening to tapes of mool mantar, and reciting it in Sangat.

The Sikh method of Meditation/Simran is called “Naam Japna” - recitation of the name of Waheguru.  It is to remember at all times that he is everything to us.  Therefore regularly invoking his name and finally becoming one with him.  That is ultimate peace.  Doing our Nitnem (five daily banis); reading, singing, understanding and absorbing ‘Gurbani’; attending and participating in Gurdwara activities as part of the Sadh Sangat and doing seva (community service) are all methods of nurturing love for Waheguru.  Naam Simran is the activity to draw closer to Him and becoming one with Him.  Make Naam Simran your prime activity in this lifetime.

Naam Japna is as simple as taking time our regularly to sit down and to recite:  ‘Waheguru, Waheguru, Waheguru...’ or ‘Stanaam, Satnaam, Satnaam...’.  But as human beings we normally look for some sort of procedure, which is not clearly spelt out in Gurbani, but there are indications.  I have followed the method prescribed to me, since the mid-seventies and have greatly benefited from it.  I have attained what I desired in this lifetime and have had certain realizations and revelations because of Waheguru’s grace through Naam Simran.

We should, initially, set aside one or two (say fifteen minutes to a half-hour) periods within a twenty-four hour period strictly to do Naam Simran.  Naam Simran, of course, can be combined with Nitnem.  For example, Japuji Sahib followed by Naam Simran.  Do Naam Simran regularly and give it prominence in your daily living.  Throughout Sri Guru Granth Sahib we are urged again and again to do Naam Simran as an ongoing part of this lifetime.  Get yourself into a routine.  It will be difficult in the beginning, but once you establish a pattern you will find great joy in it.  The period between midnight and 4 a.m. is called the 'ambrosial' period (amrit-vela) - the best period for Naam Simran.  In a busy life in which time - management is very important, my personal recommendation is as follows:

Retire for the day by 10 p.m., latest by 10:30 p.m.  Set the alarm for either 2 a.m. or 3 a.m.  Go through the Naam Simran routine set down below within one hour at that time and go back to sleep, to get up at the usual time that you wake up to face the world for the day!  The sleep that one has after doing Naam Simran is the most blissful and restful.  If you suffer from insomnia, I guarantee that this procedure will cure you of it.

If the above recommendation is not practical due to your circumstances (other than the fact that good t.v. programs only come at 10 p.m.!) then be practical - as long as you do develop a daily routine.

Some precautions:  Many ‘Sants’ and ‘Sant Deras’ advocate various methods of Naam Simran.  All of them expect you to become their disciples, contribute towards their well being or become subservient to them in return for being ‘given’ Naam.  Some will prescribe special postures, penances, dressing, clothing, colours, etc.  Generally, all will tell you how hard Naam Simran is and that theirs is the only true method.  Some will whisper special ‘mantra’ into your ears (all being very secretive, as being your special ‘Naam’.  There is nothing secretive about Naam Simran.  It is the birthright of everyone of us subject ONLY to the Grace of Waheguru.  Unfortunately, our “Rehat Maryada” does not spell out the methodology for Naam Simran, giving these purveyors of supposedly Sikh spirituality a free for all in advocating whatever they please.  There are, of course, genuine spiritually-elevated souls whose company is imperative to following the true path.

Such genuine mahatmas do not normally advertise themselves or come in elaborate clothing/dress.  They are normally very simple, humble, pleasant, unassuming and undemanding.  ‘Frauds’ will also quote passages from Gurbani and translations to suggest that we need the service of an elevated human being (Sant or Guru) to put us on the right path or grant us Naam Simran.  Our only Guru is Sri Guru Granth Sahib.

Firstly, remember that our ‘ultimate guide’ is Waheguru.  Take one step towards Him and He will take a thousand steps towards you!  (Charan Sharan guru ek painda jai chal, Satgur kot painda agey hoe lait hai.)  Adopt this method as the starting point - your introduction, to Naam Simran - Waheguru will guide you, or send the right person, or even direct you to the right book to answer any question or doubt you might have, or develop as you start doing Naam Simran regularly.

Remember that He gave you human form for you to get closer to Him, so it is logical to assume that He will guide us and protect us - and, believe me, He does.  All we have to do is to make a sincere effort to get closer to him as a regular daily routine.  Though Naam Simran is serious business, remember it is fun.  It is a very joyful experience - 

give yourself a chance to experience this joy!

Secondly, remember that we have to still (or focus) our mind on the attribute/virtues/greatness of Waheguru when we do Naam Simran.  The purpose of Naam Simran is lost if our mouth recites Naam but our mind is involved in our mundane, daily problems.

Thirdly - learn the first paudi, second stanza and the ‘ending’ of our Ardas is the best prayer for us as Sikhs to, firstly, invoke the names of all our Gurus, and then to request Waheguru to shower His Grace upon us.  The first paudi of our Ardas is the first paudi of a ‘bani’ of Sri Guru Gobind Singh Ji called ‘Chandi ki var’ which, as a whole as yet has not gained much prominence within Sikhism though research is ongoing on as to its attributes.

Nevertheless, in so far as it invokes the names of all our Gurus, we should accept it in great reverence in our daily life.  If you do not know the mini - Ardas by heart initially, replace it by your own prayer asking Waheguru to bless you, His humble servant, with His gift of Naam Simran, and ask for the well-being of all mankind.  This does not detract from the fact that, as Sikhs, all of us should know the full Ardas as prescribed by the Shiromani Gurdwara Prabandhak Committee (SGPC) by heart.

Basic Preparations:

It is preferable that you take a bath/shower before doing Naam Simran.  One should at least do a 'Panj Ishnana' i.e. washing your face, your arms and your feet.  Use cold water because that wakes you up.  Massaging your scalp with your fingers perhaps using a little hair oil helps you to relax and it is good for your hair and scalp!  For health purposes, a glass of warm water, with either lemon or lime juice, preferably freshly squeezed, with a spoonful of honey is recommended.  While you are doing your basic preparation, it is a good idea to recite Japuji Sahib, or at least as much of it as you know.  Start learning it by heart, it is very easy!  This puts you in the right frame of mind to do Naam Simran.

Environment

Use a secluded spot and do Naam Simran alone.  It is also a good idea to get together some like-minded friends and do a sadh - sangat Naam Simran once in a while (say, weekly) and also talk about it and encourage each other.  A good environment is one with very dim light.  Preferable atmosphere is a quiet one.  If environment is noisy, by all means put on a tape of Naam Simran, Kirtan or sounds of nature, like waves on a seashore; birds chirping softly; sound of the wild - but very softly.  There is no harm in using a mild incense, as fragrance is conducive to helping you to focus.

In short, create an atmosphere which is conductive to meditating.  Sit cross-legged with your back straight.  Place a cushion/folded blanket or pillow under your bottom - this helps one to sit up straight.  If you have difficulty, then sit in any form or on a straight-backed chair, as long as your back is straight. Sit against a wall or chair if that makes you comfortable.  Do not lie down because that will only put you to sleep again.  So, no cheating!

Focus:

Note that for your basic Naam Simran you can use either ‘Satnam’, ‘Waheguru’ or the full Gurumanter ‘Satnam Sri Waheguru’.  You decide on your variation.  Personally, I find that when I want to say ‘Naam’ inwardly (without being hearted) I have a tendency of using ‘Satnam’ (breath in ‘Sat’, and breath out ‘Naam).  And when I want to say it aloud I tend to say either ‘Satnam Sri Waheguru’, or just ‘Waheguru’.

Initially, when you close your eyes you will be starting into the back of your eyelids.  When you are focused try to centre your mind between your eyes drawing yourself backwards just behind your forehead. 

This region is referred to as the ‘Dasam Dwar’ (the Tenth Door), by Sri Guru Nanak Dev Ji.  It is called the Tenth Door simply because it is the tenth aperture (opening) in your body - the spiritual opening.  The other nine being two eyes, two ears, two nostrils, one mouth, one urinary/reproductory passage and the anus.  The Dasam Dwar is also referred to, on other Eastern religions, as the ‘Third Eye’ - the spiritual eye between the other two eyes.  Initially when you try to centre your focus to this spot, it is an overwhelming sensation, you get a headache for trying too hard, it will be scary and upsetting but, with practice, there is a great sense of joy and exhilaration when you reach this important region which is the ‘Simran Doorway’.

(a) Sit down as prescribed.  Start breathing slowly taking deep breaths.  Breathe in deeply and as you breathe out say aloud ‘SATNAM SRI WAHEBURU’.  Keep repeating until you are settled down and find your whole body relaxing and your voice becoming quieter.

(b) Slowly, keeping your focus on your breathing, replace saying ‘Satnam Sri Waheguru’ with an inner ‘SATNAM’ ‘Sat’ as you breath in and ‘Naam’ as you breath out.  Say this inside your mind, not out loud.  (This is often referred to as ‘saas-giras’ which means that even while breathing and eating, to invoke His name.)  And the ideal state is, of course, when we are able to recite.  Waheguru Satnam with every breath that we take.

This stage you should already be in a state of ‘Samadhi’ - with your mind focused on the attributes of Waheguru.  Remember your mind at this stage should be fully focused on the virtues of our Creator, Waheguru who is our father, our mother, our kinsman, our brother.  He is our protector everywhere:  Tu mera pita, tu hai mera mata, tu mera bandhap, tu mera bhrata.  Tu mera rakha sabhni Thhayin, ta bhau keha kada jio.

The Joyous Journey of Naam Simran:

In this stage, remember:

Your breathing may have slowed down, and as you breath you are saying either Satnaam or Waheguru internally, with each breath.

Keep yourself RELAXED and upright.  If you concentrate too hard you will develop a headache in the early stages.  

You have surrendered your mind to Waheguru Permatma to do as He pleases.  ENJOY THIS STAGE IN BLISS.  Various experiences will manifest.  A sense of warmth and well-being; exhilaration, a sense of liberation, freedom and joy.  Some will experience 'going in a spin'.  You will feel as if the whole room you are sitting in has gone into a wild spin.  Hang on and enjoy the rollercoaster experience!  From that point on, with time, other various experiences will occur.

Once again, if at any point you experience anything frightening - remember that Waheguru is your Protector, ask for His protection.  (Tati vao na laagayi, Parbrahm Sharanayi...).  There are adverse forces which will try everything negative to stop you from Naam Simran - that is their job in the ‘Order of Things’.  Do not allow these dark forces to stop you from your ‘purpose of this human life’ which is ultimately to meet your Creator, ‘Waheguru’.  I sometimes find my mind wandering off on a pilgrimage/yatra of some of our Sikh shrines in Pakistan/India some of which I have not yet physically visited!  I find this most enjoyable and refreshing.

When you feel that you have had enough, or as stipulated by your circumstances, and you want to end your Naam Simran, you must come out of it slowly.  DO NOT END IT ABRUPTLY.  Let the joy and ecstasy linger on for the rest of the day.  Open your eyes slowly, bow your head as you would before Sri Guru Granth Sahib and finish with ‘Waheguruji Ka Khalsa, Waheguru Ji Ki Fateh’.

CAUTION:  If you experience a headache initially, all that is happening is that you are trying too hard, RELAX!  Remember, Naam Simran is JOY, not a job, and definitely not hard work.  You are concentrating too hard.  This is natural.  Just like learning how to ride a bicycle.  Because you are tensed and trying too hard, you keep falling off the bike but, with time, as you relax and become flexible, you will ride the bicycle with ease.  Similarly, relax and the headache will be gone.

CONCLUSION:

Each of us is a special being.  We are spiritual beings on a human journey.  Our earthly father is Sri Guru Gobind Singh in whose image and example we should live this human life.  The method given above is a starting point of 'Naam Simran'.  It is the start of your journey.  As time goes on, through the grace of Waheguru, you will modify the method of Naam Simran as suits you best.  MAKE THE START TODAY and enjoy the gift Naam Simran for the rest of your life.

The benefits of Naam Simran are:

1.  You are fulfilling the true purpose of this life in human form.

2.  It helps remove all physical ailments, sicknesses and tensions.  It is therapy, and Waheguru’s our doctor.

3.  It makes you sharper and more focused.  It strengthens your mind.

4.  In today’s fast crazy world it relieves stress.

5.  It enhances your life generally and it is the key to our salvation.

6.  It draws ‘good elements’ towards you and wards off the evil.

7.  It raises your self esteem, puts you in a state of ‘Chardi Kala’ which brings you success in life.

We, as Sikhs, do not subscribe to idol worship.  Though some Naam Simran sevaks might recommend that, in the initial stage, one can perhaps put a picture/painting of one of our Gurus, or a candle, as a focus point.  I believe that we should not subscribe to this method.  These are not Sikh methods.  Focusing on a ‘picture’ of one of our Gurus or staring at a lighted candle can become a serious limiting factor towards ultimate realization of Waheguru.  Why not start off on the right foot from the very beginning?  Focusing on our breathing is just as easy and once we can extend the limitations of our mind to grapple with the infinite virtues of Waheguru, focusing is no longer a problem!

Naam Simran acts as a 'protective clock' against adverse elements, negative vibes, depression, lack of confidence, other physical and mental ailments - a protection against evil.  It nurtures ‘Chardi Kala’, confidence, self esteem and everything positive and good.  One feels fully protected when one does Naam Simran regularly.  Naam Simran helps you to realize your full potential and helps you reach your aspirations in this life.

