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Introduction

In 2007,Routledge(Taylor & Francis Group) published a book titRdligion and Violence in
South Asia: Theory and Practicegited by John R. Hinnells and Richard King. Chaptef this
book, titled “Text as sword: Sikh religious violentaken for wondéris authored by Balbinder
Singh Bhogal [1]. This chapter comprising 29 pagfethe book from 107 to 135 is the subject of
my inquiry.

Prof. Bhogal holds “Sardarni Kuljit Kaur Bindra Gh Sikh Studies” at Hofstra University,
Hempstead, New York. As posted on the Universiyebsite, this Chair is “endowed by Ishar
Singh Bindra and his family in honor of Mr. Bindravife and family matriarch, Sardarni Kuljit
Kaur Bindra. The chair was established to prommesicademic study of Sikh religion, culture
and history. The endowment supports the appointwieatfaculty member in Sikh Studies,
helps build the University Library's holdings irkBism, provides scholarship assistance to
students interested in Sikh religion and culture] funds annual conferences and lectures
directed toward the academic community as welhagyeneral public.”

The Chapter’s title is eye-catching and interestmgture of:* ‘Text as sword’ signals the idea
that Sikh scripture and practice, ostensibly albloetove of Akal through relationships with
others, simultaneously concewislence” And he borrows “Signs Taken for Wonder” from one
of Homi K. Bhabha’s (of Harvard University) works

What prompted Prof. Bhogal to adopt and proposevaradical approach to the study of Sikh
tradition—labeling his new paradigm as “continuityeifference™-in contrast to the models
espoused earlier? A brief background is in ordee.he

The Sikh tradition holds a belief of unity of Guhys Sikhs view ten Gurus as ten lamps
lighting each other sequentiallhe Sikh revolution from Guru Nanak (1469-1539%0ru
Gobind Singh (1666-1708)--from the perspectivesleblogy and organization--reveals that
Guru Nanak founded both the ideology (Nanakiangsioiphy,Gurma) as well as the
organization, the Sikh Panth. Guru Nanak’s sucesssaartured his movement, enriched his
philosophy through exposition, elaboration and afneption in their ownbaani (poetic
composition) over a period of 169 years (1539-1708addition, they strengthened the Sikh
movement by introducing innovative practices destgto meet the threat posed by the
tyrannical Mughal rule and the caste systéhppendix D)

Oddly, non-Sikh scholars like W.H. McLeod assedt th break occurred in the Sikh tradition
which turned Guru Nanak’s pacifism, which McLeodisénterior religion) to sixth Guru
Hargobind’sMiri-Piri (spiritual and temporal sovereignty — militancygolitics) culminating
in Guru Gobind Singh’s Khalsa Order (saint-soldiengenly aspiring foPatshahi(political
power).

Interestingly, Bhogal's objective is to “demolisMcLeod’s thesis by advocating a novel
paradigm:‘Rather than read militarization after sixth Gumrartyrdom [2] as &reakin
tradition (amounting to a loss of the ‘religiouay ‘outsider interpreters’ do, or claiming a



continuityof the same ‘Nanakian’ essence throughout Siktotyiss ‘insider exegetes’ are wont
to do, | argue for a ‘continuity-in-difference’.”isimodel‘continuity-in-difference” in the Sikh
tradition is indeed a worthy idea meriting scholamlvestigation By “continuity-in-difference”
Bhogal implies that there were no fundamental chamg ideology, though the successive Gurus
introduced measures to combat challenges stemmangriew threatening circumstances.

After elaborating his introductory exposition, hetalls the inner workings of his model under
two parts: (1) Re-Understanding ‘Religion’ and ‘Btig and (2) The Sikh Tradition: Metaphor,
Ambiguity and Reality. Should Prof. Bhogal be cormehed for advocating this model? The
devil is in the details and only after analyzinggé details | felt alarmed. Take for example:
“continuity-in-difference” model is nothing short @ unique cocktail of ideas that are in direct
opposition to Nanakian philosophy (Gurmat) enshttimeAad Guru Granth Sahib (AGGS): (1)
he takes for guaranteed Dasam Granth (DG) beingdinle of Guru Gobind Singh, (2) Guru
Nanak’s insight is a conflation of “Hindu Yogi'sasric Tenth—Doowithin (dasa-duay along
with Muslim divine Door (ar) of God’s court darbar) without”, (3) Sikh revolution arising
from conflation ofindic Vaisnava and Sakta traditions, and (4) thd GoAGGS is also violent
because the God of Semitic Texts is violent (Bhagal 30), and so forth. The tragedy is that
Bhogal misreads AGGS and puts words in the moutBuwti Gobind Singh vi®@asam Granth
(DG) without providing any evidence on Guru’s austfop of DG. | will encourage readers to
read Bhogal's chapter in its entirety in order talerstand and appreciate my scrutiny of his
thesis.

Discussion

| find Bhogal’s thesis to be cumbersome, bizarigpadted logic, incoherent and outright devoid
of scholarly vigor and objectivity. This rebuttalvers only the salient points related to Aad
Guru Granth Sahib (AGGS), continuity in Sikh idept@and Dasam Granth. Part 1 of this
chapter is bizarre to such an extent that | decidestkip it altogether in favor of part 2.

It is plausible that Bhogal has difficulty in conspending Gurumukhi text. For example: he
guoted McLeod’s translation of a passage from Bhaidas’Varswithout a preliminary check
for its accuracy. McLeod proposed that it was Qdangobind, who changed the peaceful
religious tradition of Guru Nanak, to a militarispolitical movement:

The earlier Gurus sat peacefullydharamsalasthis one roams the land. Emperors
visited their homes with reverence; this one theest in gaol. No rest for his followers,
ever active; their restless Master has fear of ndhe earlier Gurus sat graciously
blessing; this one goes hunting with dogs. Theydwdants who harboured no malice;
this one encourages scoundrels. Yet none of tHessges conceal the truth; the Sikhs
are still drawn as bee to the lotus. The truthddditm, eternal, changeless; and pride
still lies subdued. Vaf 26.24, tr. McLeod 1984:31). (Bhogal: 120).

While | have provided the original passage in Gurkim [3], here is my English translation of the
passage:

Instead of sitting in one place irdaaramsalahe [Guru Hargobind] travels around in the land
preaching his message. The kings came to pay haisaice when he was imprisoned with them



in the fort by the Emperor. The followeiSgnga} do not find him at home as he is running
around fearlessly. He sits on the throne to holigoegations and goes hunting with dogs. He
listens to and sings hymns in battle tunes instéadutine devotional exposition, singing and
recital. He welcomes not only common people but #iese who are opposed to the wicked
leaders (rulers). Yet none of these changes ififthetyle of Guru Hargobind conceal the Truth
(Ideology), as Sikhs are still drawn to his feebae to the lotus. He is carrying unbearable
burden but he does not let any one know about it.

In the last two lines Bhai Gurdas makes two cemoahts: Firstly, there was no change in
ideology in spite of the change in the style of eu, wearing royal attire and donning two
swords, and secondly, the young Guru had unbealaintken of responsibility for the wellbeing
of the Sikh movement which was under severe tlreat the Mughal government, schismatic
elements who were attempting to hijack the movejrad the proponents of caste ideology.
Regrettably, McLeod misreads the central messageeld most of the passage. Why has
Bhogal failed to see this discrepancy? | suspecgBls knowledge of Punjabi language is
rudimentary along with skills to prod deeper.

On page 124, Bhogal writes

This violent-love aesthetic and rhetoric, howeweust be seen in a wider Indic context to make
sense. This Sikh violent-love arises from the aiidh of Vaisnava and Sakta traditions, that is,
the love of Krishna’s flute and the violence of Kablood-dripping sword. ... AG reflects the
Flute, with Vaisnava names (Hari, Ram), and theib@®kes the Sword, with Sakta names (Sri
Bhagauti, Sarab-loh). Guru Gobind Singh names Wiar& after Goddes&andi(Skt. ‘vicious,
fierce, violent,). ... It is clear that the Sikh texnd traditions conjoin Hari (flute) with Sri
Bhagauti (the sword), compassion (lotus) with wisdghunderbolt and sword), just as in Tantra
Shiva (spirit) is united with Shakti (matter). ...u@ Gobind Singh’s saint-soldiers and Guru
Hargobind’s two swords are not inventions aloneibanbvations that conserve Guru Nanak’s
own ideas. For example they play out Nanak’'s ovanafsTantric compound of Siva and Sakti
(sivassakat) - which connects to the wider Samkhyan categaféaurusa and Prakritp(raku
andkudarat) — denoting passive spirit (love) and active matgrower (violence). Both elements
constitute the reality of creation (AG: 1096 G.akj AG: 1056 G. Amardas [Amar Das]). Hari as
the ‘One’ is a constant interplay of two opposité tomplementary forces. Conjointly both
express Hari's Order and Will (AG: 920 G. AmardAsiar Das]; AG: 1027; 1037 G. Nanak).

From the above quote it is clear that Bhogal's etigeon AGGS is limited to what he has
gleaned from the Brahmanical and literal Englisimgtations of the AGGS. There is no support
for Bhogal's arguments. He betrays ignorance otthrecept of GodiHukam(Cpsmic Law),
GurmukhandHaumaiin the AGGS. Guru Nanak condemned asceticismhag)i austerities
and self-mortification. Instead he advocated hoalstgn life as the only proper way in pursuit of
God. Therefore, violent love/violent bhagti/violetgvotion are alien to Nanakian philosophy
(Gurmat). For Guru Nanak, God is the center of kafife: father, mother, sibling, husband,
lover and friend. Most probably, Bhogal misunderdtor is confused by the martyrdoms of
Guru Arjan, Guru Tegh Bahadur and numerous Sikhggbolding the “Truth”, “freedom of
conscience” and universal liberty and equality.ititerprets their martyrdoms as examples of



violent devotion/bhagti/love. He has gleaned vergbgses and words from the AGGS and
translated literally to present them as examplebetoric of “devotional violent-love” to suite
his thesisThis wild interpretation mutilates the poetic bgenftthe metaphor and subverts
AGGS’ meanings as pointed out by Professor PuraghSj1881-1931) [4, 5].

More recently, Professor Harinder Singh Mehboobisnexhaustive analysis of DG 8ehje
Rachio Khalsalebunks the myth that it was authored by Guru @bBiingh [6], and echoes
Puran Singh’s warning on the pitfall of Brahamni¢aldantic interpretation of Nanakian
philosophy Gurma) [7].

Additionally, in support of his thesis Bhogal hasotpd Judeo-Christian, Hindu and Buddhist
traditions. Perhaps he is unaware that Guru Nagjakted all earlier religious traditions along
with their entire stream of dogmas and doctrine®[80, 11, 12, & Appendix A].

On page 119, Bhogal writes

Within the AG life is framed by violence and lovedathese constitute the fabric of one’s past
karma.The ‘Sword of Death’jam-kharag hangs over each head (AG: 1087 G. Amardas [Amar
Das]). Violence is sanctioned by Hari: ‘When itgdes you, they wield swords cutting of heads
[of their enemies] as they go’ (AG: 145 G. Nandkjleed Hari Himself is violent. He himself

kills and rejuvenates (AG: 1034 G. Nanak). Jussdhe violent recompense of one’s ‘bad’
deeds. Each moment must be recognized as the lgospamking of the Guru-Word, which
includes, inevitably, the striking of the Sworddéath.

Firstly, there is no support on pages 145, 1034 and 108GGS for Bhogal's interpretations.
Besides, Nanakian philosophy is life-affirming aedolutionary — egalitarian socially and
plebian politically. And it rejects karma and reangation. It urges humans to rise above animal
level to becomgurmukhgmoralenlightened beings), and stresses the freedomnstance:
action and responsibility for the consequencegshEumore, other world religions describe
“God” in the context of supernaturalism wherea&uru Nanak’s system, “God” is strictly
confined within the context and framework of naligra (Appendix B).

Secondly God of AGGS is not violent. In sharp contrasttie portrayal by Bhogal: the God of

AGGS isNirvair (without enmity and non-retributive), mercifulpki, loving, forgiving, and
generous and enlightener. And “Benevolence” is feahin the creation. Being born as a human
being is an act of Benevolence as the Creator (€dsav) has endowed mankind with superior
intellect, critical thinking and conscience. Retably, in English literature on Sikhism,
Benevolence has been translated or interpretdeeindntext of “Biblical Grace” which has led

to confusion, misinterpretation and distortiontsfproper meaning in Nanakian philosophy. God
is without enmity and non-retributive, loving, forgng and bountiful (Appendix B).

Thirdly, Bhogal's statement “God Himself kills and rejuvessaand justice is the violent
recompense of one’s ‘bad’ deeds” is a Brahmanidatpretation of Nanakian philosophy. The
God ofGurmatis radically different from the concept of Godather religious traditions.
Cosmos is the manifest/visible form of God wherdakam(Cosmic Law) is Its un-
manifest/invisible form that pervades throughoet @osmos. It islukam(Cosmic Law)}hat



controls the Cosmos and its functions—-creatiotiitaind destruction/death (Appendix C).

Further, on page 119, Bhogal writes

The first Mughal ruler, Babur (1483-1530), invadedia in the 1520s. These violent invasions
were witnessed by Guru Nanak and commentated upfour hymns. In one, Guru Nanak
rationalizes that ‘those whom the Creator wouldrmbys— He (first) strips them of virtue’' (AG:
417).

Bhogal’s interpretation of Babur Bani is totally@meous [13]Guru Nanak was an eyewitness
to Babur's invasion. In Babur Bani (hymns aboutiBabinvasion), Guru Nanak describes the
defeat of Lodhis (Pathan rulers) and the atrocliieBabur’s army on the civilian population,
especially women, and the miserable condition efsiwrvivors. In this composition Nanak
points out that it was not God who sent Babur t@ade India as God Nirvair (without

enmity), loving, kind, merciful, forgiving and naetributive. And God does not take sides in
wars or human conflicts, as It is the protectoalbfHumans are free to choose their own course
of actions and are responsible for the consequeMm®over, Guru Nanak condemned the
Lodhis for their failure to defend the country atsicitizens. He also points out that it was the
superior military power (weaponry) of Babur’s arthgt overwhelmed the Lodhis.

Furthermore, Guru Nanak didn’t believe in absopaeifism because peaceful resistance alone
cannot stop/prevent injustice or tyranny or armggr@ssion. Babur’s easy victory was mainly
due to the superior firepower of his forces. Hedmmned the Indian rulers for their lack of
preparedness and failure to provide protectioménr subjects. When people become self-
centered, their actions are governed by tHammai[8], which result in wars and innocent
people too suffer for being a part of the society.

Further On page 119, Bhogal says

Accepting Hari as all-powerful and violence intdgoaHis Will, Guru Nanak seems to justify his
own powerlessness, later stating that those whibwl@e destined to die. He ends with a blunt
tone of abject resignation that barely lifts itdelfpraise, noting that pleasure and pain occur by
His will and none can change this: ‘what is writfeg Hari], is to be received'. It is that
‘resigned’ tone that changes in the later Gurusough not the teaching itself for in the wider
context of his hymns it is clear that for Guru Nat@ve itself is a form of violence.

Is there any doubt that Bhogal doesn’'t have evdimrentary knowledge of Nanakian
philosophy (Gurmat) enshrined in the Aad Guru Gré8ahib (AGGS), and the Sikh history - -
the battles Khalsa (Sikhs) fought for three quartéra century (1680s to 1760s) against the
tyranny of three formidable foes: Mughals, foreignaders and the proponents of caste
ideology? How else he would make such irresponsdrteneous and untenable statements that
repudiate Guru Nanak’s observation and reactiaotiemporary society recorded in his
compositions [8 (Chapter 1), 12]? Guru Nanak regd&arma and reincarnation unequivocally
[13]. Guru Nanak was a revolutionary who laid tharfdation of a revolution that is egalitarian



socially and plebian politically and there in natin hisbaani(poetic compositions) of what
Bhogal wrote. May | suggest Bhogal to benefit ydiagThe Sikh Revolutioby Jagjit Singh
[14]!

More Misinterpretations:

1. On page 107, Bhogal wrote

Loving-devotion (bhagti) of Hari is the sword (khgy and armour of the True Guru. ...
(Adi Granth 312 G. Ramdas [Ram Das])

There are a number of verses and phrases whichaBhag presented as examples of rhetoric of
“violent love” In this verse swordkharag is a metaphor for protection. Bhogal has taken a
single line from a stanza of four lines in whichrGiRam Das emphasizes that the protector of
the True Guru is God, so no harm would come to him.

Af3d19 Uay nEid J AR wiefg afg €fg urfanr |

R399 & »ufs Qft & Aael MR =f® fAgdsarfonr |

Af339 o ¥3d AnQ 99 Fa13 I 13 o dleg Hifg feagrfonT i

Af3ag & Suzaar If9 »ifl I Af39Y o fug If9 Afg Garfanr |

The True Guru’s greatness is unfathomable as Gaida®in his heart. No one is equal to the
True Guru as God is on his side. Devotion to @otrue Guru’s armor (protection) and sword

that destroys the fear of death. God is the proteatthe True Guru and his followers.
AGGS, M 4, p. 312.

2. On page 118, Bhogal wrote

Wearing the armour of (yogic) absorptidqithe Gury has climbed and mounted (the horse) of
wisdom.

Holding the bow of Dharma, the fight of devotiordanorality has started. He is fearless in the
Fear of the Permanent Hari;

He has thrust the spear of the Guru’s Word intorthied.

(AG: 1396 Sal).

Here is the Gurumukhi text followed by the Englisdnslation:

ufafg Ao AsTg famifa I nAfs 3@ i

UH T8y &9 I11d8 313 Hisd Afg B |

3 fea38 Ifa niew His Agfe 39 & AfEE |

aH U ®3 Ha niuiz U ©3 fdfs8

Wearing the armor of contemplation on God, Guru AlDas mounted the horse of knowledge.
And holding the bow of Truth and the arrow of laugd humility in hand, he set out to fight
against immorality (corrupting influences of wordgmptarions). Under the commarahéi) of
the “Sovereign and Self-Sustaining, and Eternaliinable” One, he subdudhbefive enemies:
Kaam(lust, sexual drive)Kroadh(anger),Loabh(covetousness, economic driv&)oah

(attachmentand Ahankafegotistical pride) with the spear of Guru’s teags (Sabad).
AGGS, Sal, p. 1396.



Eulogizing Guru Amar Das, Bhat Sal talks about Guwisdom, humility, love and control over
Kaam(lust, sexual drive)Kroadh(anger),Loabh(covetousness, economic driv&)oah
(attachmentand Ahankagegotistical pride) through devotion to Sabad (Ghamak’s

teachings). The five drives/instincts if uncontedlicause moral degradation that people face
daily. Sal does use terminology of physical batttaphorically but it does not represent “The
battle of love is superimposed on to the battleaifriors” as Bhogal interprets. For some reason,
Bhogal excludes the line “subdudam(lust, sexual drive)Kroadh(anger),Loabh
(covetousness, economic driy®)oah(attachmentand Ahankagegotistical pride” which is the
central theme of the stanza.

3. On page 119, Bhogal says:

The understanding of Your way (is) horses, war aasngirths, gold.

The appetite for virtue (is) bow, arrow, quivergap, sword belt.

With honour manifest (as) cavalry and military bagdur action is my caste.
O Baba, the pleasure of other rides is faldeG: 16).

Here is the Gurumukhi text followed by English skation:

U3 Und Aied Af3 gsz 39t @

3IJaA 319 FHE AT 391 g2 I T3S ||

S &AT U3 THE Ugdig J9H 397 Hat 713 |l

g J9 93T YA weg ||

For me understanding/finding the path that leadSdd/Truth is like the pleasure of riding a
horse decked with a saddle and crupper made of Gaidtemplating on God’s excellences
(Truth) is like possessing “quiver, arrow, bow, &pand sword-belt”. Being accepted as worthy
by God is like the display of chivalry/joustinggjaabaajegand God’s benevolence is my
caste/social status. kaba,seeking pleasure in worldly temptations ruins inmgppiness by
distracting from God/Truth.

AGGS, M 1, p. 16.

Bhogal has picked a single stanza from a Sabadlunfstanzas and misinterpreted it to portray
bhagatias “warrior's arsenal and lifestyle.” In tHsmbadGuru Nanak advises modest living in
the pursuit of moral life, as extravagant lifessylead to moral degradation.

On page 1087 Guru Amar Das uses the vkbiarag(sword) twice as metaphor fgran (power
of knowledge/wisdom) angm (fear of physical death), respectively. It is ditfit to understand
how knowledge or fear of death is rhetoric of vitlehagatior violent love. Similarly, on page
918 Guru Amar Das talks about the uniquenedshafats/gurmukhas their life style (path) is
clearly defined/marked like the sharp edge of abtssedged sword, not what Bhogal has
interpreted asThe discipline of the true devotion has to dematsta ‘path along a double-

edged Sword’.

313 3 famfrs urfemt wif3 ¥3q1 s@rar |l
o 39H I3 dfent™ HY B niddrar |l



The knowledge | obtained from the Guru has desttoyg doubts (duality) caused by
attachment, greed and egotistical pride, the wasra powerful sword (force) conquers a
fortress.

AGGS, M 3, p. 1087

HenT Y & 3B 3 HEHY HawT ||

BT &11% & 9%E! Ag 36 299 &Y ||

wfgmst mig & gseT THI QUi A1 U3g1 a5

O’ stupid self-centeredr{anmuk) person, do not be fooled by the allure of rickhdbkthe wealth
you see is a false hope as it shall not save yau fteath. O’ you ignorant fool, you do not
understand that the threat of physical death is present like sword hanging over your head.
AGGS, M 3, p. 1087.

Due to his misunderstanding of the concepgtlafimaiBhogal has interpretegpu mare(*i™J

HJ) as “kill the self” and he has repeatedly used fiirase as an example of violent love in the
AGGS whereaapu mare»mJ HJ) or “kill the self” means subduingaumai(8). Similarly, he
misread the meaning bfwu varia(d8 =fanr), kurabani(@3=sst) and “path along a double
edged sword”. For examplehanio tikhi valon nik{dfenig f3ut g fsalh) does not meatpath
along a double edged sword” (Bhogal: 119). Rathereians that the path or way of living of a

gurmukhis well-defined (truthful living) unlike ordinanyeople who do whatever théfiaumai
(self-centeredness) dictates.

T% Tod® FIBTT ot T9uH HTiddT I&aT ||

&g %3 ndard 3 e 593 &t g ||

dfeonig 34t @g feat €3 Higdr 7Tl

The way of living of God-centered beindshagats/gurmukhs/moral enlightened bejnigs

unique and distinct as it requires strict disciplifhey control the morally corrosive influence of
greed, egotistical pride and avarice, and theyalie and reserved in their speech. Their way of
living (path) is very clearly defined like the thiess of sharp two-edged sword or h&ftgig

3t @®g foalh).
AGGS, M 3, p. 918.

In like fashion, Bhogal misinterpreted other verse&uru Nanak he has cited from pages 145,
1034, 417, 418 of AGGS (Bhogal: 119). This is bseaof his misunderstanding of the concept
of Hukam(Cosmic Law) and the concept of God in NanakiaitopbphyGurmat

Further, the statement “Bhai Gurdas whéses are seen as key to comprehend the Aad Guru
Granth Sahib (AGGS)” (Bhogal: 122) is absurd,hese is no evidence in support for this either
in the AGGS or th&ars. There is no mention of Bhai Gurdas in the AGG8isVarsor that
theVarsbeing essential for comprehension of AGGS nadnésd any hint about it in théars.
Moreover, there is no mention of AGGS in W¥ars orthat Bhai Gurdas is the author of tars

or the time period of writing th€ars Besides, there are many statements irversthat
contradict the AGGS [15].

Additionally, when scholars mentio&sam Grantli they acknowledge at the outset that its
authorship is controversial. But Bhogal doesn’tlaat [16]. For Bhogal Guru Gobind Singh is



the author of Dasam Granthas is evidentrom his following statements:
1. “Dasam Granth, ‘Book of the Tenth Guru’ was colthtley Mani Singh.” (Bhogal: 108).

This statement is as absurd as the fairy taleBhat Mani Singh was cut limb by limb because a
Sikh cursed him that he (Bhai Mani Singh) wouldiesusuch adeath [16, 17, 18].

2. “... there is a third Sikh scripture, that difgcubstantiates the Sikh ‘Text as Sword’, and that
Sarab-lohGranth (The ‘All-Steel Book’, or ‘All-Sword Book!)This text is popular among contemporary
Nihangs(Sikh warriors) and claimed by them to be the wafrkenth Sikh Guru, Gobind Singh. The work
is, however, almost certainly after Gobind's tirsed McLeod 2003:139) and for this reason will ret b
consulted here.” (Bhogal: 130).

What is amazing here is that Bhogal agrees withé@dclLin not usingSarab-lohGranth”
because McLeod says that this work is dated afteu Gobind Singh. But then Bhogal fails to
pay attention to what McLeod saidDasam Granth:

The first of these supplementary scriptures todiechis theDasam Grantlor ‘Book of the

Tenth Guru’. This work must be distinguished fromnidama version dtdi [Aad] Granthwith
which it is sometimes confused. Thasam Grantlis a large collection of miscellaneous
writings attributed to Guru Gobind Singh which o way overlap the contents of the Adi [Aad]
Granth. In marked contrast to the consistent mligimessage of the earlier collection it
embodies a considerable diversity of material, gvérparticular debt to the Puranas and
anecdotes from the current oral tradition. ... Wadlehese compositions the work of Guru
Gobind Singh? The autobiographical and devotionaimositions may well be Guru’s own work,
and perhaps algBhandi ki Var The remainder must substantially and probabliragntthe work
of others who were present in his court. The variworks were collected after his death (perhaps
as the tradition claims, by the celebrated disdipémi Singh) and because they had all come
from the tenth Guru’s court the ordinal dasam wieched to the volume [19].

For unknown reason McLeod doesn’t explain vilmsam Grantlor “Book of the Tenth Guru”
was confused with Damdama versionAali [Aad Granth? Had McLeod explained the
confusion, he would have ended the ongoing contspvabout the authorship of “Dasam
Granth.” The explanation is: It was Guru GobinddBinvho preparethe “Damdama version of
Aad Granthi also known asDamdami Bif and vested it with Guruship in 1708. It was also
called ‘Dasven Patshah Da/Ka Graritto distinguish it fromAad Granthcompiled by Guru
Arjan in 1604. The confusion arose when the spgrilasma Padshah ka Grarittvas
concocted by anti-Sikh elements most probably enléist quarter of the eighteenth century.

3. The Markendaya-Purana’snythic episodes, that express martial valour) skifl strength, were used
by Guru Gobind to inspire Sikhs to fight. Not mgrt fight, nor take pride in the righteousnesshef
dharmic cause, but to appreciate the violence tiicbas a martial art of divine love. Yet the eddBlyrus
in the AG educe a similar chill:

Humility is my spiked club. My double-edged Swasdhe dust of all men’s feet.



No sinner can withstand these weapons.
The perfect Guru has given me this understanding. (AG: 628 G. Arjan)(Bhogal: 125)26

First of all Bhogal has totally misinterpreted Gémjan who says that it is humility that is his
protection

Secondly, Bhogal is grossly ignorant not only of @& but also of the history of the Indian
subcontinent and the history of Sikhs. Why would@&@Gobind Singh use the narratives from
Hindu mythology to inspire Sikhs when the AGGS dieeejects gods and goddesses? Probably,
Bhogal does not understand or ignores the factitthats Guru Gobind Singh who conferred
Guruship on the final version of Aad Granth (DamdBim Dasven Padshah Da/Ka Granth) in
1708 [16].

fJg Y& 38 iyt Ardhi &r3fe fant 1 yA sardtl

o~ _o~N

iU Jidl Wig miarg 1uEg & YATd HI =g ||
&fg 7 nifu 39 34 For 3359l

Hindus are utterly mistaken and going on the wrpath. They worship whatever Nard (a
prominent ancient Hindu sage) told them to worshey are spiritually blind and dumb, and are
groping in the darkness. The ignorant fools worstigmes. How a stone that itself sinks in water
help human being cross the ocean of worldly terigatat(corrupting influences)?

AGGS, M 1, p. 556.

o T2 YA 3T fafm HiaTg faerm =fa |
e &9 uarEht sret 7 1o g8fo 30

O brother, you worship gods and goddesses. Whayaaask of them and what can they give to you? O

brother, the stones/idols sink in water with whjtlu wash them. How could these stones help yowscros
the ocean of worldly temptations?

AGGS, M 1, p. 637.

The categorical rejection of Hindu gods and godetesy Sikhs is reported by almost all non-
Sikh observers of the Sikhs. For example, the awghDabistan-i-Mazahildescribes an
interesting anecdote about Guru Hargobind’s visthe temple of goddess Naina Devi.

A Sikh of his Bhairu by name, going to the templimke the nose of the goddess. Regasgot
the news of it and complained to tBeru, taking his [Bhairu’'s] name. ThHéuru summoned
Bhairu. Bhairu denied it. Theajas servants said, “We recognize this {man].” He fegd| “O
Rajas ask the goddess. If she takes my name, you tlaméi” The Rajassaid, “Fool, how can
the goddess speak.” Bhairu broke into laughteiingayOne now knows who the fool is. When
she cannot prohibit anyone from breaking her owadhand cannot identify the person who
attacked her, what good do you expect from heryvamddo you worship her?” THeajaswere
put to silence [20].



While the Sikhs of Guru Hargobind were poking fanhee power of Durga/Chandhi and the
absurdity of its worship, Bhogal expect readersdlieve that Guru Hargobind‘s grandson, Guru
Gobind Singh was instilling bravery in his Sikhstbiling them exploits of goddess Chandi.
How ridiculous!

Further, could Bhogal explain when the worshipmér€handi/Kali/Bhawani were prostrating
before Mughals and singing paedtshwaro va Dillishwaro va(the Lord of Delhi is as great as
God) [21, 22], how did Guru Hargobind inspire a difahof ordinary Sikhs from diverse
background to take up arms against Mughals andrishand defeated them [23]? Or how did
Guru Tegh Bahadur inspire Bhai Mati Das, Bhai ais and Bhai Dayal Das to make supreme
sacrifice in the defense of Truth, freedom of caersee and human rights [24, 25]? Besides,
Markendaya-Puranas an ancient text and Hindus have been worshippimandi and its various
manifestations since time immemorial, but theneasvidence tha¥larkendaya-Puranand
Chandi inspired Hindus to take up arms againshtyyand injustice. Though most Hindus
worship goddess Chandi/Kali/Bhawani, but not wite zeal and devotion shown by the
Bengalis and Rajputs. Of interest, there is noeawie that either of the two groups were inspired
by Chandi/Kali/Bhawani to take up arms against Mashvaders or rulers [22].

Mahmud of Ghazni attacked India numerous times ft@®0-1033 C.E. penetrating deeper all
the way to Somnath Temple in Gujarat. Al-Biruni 391048/49 CE), the renowned Indologist,
came to India in the wake of the invading forcesdg Mahmud of Ghazni. He spent years
observing Hindus and their culture, and studyir@rtreligion, sciences and literature. He writes:

No Muslim conqueror passed beyond the frontier albid and the river Sindh until the days of
the Turks, when they seized power in Ghazna ufdeSamani dynasty and the supreme power
fell to the lot of Nasiraddaula Sabuktagin. Thigwpe chose the holy war as his calling, and
therefore, called himseKl-ghazi(i.e. warring on the road of Allah In the interest of his
successors he constructed, in order to weakemttian frontier, those roads on whiafterwards

his son Yaminaddaula Mahmud marched into Indiardyuai period of thirty years and more. God
be merciful to both father and son! Mahmud utteuiyed the prosperity of the country, and
performed there wonderful exploits, by which thediis became like atoms of dust scattered in
all directions, and like a tale of old in the mouoftthe people. Their scattered remains cherish, of
course, the most inveterate aversion towards afilivhs [26].

Finally, there is no evidence or any logical expkion that Guru Gobind Singh authored the
spurious contents of th®asam Granth”with the exception of a letteZgfarnama in Persian,
that he is said to have written to Emperor Aurabggi the other hand there is overwhelming
evidence that goes against the Guru’s authorshizaem Granti{(Appendix E).

Conclusion

Balbinder Singh Bhogal got Ph.D. from the SchodDoiental and African Studies, University
of London, in 2001. To date his thesis remains bhiphied and if this chapter’s details are linked
to his thesis, then | think we have an obligationgad his entire thesis, provided it is released



first. It is pertinent here that the academic séads and requirements for Ph.D. degree in Sikh
Studies from the School of Oriental and Africands#s be brought to the public attention. W.H.
McLeod also received his Ph.D. from this School wedknow that his thesis supervisor knew
nothing about Guru Nanak and little about the Pailgnguage and his two thesis examiners
who knew hardly anything about Sikh religion, ap@ad the thesis without reading it completely
[27, 28].

It is obvious from Bhogal’s chapter that his acamestandards, norms and ethics were shaped
by the School of Oriental and African Studies, Wmsity of London. It is also evident that he
has limited understanding of the Gurumukhi textaflis why he has relied on unreliable English
translations of AGGSyarsof Bhai Gurdas and Dasam Granth. He has gleanedswphrases
and verses from the English translation of AGGS miginterpreted them to match the violence
in Dasam Granth to argue his thesis. While constrgdis new model, he completely distorted
the message of AGGS and maligned Guru Gobind Skgh':Aad Guru Granth Sahib” Bhogal
uses the erroneous name “Adi Granth”--used fofiteetime in literature on Sikhs by John
Malcolm for “Aad Granth” in 1812 [29]--while accumg western scholars and Singh Sabha
reformers for favoring and emphasizing Aad GururBrésahib over Dasam Granth:

From the perspective of modern colonial consciossneo-opted but also co-created by Sikh
reformers, this structural distortion brings intorency a chain of polarized pairs headed by a
reflection on scripture where the AG (due to it®hotheism’ becomes a Western mimete and the
DG (given its ‘polytheism’) remains the orintalssbther. ... The Singh Sabha reformers (1870-
1960), given their project of constructing a Sildkntity in contradiction to the Hindu and in
mimesis of the ruling British (and Protestant Cliis) power, only managed to re-inscribe such
dichotomies. Thus a firm wedge was placed betwikemeligious and the political, private and
public (Bhogal: 111-12).

It seems that in his understanding of the Nanagialosophy (Gurmat), Bhogal has surpassed
Virsa Singh [30] in distorting the teachings of AG@ order to impose Dasam Granth on the
Sikhs. One can forgive Virsa Singh for his lackayfnal education, but what do we make of
Prof. Bhogal? After all he occupies the Sikh claiHofstra University. This brings into focus
the question of Sikh Chairs in the Western univiesi Are these Chairs really established to
promote Sikh studies? The answer is discouragirgnwie examine the publications of these
scholars [31]. Sikhs and the general public aradpBbodwinked into believing that these chairs
are endowed by the Sikhs to spread the messagenaiiddin philosophy (Gurmat) enshrined in
the AGGS.

Before | finish this paper | think the reader atteing presented with varied distorted
interpretations depicting the Sikh Gurus in an uafable violence-ridden light, Prof. Bhogal
has the audacity to say this just before he pehigedoncluding remarks:



Rather than doctrinal laws, the Gurus leave us @itjuestioning dialectic that seeks to confront
all ideologically based thinking..Neither militarism nor pacifism were taught by Barus nor
asceticism or pleasure-seeking.... [ltalics are midteygal: 129].

| wish Prof. Bhogal to undertake some refreshersesion the fundamentals of Sikhism, Punjabi
language and Gurumukhi script. | will encourage tonsontact those Sikhs who too, like him,
aspire to share genuine scholarship, and an aeqooatrayal of AGGS and Sikh history. | wish
he will discard his model of “continuity-in-diffenee,” and join us, not at the expense of his
academic standings, but to cement the scholarlg eeper. | extend my invitation to him as
well as to all other Sikh Chairs in North Americgj¢in hands with those of us who are outside
of the academic circles to pursue the lofty goglresenting Sikhism accurately and objectively.
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Appendix A

Nanakian philosophyGurmay) differs from other religions in the basic premisthe concept of
God. Surely the concept of “one God” was known lbafpre Guru Nanak. However, that “one
God” idea has been nothing more than a “tribal ‘glmdaddition to millions of gods and
goddesses, Hindus also believe in a God who conuates only through the Brahmans (highest
caste) and then there is a God for the chosen @eitya Jews. Christian God is approachable
only through His only Son, Jesus Christ, whereasMhslim God, Allah, is accessible only
through Mohammed who is Allah’s last and final Rrepin a long line of Prophets. And
Muslims claim that theirs is the only, true propbegligion. In sharp contrast, Guru Nanak talks
aboutsarab saanjhgUniversal) God Who is understandable to all witheegard to caste,
gender, race, creed and ethnicity. Moreover, hendicassign gender or specific name to the
“One and Only” Entity, the Cause of all causes @r@dSource of all, Who Surgun(manifest)

as the Cosmos amirgun (invisible) asHukam(Cosmic Law). And he declared that the
Universal God is beyond the scope of Hindu and Bemeixts:

fent w3 fant 919 Tant BUTH 1 919 919 & TH x|l

There are six different schools of Hindu philosoplyysix different teachers with six different
sets of teachings. But the Teacher (God/Truth)rie,@Vho is interpreted in so many different
ways.

AGGS, M 1, p. 12.

I 3G 3T BT AT |

Neither theVedag[four Hindu texts] nor the foukatebs[Semitic texts: th& orah, theZabur
(Psalms), thénijil (Gospel) and the Quran] know the “Reality”.

AGGS, M 1, p. 1021.

g€ 39 JI1J & B ad Ii5T fex g ||
What can the poor Vedas aKdtebsteach when their authors themselves did not utetedshe
“One and Only” Reality (Universal God).

AGGS, M 1, p. 1153.
¥ o3¢ T3 Afs Ars feg ufsnr wafs & It 1

The readings of the Veddsatebs, Simrtis andll the Shastragdio not show the path to salvation
(freedom from ignorance and falsehood).

AGGS, M 5, p. 747.
fhoges HB® 3t &5 1| WIS UdtEg Y |l



0% & H®d &9 I 1396 J39 3 U |l

The Merciful One is the only Emancipatdddula), notpirs (spiritual guide)sheikls and

prophets. The Master of every heart, Who delivesige, is beyond the Quran and other Semitic
texts.

AGGS, M 5, p. 897.

Further to refute the notion of the exclusive natir God or exclusive path to God, and the
coercion of others to follow that exclusive pathur@GNanak emphasizes repeatedly the infinite,
ineffable and unfathomable nature of God. He mékaystal clear that a finite entity like man
can not define an infinite Entity in totality:

I3 mirdfg windfe ufa 1| a3 afa fg 8fe 8fs 7fa i
o3 I3 IfT a3fa 1| 37 iy & Fafg o=t afE
T8 g'< 323 JfF | &ad A'e AT AfE |
How many are attempting to describe God? How nteawe departed doing the same. If God
were to create as many more people as alreadyedreaten then they would not be able to
describe how great God is. God is as great d3ukam(Cosmic Law). O Nanak, the True One

alone knows lIts greatness.
AGGS, Jap 26, p. 6.

Y &H o 3% @0t | vy 8 SiHi3 &dt uret |
7 Afg fHf® I nige ufa 1| =37 & d= wife & 7fE i

If all the people get-together, even then afteirthest efforts they can’t describe even an iota of
God's greatness. Further, what they say does r@trexe or diminish God'’s greatness.
AGGS, M 1, p. 349.

TTET &I WATH »idTg 1L Ut TS Ut 8T8 AT Ud=fedng || 9I8 I

39T god & AUt 333 By & AE JfE || 7 A Afeg neifa 3% & urrefa IfE |

ST fae & uehrr Afg Afs Bfs neafag Afe 11 ufe & 7 ufe & 9 Ufe & ©< 3fE || niust
I i & v ST JIfE || AaT <F &feg afd 7 372 3 2fF ||

O baba(Sir), Allah is unreachable and infinite (beyonddan comprehension in totality). Sacred
is Its name and sacred is Its abode. It is etemadlCherisher of all. Pause. Even the power of Its
immutableHukam(Cosmic Law) is indescribable. No one could wititéown. If hundred poets
were to get-together, even they would not be abliescribe even a tiny bit after racking their
brains. No one can evaluate Allah’s greatness. Bliayerely repeat again and again what they
have heard before. ... Allah does not consult anydmen It builds or destroys, or when It gives
or takes away. Allah alone knows ttadrat (creation and the power to create). It aloneés th
Doer. It watches over all kindly and provides thaoaording to their needs.

AGGS, M 1, p. 53.

Further, all the world religions describe “God"thre context of supernaturalism, but in Guru



Nanak’s system, “God” is strictly confined withinet context and framework of naturalism.
Because he expounds naturalism, he discards trenehed beliefs in magic and miracles like
virgin birth and resurrection from death, and diseges the magical thinking inherent among
the followers of traditional religions by emphasgireason and logical thinking in the
understanding of God and life. For Guru Nanak, @obruth and KnowledgeSabad
understandable through wisdom and discerning adefibek buddh

Hf® w3 fusT fis aqrfent ||
3fs 793 &y fourfonr |
Mother and father create a child through sexuabmiccording to thelukam(Cosmic Law) - -

biology of reproduction of life.
AGGS, M 1, p. 989.

H & 93 fusT fag urar 1| Haf3 Baf3 &fg iy ||

The infinite Hukam(Cosmic Law) fashions human body with beautif@téees from father's
semen and mother’s blood (eggs).

AGGS, M 1, p. 1022.
fHE HI&T T J & i 7T ||

It is Hukam(cosmic Law), which causes birth and death ohldrid death occur according to
Hukam(biology of death and birth).

AGGS, M 1, p. 472.

333 U & AE I 92 HE Hafr ||
I know nothing of deceitful Tantric spells and nm@dimantras; | imbibe God/Truth in my heart.
AGGS, M 1, p. 766.

g & »iBuy 33 & 137 11 I3 If e famsfew 337

There is no other medicine, Tantric spells or magicantras, bulaam Simrar{dwelling on
God/Truth) destroys evil.

AGGS, M 1, p. 416.

iU &8 aET /g A f9fg fAfg wiegr /e |l

Cosmic Law/God ltself is the Controller and It trots every thing; the desire to acquire
fame/wealth through the so-called supernatural peveads one astray from Truth.
AGGS, Jap 29, p. 6.

o Jer fafg et fafa nimgr v |
U3 Uddie JfF 37T &g 94 I8 i
H3 ofy 3o STAg 3T f9f3 & nie a8 |



What would | gain if | were to becomesalha(yogi) and acquire the so-called supernatural
power (magical trickery) to perform miracles toapipear and appear at will so that people would
hold me in awe? | am afraid such temptations wouddke me forget God/Truth.

AGGS M 1, p. 14.

fos It g 57 92 ®e || fas It 34 99 g2 957 ||
foe I 33 113 90 5= || Hfg Tts afg ofg afg A=r Il

Manysidhasare busy performing miracles. Many wear differgautbs to set up their own orders.
Many practice Tantric spells and chant magic mantait I, the humble, serve only God/Truth.
AGGS, M 5, pp. 912-13.

In contrast to other religious traditions that neguadopting the blind faith, Guru Nanak
emphasized wisdom and discerning intelléabék budhijn the understanding of God. Logical
thinking is the key to the understanding of Trutld &or the creation of a progressive, dynamic
and just society based on universal liberty andabiyuHe preached and emphasized this
mesage wherevene went and to whomever he talked during his tsavel

WS 8T & nirdhl il I=Teht g 1| gt Afag ARl wigdh urehit Hias ||

WA UTZS g8t midst altg T8Il 376d »idl 919 &g If9 It ST i

Wisdom is not which is wasted in futile argumemtse wisdom and reason in the service of God
and practice of charity. Learn by intelligent reagand earn respect by exercising wisdom. Says
Nanak, this is the right path while other thingal(fre to apply discerning intellect) lead to
wickedness.

AGGS, M 1, p. 1245.

feasr aft & 9ft & niafs 79 nviug o 38 & %3 11

aad B &d niAf% ug 1 e g 99 a=5f3 |l

Those who lack commonsense, intelligence and digtgintellect can’t understand the mystery
of the word Hukam) Nanak, those are real donkeys, who have no gitbug are filled with
egotistical pride.

AGGS, M |, p. 1246.

73 U9 Utag Afen™g || niadfs 13 2T afanrg 11 38 ue nifars 3usg )
3137 38 nifyz 313 T 1| wSht Fee /Rt camfss |

553 3l Bfed 6T ||

s a8 afcgd a9y 35 9 |

In the smithy of self-control with the patienceaofoldsmith, make intellect the anvil, knowledge
the hammer, dedication the bellows and hard waoekhnat of fire. In the crucible of love mould
God/Truth-consciousness, which is the true mirttaiestruct truthful thoughts. Those are blessed
whose actions are guided by God/Truth-consciousizdtanak, this is the way the Merciful one
grants bliss. (Using metaphors Guru Nanak emphasigi-discipline, intellect and knowledge in
arriving at the Truth).

AGGS, Jap 38, p. 8

T H3 udTeg 38 11 IfE nide AT His I8 I

Make intellect theraaja (harmonium, musical instrument) and love the drRiaying this music



will produce bliss and lasting pleasure in your dnin

AGGS, M 1, p. 350.

ufgwr <R3 fREfs & 37 9 @il
First evaluate the goods, then buy (first evalaatédea or philosophy before accepting it).
AGGS, M 1, p. 1410.

g3 gsadg fagall

One who applies discerning intellect understandsstibject in its real perspective.
AGGS, M 5, p. 285.

A us<sT fag gft fag
One who is endowed with discerning intellect isded a wealthy person.
AGGS, M 5, p. 1150.

AfSAAS oFt Aa 1| fig 83 &9 Suaht |

What constitutes a societyatsangatpf saints/enlightened beings? Ther&&sangatvhere is
deliberation/contemplation on the True One.

AGGS, M 1, p. 72.
ASH Qufs 39 Fee Feall

Deliberation and discussion on Guru's teachingfisithe utmost objective for a Sikh (learner
of Truth).

AGGS, M 1, p. 1410.

F<T 793 IfT3 JIF arer ganfy fomrg dromar i

gat Qur get fash 98 9% afe 99 agzTarl

| focus my mind on the excellences of the Creé@@msmic Law) and deliberate on them with
enlightened beings (God-centered beiggehukh3. A researcher makes advancement/progress,
while the one who indulges in polemics (uselessudision) is wasted. | am awed by the Creator
(CoSmic Law), the Enlightener.

AGGS, M 1, p. 1255.

Y &g 26T II o5 fog aamt fog gt i

“Do not live a life of isolation; interact with o¢is. Keep learning from others and teaching
others as long as there is a breath of life,” ddasak.

AGGS, M 1, p. 661.
Her fai & nidhit ufs nieg 23 g5t 11 Hodl &7f& & Bshit |l

It is the wisdom of learning/education that teachet to denigrate anyone or debate with the
ignorant.



AGGS, M 1, p. 473.
UBE UTE nialat o UG arfent de IarEe |

&8 w3 B0 auEgd |
A N
TAL T nimY Ut I

The body-fort is built with nine gates (mouth, teyes, two ears, two nostrils, sexual organ and
anal canal) and is maintained with water, air amergy (food). However, the approach to the
infinite and invisible God/Truth is through the temgyate, the brain.

AGGS, M 1, p. 1036.

Brain controls the physical, chemical, biologicatiaelectrical functions of the body. And it
processes and interprets the information gatheyedebfive senses. It is also the site of
consciousness that generates thoughts, emoti@iisnge, ideas, perceptions and stores
knowledge and memories gathered through life egpe&s. Further, there is a faculty in the
brain, which distinguishes between true and falgat and wrong, good and bad, and logic and
illogic. Guru Nanak calls iDasam Duat(®HH £9).

He glorified and sang the praises of the “One anly'Centity (God/Truth) by proclaiming that

It is accessible (understandable) to all seekef$roth” irrespective of their creed, caste,
gender, color, ethnicity and geographical consiitanaHe did not assign any specific gender or
name to the Entity; he called Gur (Enlightener) Satgur(true Enlightener or Eternal\lirankar
(without material contentplakh (Invisible), Kartar (Creator) andach(Truth). And he used the
prevalent Islamic names for Allah and a numbehose used by the Hindus for their respective
deities without any distinction along with addingdeaaddressing new names of his own. Besides,
most often in the AGGS, the Entity is describedtbyattributes like -- Almighty, Supreme
Being, Omnipotent, Omnipresent, Infinite, IneffalBreat, Merciful, Loving, Forgiving,
Bounteous, Protector, Emancipator, Master, KingeTKing, Husband, Love§abad
(Knowledge/Truth)Naam(attributes of God) or simply as True One, On&ou orOh

meaning That or He/She. The opening verse of AG&8s some of the attributes of the “One
and Only" Entity that constitute the foundatione@ulal statement) of Nanakian philosophy
(gurmat):

98 A3 &4 937 YTy 5938 f5deg nia® Haf3 wigal Fg 39 yAre |l

That One and OnlyKOoh) -- known Naam) as Truth (Sat), CreatoKérta), Omnipresent
(Purkh), Sovereign and Self-Sufficient/Self-Sustain{irbhau), without enmity and non-
retributive (irvair), Timeless Being/Deathless Beiffkal Moorat), does not incarnate /beyond
birth and deatl{Ajuni), Self-Created/EternaBgibhan, Enlightener Gur) and Bounteous and
SustainerRarsagd.

AGGS, Opening Verse, p. 1.



“q8”"” is a special symbol for the “One and Only” Enthgt is infinite, ineffable and

unfathomable — beyond human comprehension in tpt#lis noteworthy that Guru Nanak used
numeral 1 (1) instead of writing one in scriptfast (Ik) to emphasise the “oneness” of God and
Its creation.

Besides, in the AGGS the wonttgun (inrgun/inrgux) means invisible or virtue-less s@r, not
God without attributes.



Appendix B

Nanakian philosophyGurmay) rejects karma and reincarnation as it is liferafing and
revolutionary (egalitarian socially and plebianipcélly). It urges humans to rise above animal
level to becomgurmukhgmoralenlightened beings) and stresses the freedom iohaad
responsibility for the consequences.

waf& 67 & nindhit widdls JRTEht I1E || widsk ATfag et nigdt Urshi His ||

WS U g5 it oY T8 1l 376g mid Ig £g If9 I iSTs |l

Wisdom is not which is wasted in futile argumetitse wisdom and reason in the service of God
and practice of charity. Learn by intelligent reagand earn respect by exercising wisdom. Says
Nanak, this is the right path while other thingsl(fre to apply discerning intellect) lead to
wickedness.

AGGS, M 1, p. 1245.

feasr Bt & 90 & »ia(® A9 niud & 38 & &Jf3 |l

55X H a9 miAf® ua A 88 3= 399 =931

Those who lack commonsense, intelligence and diswgintellect can't understand the Word
(Hukan Cosmic Lawy. Nanak, those are real donkeys/stupid, who havwarhges but are filled
with egotistical pride.

AGGS, M |, p. 1246.

AR A ufs 3 33 J9H e i
It is one’s deeds that determine one’s social stafid honor.
AGGS, M 1, p. 1330.

T I A7 3AT U offfy SHA o 3wl
One earns what one does and one reaps what orts.plan
AGGS, M 1, p. 662.

feg 3fs niusT v utet)l fag €7 & 211 fags gt
We earn what we do day and night. Why blame othieis our own doings that lead us astray.
AGGS, M 5, p. 745.

Moreover, AGGS challenges the validity of the Braimigal view of karma by asking who
created the law of karma or how did the first bemgerit it?

9 niarg fog a8 & foresT | g Us 39 5J 3 937 1| 79 Udt mius Ha AHT |l

39 59 f59u fam At a3 1| 79 for o 99 fogs & AUS || 39 994 Adl 3d farfa fanmus ||

TS UGS W o Urggan || 39 1T ST Tl 923 3IH 1| nfUs 8% mifU 93T |

368 FIS6I BT |

When there was no visible world (before Cosmos cianteebeing/existence) then who was doing



good or bad deeds? When God was in action-less[statn-samadf(suMn smwiD)]then

who was directing enmity or hostility against whoifen God was un-manifest then who was
happy and who was sorrowful? When God was alomdf [tisn-manifest form] then who was
attached to whom and who was suffering from illasidoubts? It is God Who manifested Itself
as the Cosmos and set in motion the game of creatid destruction (birth and death and pain
and pleasure as part of life). Nanak, God (Hukaraflo Law) alone is the doer, not anyone else.
AGGS, M 5, p. 290-91.

79 38 & AIG 39 fonf™ a93T aes 9H (g virfent|

nUST 8% »ifU JfJ 28 &g g9 JarfenT|

When there was no visible world (creation), theratvdteeds were done or who created karma
initially? The reality is that it islukaniCosmic Law which created the world. Creation and
destruction is function of thdukam.

AGGS, M, 5, p. 748.

Ug 33 Hf® arfont Stdh 33 oar 3 ot Sl

I+ 80 3 AG g3 I agnfa fafe 718 € 31

You (Brahman) say that the body is made of fivenglets, but from where were the elements
created? You say that the law of karma determireassrfate, but who created the law of karma?
AGGS, Kabir, p. 870.

Hfe & I3 97U & I3 S9H & I3 fent ||

IH &I I3 31 &JF I3 J=d AT 3 nirfenT]|

ATAS & 37 ¢ & 937 &dH ST 3 nirfen||

When there was neither mother, nor father, nor bodydeeds, or when neither | was there, nor
you were there, then who knows what came from whgvlaen there was no Veda$®hastra

there was no karma? Then how did the karma origihat
AGGS, Namdev, p. 973.

FurthermoreGurmatrejects the concept of past or future life wheays utmost stress on the
present life with a clear warning that this is @my opportunity to realize God/Truth:

AfE He 13 funrfonr fis <@ 3 fegi 719 &1 79fs AE I 39 &a feg 35 feail

O’ my mind, my dear friend, listen; this is the ptime for you to meet God (realize Truth).
Moreover, this opportunity will last only as long the body is healthy and full of vitality.
AGGS, M 1, p. 20.

Here Guru Nanak emphasizes that healthy mind isst for the realization of God/ Truth.

H3 & A& ATE »idl UfERT || 71d a1 SHTfe 3aT IferT |

One must not think that the benefit of deeds dare Wwill be rewarded in the next life. It is here
in this life that one reaps what one sows.

AGGS, M 1, pp. 729-730.



gt Ugnifs Hiay 2gdmill difde fhss o feg 33T g
Being born as a human is a blessing as this is golyrchance to meet God (realize Truth).
AGGS, M, 5, p. 378.

wiarar g I fugr 2f a7 HasETIl area fAfs feear @9 9gfs & 9=t AsHaTIl
Look ahead; don’t look backwards. O Nanak, thigoigr only chance to realize God, because

you won't be born again.
AGGS, M 5, p. 1096.

H&H 2 8g1d &d URfg Jg BU8 Haf3 & ad Jli

55X I3 IME Jga™H S2ATE o Urfg 8§39 31

“You shall not obtain this human body again, so enstime efforts to achieve liberation
(realization of Truth) right now. Praising the Miut One will take you across the ocean of

worldly temptations,” says Nanak.
AGGS, M 9, p. 220.

TH® AdeA fH®s of sdmmil fodars feg ©g Adah|

This is your chance to meet the Lord of the unie€f3od/Truth), meet It. It took a very long
time for the human body to evolve.

AGGS, M 5, p. 176.

Further,Gurmatrejects both the Hindu and the Semitic concep&oaf and salvation.

o vt 88 uBz 1l g3 I famiat mmm I I8z

HET B3 € gl 69 & o A 2uEa|l

The body is made of earth (various elements) aigdtlite air (breath) that keeps it alive. O’ wise
one, then tell me who died because the body andithebreathed are still here? It is
“consciousness” that died along with disputes caulseegotistical pride, but the One
(Hukam/Cosmic Laywho takes care of all does not die.

AGGS, M 1, p. 152.

The meaning of the four pithy verses becomes amilydaear when we consider that God is
manifest both as Cosmos and un-manifest as omeiptridsikam/Cosmic LawDeath of the

body affects only the manifest form of God - thetera(elements) that constitutes the body. The
matter goes back to earth and is recycled to createlife. The Omnipresent One
(Hukam/Cosmic Layy which operates in all living beings and pervaelesrywheras

everlasting and immutable. It is remarkable thatuGuanak defines physical death as the loss of
consciousness, which is similar to the modern wtdeding of death, medically speaking.
Cosmos is the manifest form of God, which is camunsly changing, but it does not change in
Its total content.



Guru Arjan elaborates on this issue further. INABGS ghumar potter),bhanda(pot) and
miti (clay, earth) are used metaphorically for the @nedoeing and the material that makes the
being, respectively:

U=S HfT u=g AHTfonT || 731 Hig A3 3fs arfen | 1t Wiet It 8 1| 3209 & oes o ||

A8E HnfT J F8G vl || gIH famdt THI% a9g digrar feg 38 83 sfent || 3T |

widr fog vafa & uret || Jeadd f3 8fs fRaret | 39H Ho & 810 90 1| ;ug 3fenT u&e »ig ||

&g 38 995 Ifonr 5839 11 viez Fes gAfH »UTfd I 5T pofT & HIE T I

&9 foon nifgst 9g7 1 7 8o Areg 7 feg &g 1| Fasag a8 of% 778 i

S 37 I FIH TATENT || & SISt HI & nie ArfenT ||

After death air [breath] merges into air, light s into light (consciousness is lost when
Hukamstops operating in the body) and the earth (Eleody) becomes one with earth. What
support is there for the one who cries over thisfowho has died? O’ who has died? O’
enlightened beings get-together and ponder oveminéstion. This is indeed a puzzle! Pause.
Without any information about what happened todéad, the one who was crying also dies. The
ignorant fools shackled by doubts and attachmeattble about death as if dreaming. This world
is the creation/Cosmos of the Creatidukam/Cosmic Lajv Coming (birth) and going (death) is
controlled by the infinittHukam.No one dies as no one is capable of dyiige Eternal One

does not perish. What people think/talk about deattot what actually happens after death. | am
awestruck by the one who understands this re@rys Nanak, the Guru has dispelled my
doubts. No one dies or no one comes and goes.

AGGS, M 5, p. 885.

T SIS GO viet Uy Ug ST i

T YRS & B o o5If AIf wiEsTa i

831 HitH 73t faart 3for 32 AR |l

It is the teachings of Vedas, which has createadmeepts of sin and virtue, hell and heaven, and
karma and transmigration: One reaps the rewarkdeiméxt life for the deeds performed in this
life and goes to hell or heaven according to ode®sds. The Vedas have also created the fallacy

of inequality of caste and gender for the world.
AGGS, M 2, p. 1243.

I & 998 HAf3 & I8 Ha U3 996 aiea Il g Hor fiafa wis fEer 1#fg a9 It wammdll

| don't crave for worldly kingdom or salvation (goj to heaven); | crave for the comfort of
God's beautiful lotus feet (meditation on God'’s @lkences /Truth). Whereas others search for
Brahma, Shiva, sidhas, mur@edindra (Hindu deities), | yearn for the glimpse of the
Master/Truth.

AGGS, M 5, p. 534.

A9l HAf3 8as Alg Fi&fd faf3 A »iA adi
IfT TIAE o 716 W3 & Hialfg fHfs 9 f3uf3 e aiil
All yearn for the pleasure of heaven through s@vamukti)and continuously place their hopes



in them. But the devotees, who long for vision @fdido not ask for salvation, as they are
satisfied having the vision of the Beloved (redlia of Truth).
AGGS, M 4, p. 1324.

Here Guru Ram Das emphasizes that the objectilifedbr a Sikh (seeker of Truth) is truthful livgn

Divine Benevolence

Unlike other religious traditions, God describedhia Aad Guru Granth Sahib (AGGS) is without
enmity and non-retributive. Further, it is descdlagain and again as merciful, kind, loving,
forgiving, and generous and enlightener. Divinedyahence is manifest in God's creation, the
Cosmos. The very act of creation is Divine benawtde Being born as a human being is an act of
benevolence as the Creator has endowed mankindswugkrior intellect, critical thinking/discerning
intelligence and conscience. The sum total of aregsbilities/talents constitutes Divine
benevolence iisurmat In the AGGS Divine benevolence is expressed hyls/bke,kirpa,

parsaad daya(Punjabi) andkaram taras, mehar baksheeslakhsheestrahim and rahmit
(Persian/Arabic) and these words mean: benevolé&imdness, mercy, pity, favor, compassion,
clemency, sympathy, boon, blessing, gift, granhation and forgiveness. Regrettably, in English
literature on Sikhism, Divine benevolence has lemmslated or interpreted in the context of Bildlica
grace which has led to confusion, misinterpretasiod distortion of its proper meaning in Nanakian
philosophy:

TR B &fe g319 |
A fag ufenr g & 219 |
The Creator (Cosmic Law ) has established storedsoimsevery habitat to take care of all.

Whatever sustenance was required was put therefanak.
AGGS, Jap 31, [¥.

AT oy AY afe SeT 378 niurgl
nirgfa Harfo 2fg ofg ©f3 a9 =331

True is the Master (Cosmic Law), true is Its justiove is Its language and It is infinite.
People pray and beg, "give us, give us"; the Gé@atr (Cosmic Law) keeps giving.
AGGS, Jap 4, p. 2.

T ¥ & =i ufall

9T gasfa urdt urfall

The Great Giver (Bounteous) keeps giving and thgients get weary of receiving.
Throughout the ages they subsist on Its bounties.

AGGS, Jap 3, p. 2.

fHog®a™ A afg A AemH HaT i

I8 FHf® gt At 6o o & 9% I8 i

I8F BfE% & 76 YIs IS mBdiE & 939 |
U3z ues Ifg fage ree fox 3% &dt 36 Wi ||
We We ITHN AT foemdt &9 9 3 &9 |

RS TTH AET AIETAN3 If9 Wifs FeE A |l




My beloved Master, my dear friend speaks so swekgjgt tired of recalling if It ever spoke

to me harshly.

It does no know any bitter words. The perfect Madtes not even consider my faults. This
is Its natural way of transforming bad people ipt@d people and It does not overlook even
a tiny bit of one’s sincere effort/honest hard wdtkiwells in each and every heart and
everywhere and It is nearest of the near to eveey Nanak, the devotee seeks the sanctuary
of the beloved Master forever as It is eternal.

AGGS, M 5, p. 784.

AIg #h Yf3ursser Hat fMeste B gwa fus wisr o |l
O’ my mind, the Protector treats all as father arather treat their children.
AGGS, M 5, p. 541.

A SufAe AeT fHag9=sT Agar 2fF nardt ||

You are always forgiving and merciful, and suportl sustain all.
AGGS, M 5, p. 713.

sToa A9 sfen Y3t 3 Farf3 |

JRfen tfont Ugfant udfonr feg 92 Hafs |l

O’ Nanak, when one meets the true Guru one leamproper discipline to realize
God/Truth. One is liberated (from ignorance anddghbod)while enjoying worldly pleasures

and comforts (laughing, playing, eating good fond wearing good clothes).
AGGS, M 5, p. 522.

I F9= &t g uret i
frafe i3t f3fs SHfs urst

The Creator created the system which awards peagpterding to their deeds, but only the
Creator knows how it is accomplished.
AGGS, M 1, p. 932.

nied Afs 33T ufsardt I
for uagt Hig 33t fAgeat |

Other species are at your (human) service and igthair commander on this earth.
AGGS, M 5, p. 374.

fen udt 3 fafe 3 wignt |
HET & & 29T Afant |

a3 A3 & Haf3 udtfunr ||

H'S 3198 Hig ffs 3 Iffemtt |

Remember the One Who (Cosmic Law) fashioned yowbwhter (father's semen and
mother’s egg), constructed your body from the éalements and endowed it with life,

wisdom and discerning intellect.
AGGS, M 5, p. 913.



According to the modern understanding of the evatubf life, life evolved in water. Finally, in
the AGGS God is described @sir (Enlightener) Kartar (Creator/Cosmic Law)sach(Truth),
Merciful, Loving, Forgiving, Bounteous, Benevole@fherisher, Sustainer, Protector,
Emancipator, Husband, Lover, Father, Mother, BngtRelative and Friend. So what more one
could ask from God? gurmukh(God-centered being/moral enlightened being) isdisitacted

by worldly temptations and rejoices by adoringgheatness and generosity of God (Cosmic
Law):

IH & TI8 HA3 & T8 HE U3 996 @l

bRhm mhys isiD muin ieMdRw moih Twkur hl drswry]

I don’t long for worldly kingdom or salvation; | hgy for the comfort of God’s beautiful lotus
feet (meditation on God'’s excellences). Whereasrstiearch foBrahma, Shiv, Sidhas,

munisandindra (Hindu deities), | yearn for the glimpse of the $¢a.
AGGS, M 5, p. 534.

From the foregoing discussion it is quite evidéwt the idea of Divine Benevolence in the AGGS is
radically different from that of “Biblical Grace”.



Appendix C

God in Nanakian philosophy (Gurmat) is radicallffetient from the concept of God in other
religious traditions. Cosmos is the manifest/visifdrm of God whereadukam(Cosmic Law)
is Its un-manifest/invisible form that pervadestighout the Cosmos. It Bukamthat controls
the Cosmos and its functions — creation/birth aestrdiction/death.

Guru Nanak uses the tefBunn-Samadtia 7Hfh) for the inactive/ action-less state of the
Entity/God before the creation of the Cosmos. Hppses thatiukam(Cosmic Law) was
inherent in theSunn(d) (Primordial Substance/God) from the very begignFor endless eons
there was darkness when the Entity/God was in actire state. And then at some moment
according to thédukam(Cosmic Law), the Cosmos came into being withitifiesion of Hukam
(Cosmic Law)

»iJge a9ge Ugad|
odfE & AT I nuTaTl
& fea 3fs & 98 & §og He AW &arfeer |

7 37 g7 31 7913 Gurfen ||

TS BT ISTE JIEmE |

For endless eons there was darkness when the/Butityvas in inactive statedg
FHTL). Neither was there Earth or sky nor day or nightmoon or sun, nor the infinite

Hukamin operation. ... Then at some moment the Cosmos aaiméeing according to
Bhana(Hukam/Cosmic Laywvithout any visible support upholding the vaspamxse.
AGGS, M 1, p. 1035.

The Cosmos sprang from a single command oHilleam/Cosmic Law:

ST UAR T =78 i

The Cosmos sprang from a single acHokam/Cosmic Lawenerating innumerable
currents of creation.

AGGS, M 1, Jap 16, p. 3.

Cosmos is the manifest/visible form of the God welasHukam(Cosmic Law) is Its un-
manifest/invisible form that pervades throughoet @osmos. Guru Nanak has explained this
dual nature of God in the following hymn and otpkarces:

HIA 32 &6 &6 66 J 3fJ a8 AgA HIf3 &&7 & 3 |l
FIA Ue foH® &6 8 Ue dig f9g AoA 3< dig foe 9%3 vt |l



You have thousands of eyes, and yet You are witbpes. You have thousands of faces,
and yet You are without a face. You have thousafdiset, and yet You are without feet.
You have thousands noses, and yet you are withoose.

AGGS, M 1, p. 663.

Furthermore, in the beginning of Jap (Jami),the opening page of AGGS, Guru Nanak equates
God with eternal TruthSach). Then in the first stanza of Jap on the same pageplains the
purpose of human life by asking:

fo= Afanrar JeM fa= g3 32 Ui

JAH JeT T&sT o B &rf& ||

“How could one becomessachiara(gurmukiGod-centered being/moral enlightened being))
and how could one get rid of ignorance and falsdRbOBY living in harmony withHukam
(Cosmic Law) is the answer,” says Nanak. AGGS, Jaf, p. 1.

I®J IIHY TAfH FAET ||
A gurmukhfollows theHukamfaithfully.
AGGS, M 1, p. 227.

37 38 fawg & Haet o ISH IAEt ||
One who follows thédukamdoes not face obstacles (troubles).
AGGS, M 1, p. 421.

Hukamis an Arabic word and its Punjabi equivalenBigana In the AGGSHukammeans
Cosmic Law, Guru’s teachings or temporal law. &lso interpreted as order, command, decree,
mandate, permission and sanction. The complianttetiukamis calledRajag which is also an
Arabic word.Hukamis infinite and ineffable (incomprehensible in 1atg. It is immutable and

it sustains and supports the Cosmos. EverythitigarCosmos is subject Hukamandnothing

is beyond itEvery action and reaction and happening occursrditgptoHukam.It is ignorance

of theHukam,which makes people say that such a phenomenoappehing is a miracle.

I I=fs niard Iad & SAfand™ Aret || Iet J=fe fit gafd THS =fanet |

I €31 &g JafH &y v mg urehnifa || fedar geandt surtA fefd gondt AeT seemifa |

I »iefd AZ J IJfd JaH & A€ || &7ax Il 1 9% 3 981 & & Jfe |l

HukamCosmic Law creates the visible world (shapes/fortdgkamis inexplicable (in totality).
Life evolves and develops accordingtakam Living beings develop higher and lower levels of
consciousness and intelligence, and experienceguaimpleasure according tukam Some are
liberated (illuminated) through the understandifgiokamand some wander aimlessly forever
due to ignorance dflukam Everything in the Cosmos is subjectHuokamand nothing is beyond

it. Nanak, it is only when one comprehendsthuikamthat one subdues ond*auma (self-
centeredness).



AGGS, Jap 1, p. 1.

HHE HIET I J gTa nie 71e ||
Hukamcauses birth and death (creation and destruatiohith and death occur according to
Bhana

AGGS, M 1, p. 472.

JSH T2 JSH 7118 Il nirdl Ut IafH AHTfE i
HukamcreatesHukamdestroys antHukampervades everywhere.
AGGS, M 1, p. 151.

&K WY ITe &I MU ISfH A=LTIETTTT I

Nanak,Hukamacts and causes others to act and It controls a@vent/progress.
AGGS, M 1, p. 141.

One who does not understand Higkam/Cosmic Laws ignorant to the utmost:

A {8 nigr nidht 7 gadg wigt I8 || a7ad IoH & IS widh Jdmt AfE i

Why call a sightless person blind? Blind is the ai® does not comprehend tHekam.
AGGS, M 2, p. 954.

Instead oHukam,Guru Nanak also used the wottsi (5) which literally means fear. But here

it is fear of theHukam(Cosmic Law), meaningompliance with thédukam/Cosmic Lawin
other words every thing in the Cosmos is fearfubfect to) of the Cosmic Law:

falilial

3 fefg ues <3 Aeeg 11 3 fefg gmfo &y TI§ |

3 fefg narfs e =t || 3 fefo oozt vt 379 |

3 fefg foe feg fag =fg 11 3 fefg I Uy g |

3 fefg pog 3 fefg 9e || dU S5t 983 & iz |

Wind blows forever under the Fear. Innumerablers¥w under the Fear Qunder the Command
of Cosmic Law). Energy works under the Fear. Eaugbports its weight in compact form under
the Fear. Clouds move in the sky under the Fear.riythical “judge of justice” (action and

reaction) performs its duty under the Fear. Sunraadn travel tens of millions miles endlessly
under the Fear.

AGGS, M 1, p. 464.

Additionally, expressions lik tis bhaavai@ 37 372) or if it pleases God or God’s Will mean
according ttHukamCosmic Law

Finally, “physical death” is the fate of all livifgeings as it is subject tdukam(Cosmic Law)
whereas “moral death” (moral degradation) is aviolieland that is the point that is emphasized
in the AGGS again and agai@urmukhremains unaffected by moral death wherellaamukh
experiences it all his/her life. We should be afrafi moral death and not of physical death, and



we must strive to overcome moral death.

937 37 & Sl 7 niadst IfE 11 fog Had #AY & &Tea fag &dt Jfe |

A BufG 7 fasfi 3 ud g & af&® 1| a7ax Ifg o Irfe & &3 AT 79 |l

Worry about something that is unnatural. O’ Nartag ts the mandate oHUukamCosmic Law)
that nothing is everlastinig the world Whatever takes birth dies today or tomorrow? @aka

shun all worldly temptations with corrupting influees and contemplate on God/Truth.
AGGS, M 9, p. 1429.

Thus the purpose of life is to becomguamukh(God-centered being, moral enlightened being)
and to enlighten others.



Appendix D

Unity of Ideology in the Sikh Tradition

The Sikh revolution was not only an egalitarianiglo@volution; it was also a plebian political
revolution as well. A successful revolution rega two essential elements:
ideology/philosophy and a dedicated organizatiat gnomotes and promulgates it with vigor
and zeal. If we examine the Sikh revolution fronrGNanak (1496-1539) to Guru Gobind
Singh (1666-1708) from the perspective of ideolagg organization, we find impeccable
evidence for the unity of ideology within the AG@8d outside. Guru Nanak is both the founder
of the ideology (Nanakian philosophgurma) and the organization, the Sikh Panth. Guru
Nanak’s successors nurtured the Sikh movementmmched his philosophy through exposition,
elaboration and amplification in their oveaani (poetic compaosition) over a period of 169 years
(1539-1708). Moreover, they strengthened the Sikkkement by introducing innovative
practices from time to time to meet the threat ftbe Mughal rulers and the ever-pernicious
caste ideology.

As discussed earlier Guru Nanak not only rejectddaligious traditions but also radically
altered the concept of God. For Guru Nanak, Gdubik the Cosmos and Cosmic Ladukan).

To bring this Universal God that is infinite, urtfatnable and incomprehensible (in totality) in
the realm of human understanding, he equateshtknbwledge and Truth. It is on this aspect
of God that he wants people to contemplate altithe (1).Further Guru Nanak attributes all his
understanding and experience of the world to Gatb{idedge and Truth). Cosmos the manifest
(sargur) form of God is the laboratory for gathering knedgie for the understanding and testing
of Hukam(Cosmic Law), the invisiblenfrgun) form of God that pervades the Cosmos.

AT H i@ UAH o IT& 3A3T oot famig @ &3 i
O Lalo, | describe to you the way | understandNfaester (the working of Cosmos).
AGGS, M 1, p. 722.

39 T 3T »iod nigeT f33=x ALt 319 off Al

Guru (God) is Enlightener, Formless/Invisible angskdrious (incomprehensible in totality).
One, who understands the Guru (God), compreherdsature of the Cosmos.

AGGS, M 1, p. 1125.

YUSUT UIgIH USHAT &ax a1 THiwnT Bt 718 11
Nanak met the Guru, Who is Infinite, Invisible (beg the material world) and Supreme Being.
AGGS, M 1, p. 599.

e 398 BHJ || FaTfe JIae &HT |l
| salute the Guru (God/Truth), Who is Primordiasalute the Guru, Who is Primeval.
AGGS, M 5, p. 262.



3T F=E IY ™A & 3 91l ,AgE 99 HOf3 Ufs 9l

“Who is your Guru or whose disciple you are of?h&Sabad(Knowledge, Truth)) is my Guru
and my mind which is focused on tBabadand comprehends it, is the disciple,” is the amswe
AGGS, M 1, p. 942.

Guru Arjan (fifth Nanak) reiterates the same withphasis when he says:

et UIHAT & 875 ||
The sacred texRothi (Aad Granth) is the abode of the Almighty (stonesm of knowledge for

the understanding of God/Truth).
AGGS, M 5, p. 1226.

Both Guru Nanak and Guru Arjan make it abundar#grcthat Guru is th8abad(Knowledge,
Truth), not the Guru person. Guru person is theinmedor transmitting the Knowledge.

o wias 39 Fafe ugtfenT |

Knowledge isanjan (Antimony that is supposed to sharpen one’s vjsibat made me see
(understand) Guru’s teachings.
AGGS, M 1, p. 221.

319 famiTs vids Fg 33T ufant || ni3fa Iras mifgmrs »itg JemanT ||

| applied theanjanof Guru’s teachings (Truth) to my eyes. It enligigd my mind by destroying
the darkness of ignorance and falsehood.
AGGS, M 3, p. 124.

farrs vzq afg faqur giaT €3 19 Jfg aret J i

| have used the sword of knowledge to conquer theupting worldly influences.
AGGS, M 5, p. 1072.

Guru Nanak’s successors, second to fifth and nimtbte baani(sacred hymns of AGGS) under
the signature of Nanak to affirm and emphasizeptiiet that their message is the echo of
Nanak’s thoughtsfixth, seventh, eighth and tenth did not composaiba canonical statys
Moreover, in some of their hymns they use the weras/ Nanaky to emphasize that what they
are saying is Nanak’s voice. For example:

g T I3t fadarg J 137 73 nied & ST |l

It is marvelous thaBaani (Sabad is the voice of the Invisible One, nothing equials
AGGS, M 3, p. 515.

ot g Id I Tt feg gt i3 7
J9 TSt JJ AR 718 He uI3fy 39 fors |



Baaniis Guru and Guru iBaanias it is the elixir of spiritual life (Truth). Gumtters theBaani
the Sikh, who accepts it, certainly gets emanaypatfrom ignorance and falsehood).
AGGS, M 4, p. 982.

Af399 o gat Afz A3 Jf9 7=g I9fAug 1,319 93T »ifu Hag s=e |l

Dear Sikhs, consider the utterance of the true @artruth, as it is the Creatdtukan), Which
makes the Guru utter it.
AGGS, M 4, p. 763.

I8 niyg 8f% & FrEer 1| B Ifaet 78 IS A I
| don’t know what to say, | speak the way | undemst theHukam(Cosmic Law).
AGGS, M 5, p. 763.

35 I8 fonr Guery fiis 919 aax 28I
What teachings can be imparted to those who hase taeight by Guru Nanak!
AGGS, M 2, p. 150.

3 J T9T o0 I F Bfex A3 AIfE 11,576 3J fnrate fee oz fieer Jfe |

Let fear ofHukam(Cosmic Law) be your feet, love for God/Truth lmiyhands and
contemplation be your eyes. O wise bride (humand)eNanak says, this way you shall be one
with the Husband (God).

AGGS, M 2, p. 139.

&8 aJ m&d Ha 3 Af3 AgY I vinusT 1s U=TE |l
O’ my mind, says Nanak, “You are the embodimer®fordial Light, recognize your

root/origin.”
AGGS, M 3, p. 441.

16 o7ad 8% JiE It gragrat afgattd AHTent i
Nanak the person speaks of “goodness,” as his vayedthe voice of God (Truth).
AGGS, M 4, p. 494.

&G gIg »igrg Hig AfS afe Budl fea &H ToHIl Yaie AI® JfT 326 HId A5 376d I9
UTIGIH I
Nanak, the Guru has appeared in the world as iligtiarkness to dispel the ignorance of the

world with the message of Truth that the Formless Pervades everywhere in the Cosmos.
AGGS, M 5, p. 1387.

3313 3379 19 376 a8 ABY fefg Hur Hiss & sfent |

God entrusted Guru Nanak with the treasure of “Idoedistribution to all, and never asked for
the account.

AGGS, M 5, p. 612.

39 aad fAs AfenT Uttt 7 fefg agsTi & ufanT 3 i



Those who have heard and accepted Guru Nanak'sitggodon't fall into the womb of
“falsehood and ignorance”.
AGGS, M 5, p. 612.

A8 3 23T Af3dd a'ad fAfe &% grdt Jat oI
Nanak, the true Guru, is the greatest of all Gunlmse teachings protect my honor.
AGGS, M 5, p. 750.

Further Bhai Satta and Bhai Balvand, whose baasiin@rporated in the Aad Granth by Guru
Arjan, assert that the Gurus were one and the gasparit (thoughts). Eulogizing Guru Ram
Das (fourth Guru) they say:

368 3 HITT 3 J JI wiHg 3 orfant |

O’ Guru Ram Das! you are Nanak, you are Angad,yadare Amar Das. In other words Guru
Nanak and his successors were one in

thought (ideology).

AGGS, Satta and Balvand, p. 968.

According toGubilas Patshahé [2], Guru Hargobind donned royal attire and swmrds as
symbol of spiritual and temporal sovereignty, aeltiicongregation in a royal manner. In spite
of this change in leadership style from his predsoes, his message was the same as that of
Guru Nanak, and he advised his successor, Gurirbiao do the same.

A fAftur 99 ook 39t | 7 21T Fufifg wadh |
éﬁw"uﬁqﬁweﬁrm| 39 Ifg Ife Jie 73 urfa

JIAYS ot 7T JGIH | 81 o) 39 a'ad T | ...

H €I g HIT 91d | JdiaTfe a9 =9 BHd |

JITE HH 3T & oiet | 1 T afg ure ALt

The teachings of Guru Nanak, is immensely blissfulGuru Har Rai was advised to imbibe this
teaching in his heart. ... Accept only Guru Nanakiggnce and serve his Sikhs. ... Those who
want my glimpse (guidance, advice) should seek GlmuRai enthusiastically. There is no
difference between Har Rai and me. He would be goitde everywhere.

Gur Bilas Patshahi Chapter 21, p. 796.

As described earlier, Bhai Gurdas also pointedimattthe six Gurus from Nanak to Hargobind
were one and the same in spirit (ideology).

UA fumrss JA I @eH I 83T 919 3l »igrs Jifent Use o HIf3 afddifde ARl

In contrast to the first five Gurus, the sixth Guirlargobind Sahib (openly proclaimed spiritual
and temporal sovereignty). However, his messagelftags) was the same as if his predecessor
Guru Arjan was speaking through him.

Bahi GurdasyVar 1(48), p. 19.



Quoting the author dbabistan[1643-53] and Bhai Gurdas, J. S. Grewal refetiédfirm belief
of the Sikhs in the unity of Guruship (Unity of thight/ideology from Guru Nanak to Guru
Gobind Singh).

The spirit of Guru Nanak entered the bodies oshiscessors — Guru Angad, Guru Amar Das,
Guru Ram Das and Guru Arjan. That is why each Guasi referred to amahatl Guru Nanak as
the firstmahal Guru Angad the secomdahal and in this way Guru Arjan as the fifthahal A
Sikh who does not regard Guru Arjan as Baba Nasalfi a true Sikh. Indeed, Bhai Gurdas
underscores the unity of Guruship from Guru Namattiru Hargobind in one of higars[XIll
(pauri 25)]. This is reiterated in anothéar [XX (pauri 1&2)] in which the metaphors of light
and water are used to emphasize that they areeatlame [3].

The author oDabistanalso sayshat Guru Hargobindsed the title of Nanak for himself [4].

Gradually each succeeding Guru impersonalized Gipus/ bringingSabad/Baanand the
Panth (Sikh community) into parallel prominencehvilte personal Guru. Finally, in 1708
upholding Guru Nanak’s proclamation tt&dbadBaniis the Guru, Guru Gobind Singh
terminated personal Guruship and conferred Gurysimgly on the Granthldamdami Bir the
final version ofAad Granth, Dasven Patshah Da/Ka Granémd the Panth (corporate body of
Sikhs).

The decision taken by Guru Gobind Singh did notiabdsuruship itself but personal Guruship.
The position of the Guru was henceforth given HKlnalsa and to Sabad-bani as a logical
development from Guru Nanak’s decision to nomirzatksciple as the Guru during his lifetime
and his equation of the Sabad with the Guru. Asthér logical development, the decision of
Guru Gobind Singh crystallized into the twin doetriof Guru-Panth and Guru-Granth [5].

Now let us examine the evolution of the “Sikh rext@n” from Guru Nanak to Guru Gobind
Singh. The objective of Nanakian philosophy wasraate a society based on universal liberty,
equality and justice by transforming people ingguamukhs Quick computer scan of AGGS
revealed that the worglirmukhhas been used 1572 times and it means God-ce teiragl
(moral enlightened-being) - one who has subdd@dmai(self-centeredness) and is free from
the corrosive corrupting influence of five drivessiincts:Kaam(lust, sexual drive)Kroadh
(anger),Loabh(covetousness, economic driv&)oah(attachmertand Ahankagegotistical
pride) thatinfluence the psychology of human mind - thougimd behavior [1]. Further, Guru
Nanak emphasizes again and again that the pringegtose of human life is to become a
gurmukh,as the progress of human civilization is dependaigurmukhs.

JaHfH a™H At 980 fa=dt 37fa ||

Gurmukhextinguishes the fire dlaumai(self-centeredness)
by contemplating on God/Truth.

AGGS, M 1, p. 20.

JOHTH T3 & <L Alg I3 HY 31T |l



Gurmukh is not influenced by falsehood as he/sh#lias Truth
and understands thdukam(Cosmic Law).
AGGS, M 1, p. 22.

91Ty 29 fedu a=e || JIHY AT aE3 fHee i
Gurmukhis free from enmity and hostilitgsurmukhgets rid of ill will to all.
AGGS, M 1, p. 942.

JOHTH JIaT AF ATT || B8 JOHH HIS THeE ||

Gurmukh does good deeds and inspires others to.dausmukhenlightens other by leading
them on the path of God/Truth, says Nanak.

AGGS, M 1, p. 942.

U T3 HIfT AAGTI HeHd »id BT & AT i

JoHfh I2 B niueT wg I8 U9 T3 Aefe ugefon ||

The whole world is deceived/swindled by the “fivéveds/passions Kaam(lust, sexual drive),
Kroadh (anger) Loabh(covetousness, economic drivB)pah (attachment) andhankaar
(egotistical pride),” but the ignorant self-centéperson fhanmukh does not understand this
fact. On the other handgurmukhis free from the corrupting influence tife five Kaam(lust,
sexual drive) Kroadh(anger),Loabh(covetousness, economic drivé)oah(attachmertand
Ahankaar(egotistical pride)], as he/she contemplates orighehings of Guru (Truth).
AGGS, M 3, p. 113.

90Ty I3t A9 A I

The True One has fashioned the earth for the sagarmukhs (In other words the progress of
human society is dependent on themukh}.

AGGS, M 1, p. 941.

Further Guru Nanak radically changed the meaningasfior when he says that the real warrior
is agurmukh.

39 o AEE HS H HI I
Warrior is the one who follows Guru’s teachingsagices Truth).
AGGS, M1, p. 1023.

HIT & VT & mfrdhf 7 St Hig 7 |

HIET Her™ BfonT 3g J 7 IfF HIfs uaez ||

HI FE vl windtnifg ©darg urefg At Wi | |

O’ people, do not regard death as bad if it isdbath (subduing) diaumai(self-centeredness).
It is justified to call a person a warrior/martyh@vaccepts such a death. Those are true

warriors/martyrs, who pass the test of Truth.
AGGS, M 1, pp. 579-580.




3aa ° AT @9y fifs fegg ere nidadg Hrfon |

O Nanak, one is a brave warrior who has conquéredarrupting influence dlaumai.
AGGS, M 3, p. 86.

As discussed earlier Guru Nanak not only rejedtedcontemporary world view of religion but
also challenged the political, economic and sawmidérs. He denounced the oppressive and
bigoted Muslim rulers and their administrators whhe Hindu elite were hand-in-hand with the
oppressors [6, 7]. Beyond the confines of the imdiab-continent, in Europe the custodians of
Christianity invested despots with “divine rightayid in the Muslim world, the rulekifalifa or
caliph) was regarded as the representative of PropheaMotad. Contrary to the norms, Nanak
called for the establishment of rule of justice dirby declaring spiritual and temporal
sovereignty. He proclaimed that the ultimate soofdemporal power is God and it is the duty
of agurmukh(God-centered being/ moral enlightened being)pjeose tyranny, injustice and
immorality:

I AT HoeH 31 7fE A9rfefs 88 B3

gad oo Urfefs w1 93 fus If3d afe Argll
The rulers are like tigers/lions and their offisias dogs, who harass and persecute the innocent
subjects. The claws of the dogs (government sesyamitict wounds on the public. The rulers

suck the blood of the public through these dogs lidkothe wounds.
AGGS, M 1, p. 1288.

HER UE F9ld e 11 g9 =arfefs 136 a1 31 1l 38 wig gore yafa & i

The man-eaters (Muslim rulers) perfolamaz(formal Muslim prayer). The ones who carve out
the flesh for them wear the sacred thread aroueid tiecks (Khatris). The Brahmans blow the
conch in the homes of Khatris to sanctify theimdyi.

AGGS, M 1, p. 471.

Wit JUf3 fams feget 3fg 39 HIeg |

The blind (ignorant) subjects are burning in thie 6f official corruption.
AGGS, M 1, p. 468.

7 I3 %l U 7HT I US| 7 I3 Uiefa verr 136 fab fogqs 931
If bloodstain defiles/pollutes the robe/garmentnthew could the conscience of those who drink

human blood (exploit, persecute and murder pedea)lean?
AGGS, M 1, p. 140.

I fonr@ 9 fg 3fE 1| yorfe & 1o afE |
Even the king does not accept the petition unlesgpetitioner bribes. If someone petitions only

in the name of God (justice), nobody listens.
AGGS, M 1, p. 350.



I U9y 3T UETTE || »irAT 8T T8 9 |
The kings perform religious duties for selfish netgts and practice charity for heavenly rewards.
AGGS, M 1, p. 1024.

Further he proclaimed the freedom of conscienceuangersal liberty, equality and justice by
declaring allegiance only to God:

H ¥ T &t U 9199 BfE 919 1| 93 UIE 9 R Sufa siifg 2= AU 378 i

St 3 I AEIET vidE & 5 T8 I

| will adore God even if | was to be afflicted witledily pain under the influence of unlucky stars
and | was to suffer under blood-sucking rulers.rEuader such conditions my longing to adore
God/Truth and sing Its praises would not diminigh.other words, | will not waver from the

path of Truth).

AGGS, M 1, p. 142.

37 fag I7 nieg & 3T |
There is no other king, except God.
AGGS, M 1, p. 936.

¥ 393 T4 UTIATY || AS g Ugeg i
There is one Throne and one Emperor, Whose aughsritnchallenged everywhere.
AGGS, M 1, p. 1188.

3f3 99 393 & wfex || Ug A granfs urfed ||

Only aGurmukh(God-centered being), who has control over lusgjea, greed, attachment and
egotistical pride, deserves to occupy the throne.

AGGS, M 1, p. 1039.

3uf3 I B 99 fa 363 &feq 3t 1| fAsh 7Y uefent A9 I AST I

2fg 3uf3 I & nmiifg g 31 2y 3t I

He alone should sit on the throne, who is worthit.of true king is the one who has realized
God/Truth. These mere rulers of the land are nigkias their minds are occupied by the

corrupting influence of world.
AGGS, M 1, p. 1088.

Guru Nanak also pointed out that God’s bountyégsrmmonwealth for all to share, but there is
maldistribution due tétlaumai(self-centeredness) that afflicts humankind. Heod@ced the
exploitation of the masses by the elite (rulersiegoment official, clergy and the rich) and laid
stress on honest work.

AJIst <8 A8 fag At U=as us @ || »ifi 3ot €8 & 28 7ier &rdt 39 ||
God'’s bounty belongs to all but it is maldistribdiie the world due tétHaumai(self-
centeredness) and greed. Who is to blame? Humaril equipped to distribute it properly.



AGGS, M 1, p. 1171.

I UTTenT sTaaT BH Big BH arfE |1 g9 Ulg ITHT 3T 39 7T HIEd & urfE ||

I fSAf3 & Fremt 82 Ag aHE 1| Hae utfg 9gH Hig 3ft oo & Afe i

aTad dBT FETE g3 U Urfe ||

To violate or usurp someone’s right or take awagtwightfully belongs to another is like eating
pork for a Muslim and beef for a Hindu. The spiitguide gur pir) would standby only if the
follower does not make unlawful living. Mere tal@es not lead to paradise; salvation lies in right
conduct. Adding spice to unlawfully earned food sloet make iHalal (lawful). Nanak,

falsehood begets only falsehood.
AGGS, M 1, p. 141.

Tt g3 8% W wrfell gronE &< dho urfel et gars & ArE gl

EIRREGIER-uR:I

Qazi (Muslim magistrate) tell lies and takes brifiestead of being the guardian of justice). The
Brahman priest takes life (exploits the ignoramigtaoners and practices the inhuman caste
system), but bathes ceremoniously. The blind yagilbst his way in search of “tranquility”

without knowing the Truth. The three are spirityddarren.
AGGS, M 1, p. 662.

fog A9 argfs wet fearst fefs A9 wat wrst o)
unT 939 de aTdT e AfE & 7t 0l
For the sake of this wealth so many were ruined,lmtause of this wealth so many were

disgraced. Wealth can not be amassed without lllegans and it does not go with the dead.
AGGS, M 1, p. 417.

AUB Fdt 3¢ fearg |l
Amassing riches leads to moral degradation.
AGGS, M 1, p. 222.

W& urfe fag geg <fll saa 979 ugrefa mfel

O Nanak, One who works hard to make an honestliaimd practices charity finds the “righteous
path.”

AGGS, M 1, p. 1245.

From early on, Nanak rebelled against the Hindiet®lAccording to Sikh tradition, to the
embarrassment of family, friends and relativesidfiesed to wear the sacred thremohgeu] at
the ceremony by raising questions about its benefit

=fenr Uty A3y B3 A3 it A3 22 T AAE Fl & I8 3 US w3l

Make compassion the cotton, contentment the yamtjrience the knot and truth the twist. O
pundit (priest), a thread of this type awakensitiner-self (conscience). If you have such a
janaey then put it on me?



AGGS, M 1, p. 471.

He held three major problems facing the massesharddeclared wholeheartedly his solidarity
with the masses and launched a campaign to awhkemdsses to fight against the tyranny of
rulers and the caste system.

oy fegs &g 2y 3 || &g 2y Aase9 AHES |l
One pain is the separation from God (lack of moralsecond pain is the grinding poverty and

third pain is the tyranny of the ruler.
AGGS, M 1, p. 1256.

argr viefg &9 713 aieh g i3 3l a7ax 135 & Aidr AfE 23w TR fanr JA)
18 atg memifs 38 afed 33T surtAIl
Nanak will stand by the lowest of the lowest, nithvthe elite. Societies that take care of the

downtrodden have the blessing of God.
AGGS, M 1, p. 15.

In tune with the true revolutionary zeal, Nanakeyawlarion call to the masses to join his
movement with an explicit warning that it would v&®@ supreme sacrifices:

A8 38 Ur ums o 981 Hg ufa 3t Ik Hat »Bi
&3 Hrafar Ug udinll fAg o1 arfe & sl
If you want to play the game of love (follow thghteous path/Truth) then follow me and be

prepared to sacrifice your life. Once you stephoa path, do not hesitate to offer your head.
AGGS, M 1, p. 1412.

This proclamation is central to the Sikh revolatas it is the basis dfliri-Piri (temporal and
spiritual sovereignty) and the evolution of the leokhalsa Order. Only a moral person
(gurmukh can be amir-pir or Khalsa.

Guru Nanak’s universal message of liberty, equglilstice peace, love and respect brought
more and more adherents (Hindus and Muslims) movtbrant Sikh movement making it
stronger and stronger with each succeeding Gurd.this irked the defenders of caste ideology
and conservative Muslim clergy so much that “evethe times of Guru Ram Das the
martyrdom of the Guru was in the air (anticipatasinoted by Surjit Hans in his analysis of
Guru Ram Das’ hymns [8]".

AT AeT A%Tfdd A3 37 ©F <31 2f3nrst || 37 fa nieg & dof I afd 3U=H 93 g7t |
foni@ f3A o I e AaT fe9® Iy HateT |

O’ enlightened beings praise forever the greatné&ond. Except God, there is no other King as
it is only God Who has established the systemusf fustice. Its justice is always true but only

rare beings understand this fact.
AGGS, M 3, p. 912.



A o wig grgrg afg 32 f3R o HéT fefa 793 78 nirfen 11|
37 o 3wat o o &rdt JIfg Srarfa Afg nife Ut urfent i

In whose heart the ruler is God, controls all theeldly desires. And such a person is not obliged
to anyone because God rules over everyone.
AGGS, M 4, p. 591.

133 uf3Ag Ao 9 us GHae frgeg ofa 338 Afg afg st € i
H fag Jfg aare 7 &ft a=9fo Afs afg & niggie
The emperors, kings, rulers, nobles, aristocratischiefs, all of them are created by God. All of

them are subject to Goddukamand theyare beggars at Its door.
AGGS, M 4, p. 851.

Ufgs HIE agf& dies o 23 A || 3 A8aT of Jear 38 »8 avrg urfH |l
First subdue youHaumai(self-centeredness) then give Mpah (attachment), treat all with

utmost humility and, then follow me (righteous path
AGGS, M 5, p. 1102.

Ifg Ifg &5 77 € 19 Tfm | 575 3T 3G JrfenT |

“Whom the Guru puts on the path of righteousnesgfiTbecomes fearless,” says Nanak.
AGGS, M 5, p. 211.

33t @8 & et Afzarfg gu wirfull
Not the slightest harm comes to those who seekestial God.
AGGS, M 5, p. 218.

A3 AEe® Aerfefs 3 fal & fenfa sagr A8 |
All are partners in Your (God) commonwealth and Yaunot look at anyone as a stranger.
AGGS, M 5, p. 97.

& I &I faaraT Ao Afgr 9H &8 e et |

Neither we regard anyone as enemy nor strangarglim harmony with all is our cardinal faith.
AGGS, M 5, p. 1299.

fontr € 3uf3 8yd Idmifa 5T € faR & H9fg | Iy I T Foe™s A &T6d Ha13 SHTI(J |

What could these helpless kings do, whom could tzeyn? “O’ the Giver of comforts, please
protect usall, as the world belongs to You,” prays Nanak.

AGGS, M 5, p. 1211.

Jfs o Inf fHogers o 11 U Jfe & far 3eraer |l

8 AU @ah fog a&Ht g 718

Now the Merciful has issued a Command that no omldvbe persecuted/harassed by anyone.
All would live happily in peace under the benevolere of justice.



AGGS, M 5, p. 74.

Guru Arjan (fifth Nanak) called for the establishmhef kingdom of peace and justice for “all”.
His growing popularity was perceived as threat ypEror Jahangir, the proponents of caste
ideology and the schismatic opponents. He wasremtan the orders of the Emperor by his

Hindu and Muslim underlings and he died the de&thraartyr on May 30, 1606 in Lahore [9].

Guru Arjan’s successor, his son Guru Hargobindegirtivo swords, as the Sikh tradition puts it,
one symbolizing his spiritual authority and theesthis temporal power. He successfully resisted
armed aggression against him by Mughal officiald lmdu Khatris who were opposed to Sikh
Gurus and their teachings [10, 11]. Later on whewp&or Aurangzeb terrorized the Hindus by
imposing forced conversions to Islam, Guru Teg Bah#ninth Nanak) counseled him that a
learned/wise (civilized person) neither threatemgae nor is intimidated by others. He became
a martyr in Delhi on Novemberl1, 1675 for his valistand for the freedom of
conscience/religion and human rights [12].

3 T G T3 7 & I HE3 05 || Ig &6 BiS I HaT famrdt 3fg gurfs ||

O' Nanak, a learned (intelligent and wise, sagagiperson does not threaten any one nor is
intimidated by anyone.

AGGS, M 9, p. 1427.

Left with no alternative for peaceful co-existengéh universal freedom and equality, Guru
Gobind Singh (tenth Nanak) created the Khalsa brothod, army of saint-soldiers on the
Vaisakhi day of 1699 to fight against the tyranfiyh@ murderous Mughal regime supported by
the caste hierarchinspired by the Nanakian philosoplyyrma, the Khalsa forces forged
mostly from the downtrodden stocks of the HinduiStye-Sudras and Untouchables--fought
against three formidable foes: the mighty Mughtils,caste hierarchy and the foreign invaders
for about three-quarters of a century [ 13, 14riiually the Khalsa established a Kingdom over
a vast tract in the northwest region of the Indiah-continent about which Baron Hugel, an
Austrian traveleryrote:

“The state established by Ranjit Singh was ‘thetmamderful object in the whole world.’ Like
a skilful architect the Maharaja raised a ‘majefdlaric’ with the help of rather insignificant or
unpromising fragments [15].”

Further it was Guru Nanak who created the orgaoizgSikh Panth) to bring about the
revolution. He saw caste ideology as the majoraabsto his philosophy and the growth of Sikh
movement, therefore, he established the commuhBykins outside boundary of caste society as
aptly described by Bhai Gurdas:

Honfr fHT 7913 o8 &ax fogHs g g&onT |
Nanak made his mark in the world by establishimgraal (pure)Panth (community of Sikhs,
the followers of Truth).




Bhai GurdasyaranBhai Gurdas 1, p. 18.

In the concluding part of his life (about 15 yeafSluru Nanak founded the town of Kartarpur
(abode of the Almighty) on the banks of river Rapposite the town of Dehra Baba Nanak and
settled down there as a farmer. Since he viewedahi system as the greatest obstacle in the
way of developing an egalitarian society, he eghbt a community of Sikhs outside the
boundary of the caste society. To break off théecharriers between high, low and the
untouchables, and the stigma of fraternizing whih Muslims, he started the institution of
Sangat(congregation)Pangat(commensality, eating together sitting in a row)l Seva
(voluntary service to societysangatwas made up of people without regard to religeaste

and gender. Food-stuff provided by volunteers araked by volunteers in tHeangar
(community kitchen) was served to tBangatsitting in a row without any sense of
discrimination. The food/meal served frarangarwas regarded as&suru Ka Langar”’ meaning
food from Guru’s Kitchen. Not only that, he alsosesed his followers to bow by addressing
each other alshai (brother) andnai (mother, elder sister) while greeting. These wereng and
effective attacks on the pillars which held theessfpructure of the caste system. These practices
drew sharp and relentless condemnation from thegorents of the caste ideology (Brahmans,
Rajputs and Khatris) who called Guru Nandéasahiya(gone astray):

SIE W F3&T & A TSN ST el et FTeg ST
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Some say that Nanak is an evil spirit; others bay lhe has gone astray, and still others say that
he is a helpless poor man. But I, foolish Nanak naawlly in love with my Lover (God). | know

of none other than God /Truth.

AGGS, M 1, p. 991.

Seeing the end of his life drawing near, Guru Nameahkd-picked his successor from amongst his
followers. Prof. Grewal’s lucid description of ttransfer oiGurushipto Bhai Lehna depicts
precisely the exaltation of a Sikh to the leveGafru where the two become one-in-spirit
(thought):

Before his death at Kartarpur in 1539 Guru Nanaidsethis successor from amongst his
followers, setting aside the claims of his sonsi[Shand, Lakhmi Das]. Nomination of a
successor from amongst one’s own disciples waa metw thing; it was known to many an
ascetical order of the times. But the nominatioheatina by Guru Nanak was regarded as unique
because Guru Nanak himself installed Lehna in fiiseo His name too was changed from Lehna
to Angad, making him “a limb” of the founder. Thismination was important not merely
because it enabled Guru Nanak to ensure the canitimuof his work but also because it served
as the basis of the idea that the positions o2t and the disciple were interchangeable.
Closely linked with this was the idea that thereswa difference between the founder and the
successor, they represented one and the sam¢§ligjht

What Prof. Grewal wrote above is authenticatedhénAGGS:
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Nanak established his kingdom (spiritual) on thefioundation of Truth. Nanak bowed before
his disciple Lehna and installed him on the thrdhge to the greatness of Nanak, Lehna’s fame
spread far and wide. They were one and the sars@irih (thoughts), only different bodily.
AGGS, Balwand and Satta, p. 966.

HE 38 nidflndT 993 His At 319 AR 3Te THET® |1 BtaT &8 Hie 23T Yd gd 3 Ut |l
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When a Sikh meets the perfect Guru and puts hisfiireat and body at Guru’s disposal with love
and dedication then the Guru unites the Sikh witll Ghe Protector of the poor and Sustainer of
all. Sikh is exalted to the position of the Guruentthe Sikh becomes one with the Guru in

thought — their teaching is one.
AGGS, M 4, p. 444.

Guru Angad carried Guru Nanak’s mission forwardtrgngthening the Sikh movement with
zeal, vigor and vitality.

Earlier Guru Nanak and Bhai Lehna (Guru Angad) trocged a new script called Gurmukhi
from existing crude scripts for the writing of N&ran philosophy (Gurmat) and its propagation
in the language of masses. Guru Nanak’s composiBatti Likhi in Rag Aasa,” (AGGS, p.432)
which has 35 letters in the same sequence as tderm&urmukhi script with the exception of
the five letters of the first line and last lettéithe second, indicates that he was involved in
constructing the Gurmukhi alphabets when he contptigss hymn.

The evidence presented in the foregoing discussiafirms unequivocally that Guru Nanak is
the founder of Nanakian philosophy (Gurmat) whiglthie foundation of the Sikh revolution and
it was Guru Nanak who established the Panth tglabout the revolution. Moreover, it is
deeply etched in the collective memory of Sikhg #ibeGurus were one and the same in spirit —
they were all “Nanak” — one in thought. For examplbat kept the Khalsa fighting tenaciously
during the first half of the eighteenth century wimice was put on the head of Sikhs and they
were hunted like animals by Mughal authorities #redr collaborators (the caste hierarchy), was
the firm belief of the Khalsa that it was destitedule because Guru Nanak bestowed upon it
the sovereignty. When Captain Murray asked RatiaghS“Who gave Khalsa the mandate to
rule?” “Guru Nanak,” replied Bhangoo [17]. Banda@i Bahadur’s seal and the coin he struck
after the conquest of Sirhind and the declaratice sovereign state in 1710 confirm that the
Sikhs firmly believed that Guru Nanak and Guru @adbsingh were one and the same in spirit
(thought) [18, 19].

Obverse (in Persian script):
sikka zad har do alam tegh-i- Nanak wahib ast



fateh Gobind Singh Shah-i-shahan fazl-i-sacha saktb

(Coin struck for two worlds with the sword of Nanakd victory granted by the grace of
Gobind Singh, King of Kings, and true emperor.)

Reverse:

zarb ba aman-ud-dahar masavarat sahar

zinat-ut-Takhat-i-Mubarak Bakhat

(Struck in the heaven of refuge, the beautiful,ditng ornament of the blessed throne.)

The inscription on Banda’s seal became a moddlufare inscriptions on Sikh coins and seals:

degh o tegh fateh o nusrat-i-bedrang

yaft az Nanak guru Gobind Singh

(Through the hospitality and the sword to unendiicgpry granted by Nanak and Guru Gobind
Singh.)
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Appendix E

Authorship of Dasam Granth

There is no evidence anywhere or logical explanatiat Guru Gobind authored the spurious

contents of the so-callddlasam Granttwith the exception of a lettezéfarnama in Persian [1],

that he is said to have written to Emperor Aurabgfan the other hand there is overwhelming
strong evidence that goes against the authorstyasam Granthby Guru Gobind Singh.

In order to ascertain the authenticity of authgrsifianybaani/gurbaani(poetic compositions)
attributed to Sikh Gurus that is outside the Aadu3aranth Sahib (AGGS), it is essential to
understand the tradition of writingaani/gurbaaniby Sikh Gurus and the process of compiling
the Sikh Canon which was vested wirushipjointly with the Khalsa Panth (entire Sikh
community) by Guru Gobind Singh in 1708 [2] befbie demise.

1. Guru Arjan compiled the first formal Sikh Canonli604 [3] by incorporating theaanisof

his four predecessors, his own and that of humahmstjatsand sufis that were consistent with
Nanakian philosophyGurmay, in the form a&othiGranth (book) and he namedhiad Granth
(Eternal Granth). Careful reading of the AGGS révéaat it containdaanisof Six Gurus only:
Nanak, Angad, Amar Das, Ram Das, Arjan and TeghaBah This means that the other four
Gurus: Hargobind, Har Rai, Har Krishan and Gobiim@y® did not writebaaniworthy of canon
status. Further thizgaanisof Gurus are distinguished from each other by tleeassion numbers
of Gurus to the house of Nanak with theftanis(Mahala first, second, third, fourth, fifth and
ninth) whereas thbanisof bhagatsand sufis are designatedidsagat baanisinder their names.
Furthermore, théaanisof all the Gurus are recorded under the signaititBlanak” to affirm
and emphasize the “unity of ideology/thought in Silkeh tradition”. Moreover, in some of the
hymns they use the word nwnkygnaky to emphasize that what they are saying is Nanak's
voice. Further it is noteworthy that Guru Teg Balraghinth Nanak) added himanito a copy

of Aad Granth[4, 5]. Finally, according to Sikhs tradition, Guru Gobi&ohgh prepared the final
version of Aad Granth callddamdami Birthat contained all thieaanisof Aad Granthand the
baaniof Guru Tegh Bahadur. It acquired this name as# prepared at a resting station
(Damdama either in Anandpur or Sabo Ki Talvandi and it vilais final volume or its copy
(Damdami Bij on which Guru Gobind invested Guruship in 1708 $ had Guru Gobind
written anybaaniof canon status, he would have done so undelighatsre of Nanak and
incorporated it into the copy of Aad Granth he mieel from his father, Guru Tag Bahadur?
Moreover, had Guru Gobind Singh written daanithat was not of Canon status, but of value
to the Sikhs, he would have issued instructionsteabout it to the Sikhs, and there is absolutely
no evidence of that he did.

2. Dasam Grart, the compendium dfuranicliterature and Hindu mythology is the antithesis
of AGGS. It totally repudiates Nanakian philosog®urma). As discussed earlier, Guru Nanak
rejected all the essentials of Hinduism, its sargs and the Sanskrit language. Further, Guru



Gobind Singh reiterated the same as “Nash Doctnirtéve Freedoms” as a must for the Khalsa.
The Khalsa should annihilafeash) the influence oVarna Ashrarma Dharameéste system. In
other words Khalsa should be completely free frbminhfluence bVarna Ashrarma Dharama
(dharma nas)y Hindu rituals/ceremonies/ formaliti@karam nasl superstitionbharam nash
family lineage(kul nasl) andcaste-based occupation restricti¢kist nash [6]. So why would
Guru Gobind Singh write himself or ask any one &bserite or approve of any writing that
repudiatessurmatand his Nash doctrine?

3. Guru Gobind Singh’s contemporaries and closec®s like Sainapati, Nanad Lal, Chaupa
Singh and Sewa Das make no mention of Guru GohimghS writings though they mention
Guru GranthandGuru Panthor Guru Khalsapointing out that Guru Gobind Singh abolished
the personal line of Guruship by conferring it fyron the Sikh communit{Panth) and the
Granth (Damdami Bij[7]. Had Guru Gobind Singh written such a largenber of
miscellaneous works as the contents of modern keddaasam Granthit is difficult to imagine
that Sainapati, Nanad Lal, Chaupa Singh and SewanBald have failed to notice them?
Further even the modern versiBahitnamasttributed to Guru Gobind Singh’s close assocjates
Nand Lal, Daya Singh, Chaupa Singh and PrahladhSingten after 1720 C.E. make no
mention ofDasam Grantlor any of Guru Gobind’s writings while emphasizidgru Gobind
Singh’s edict abouBuru GranthandGuru Pantli8]. Further Professor J. S. Grewal quotes
contemporary and later Sikh source to point out @&au Gobind Singh abolished personal line
of Guruship when he vested Guruship jointly on@ranth(Damdami Bij and Khalsa (entire
Sikh community).

The evidence of Sikh writers on the issue of Guipudioes not support the idea that any person
after Guru Gobind Singh could be regarded as Qurthe contemporary works of Sainapat,
Guruship is vested by Guru Gobind Singh himsethmKhalsa and Shabsd-Bani. Sainapat, 133-
35. Around the mid-eighteenth century, Chaupa SmBlahit-Nama refers to Guruship vested in
the Granth Sahib and in the Khalsa, the entire &hal the entire Sikh Sangat. Chaupa Singh,
76, 98, 100, 116, & 120. Koer Singh, who is plaizethe mid-eighteenth or early nineteenth
century, refers to Guru-Khalsa and Guru Granth.rkQiagh, 138, 139, 183 & 184. Kesar Singh
Chhiber refers to the ‘ten forms’ as lamps lighbgcone another. He refers to the Adi Granth and
the Khalsa as Guru. Chibber, 29, 36, 112, 126,8.363-64. Ratan Singh Bhangu in the 1840s
talks of the Khalsa and the Adi Granth as the GBhangu, 297, 298 & 389. Thus, the evidence
in favour corporal and scriptural Guruship is ovegiming. The individuals who claimed
Guruship did so in spite of the doctrines of Gumas@h and Guru-Panth [9].

4. As discussed above, the available eighteenttugeRunjabi sources of Sikh history mention
Guru Granth and Guru Pantbut notDasam GranthSimilarly, the available European
sources on Sikhs up to the end of 18th centurytiorethat Sikhs had only one scripture -
Guru Granh, and make no mention Blasam Granti{10]. For example, George Forster who
travelled in Punjab in 1783 observed:

The tenets of Nanock forbid the worship of images] ordain that the places of public prayer



shall be of plain constructioand devoid of every exhibition of figure. A booktided the

Grunth, which contains civil and religious institutesNéinock, is the only typical object which
the Sicques have admitted into their places of liprdnstead of intermediation of subordinate
deities, they are directed to address their pragesse God, who, without the aid of any deligate,
is to be considered the unassociated ruler of tineetse [11].

John Griffith in “Extraordinary Modern People: Darons of the Sikhs, 1794"records

The Seik, in the performance of religious Ceremgnadways invoke the name of their Founder
Baba Nanuk, whom they also call their Guru, andudently reiterate the Word Bhalden. The
tenants of Nanuk have been collected into a Bodlgthey call their Ghiruntejee, and guard as
a sacred Deposit, or rather Oracle, at a placed@mber Ser, two and twenty Coss in the Dehly
side of Lahore; Here they assemble in great nun{i&3, or 200,000 Men) at two fixed periods
of the year, about October and April, to consubrugheir Warlike Operations; The Decisions of
the Oracle, whether for war or peace, they invdyiallhere to [12].

Bhaldenis most probablpaldaan(bldwn , means gift of power ) utteredAndas
(Congregational prayer) for the grant of power amstom.

The author of “A Failed Spying Mission to Lahor&08” also confirms that there was only one
sacred book at Darbar Sahib, Amritsar.

To-day | visited, in due ceremony, and without shAenrutsur (or the pool of immortality) from
which the town takes its name; it is a bason olélboe hundrednd thirty-five paces square,
built of burnt brick, in the centre of which staralgretty temple, dedicated to Gooroogobind
Singh, to which you go by a causeway. It is neddlgorated, both within and without, and the
rajah is making additional ornamented work to ihigtown expense. In this sacred place is
lodged, under a silken canopy, the book of lawstamiby Gooroogobind Singh, in
Goormook’hee character. The temple is called Hugayror God'’s place; there are from five to
six hundred akalees, or priests, belonging toliip Wwave built good houses for themselves out of
voluntary contributions of people visiting it. Halkmade offering of two thousand rupees, and
they receive considerable sums from the rajah, vigits twice in a day during his stay at
Amrutsur [13].

“The book of laws written by Gooroogobind SinghGoormook’hee character” refers to
“Damdami Bit prepared by Guru Gobind Singh and vested withuShip in 1708.

The author of this memoir, most probably was Capltéathews who traveled through Punjab in
1808, according to Hari Ram Gupta [14]

However, Kesar Singh Chhibber, who claims to belwng Brahman family whose head, was
cotemporary of Guru Gobind, talks about the wriitng Guru Gobind Singh iBansavalinama
(1769), written 61 years after the death of GurbiGo Singh. And he says that he is no
chronicler; he has writteBansavalinamanerely on hearsay and just as matter of hobbstate
what | have heard and what | could recollect. Taarsay | record by way of my hobby



(shauB.” Further he makes inconsistent and contradicstejements about Guru Gobind Singh’s
so-called writings:

The Guru got written a Granth called ‘Samundar Babater he got it thrown in a river. Later
still he composed other writings. But during thétlesat Anandpur, the leaves of these writings or
packets ganchian were scattered to the wind and lost. Chibbeague about the contents or
nature of these writings. Once he calls it ‘Samui@kgar, at another time ‘Avtar Leela’. There is
no reference at all to ‘Dasam Granth’ [7].

Now does it make any sense that Guru Gobind Sirghdithrow ‘Samundar Sagar’ or any
writing in the river that was of any value to th&3? Chhibber also tells a bizarre story about
the compilation of a granth by Bhai Mani Singhchanging the order of thenisof Aad

Guru Garnth Sahib and combining them with the wgsi of Guru Gobind Singh, and the curse
for doing so. For doing this mix-up, and therebylating the prescribed sequencegafbani,
Mani Singh was cursed by a poor Sikh who said,t“das/ou had disjointed the gurbani and
mixed it up, you would also be cut into pieces”[7].

Later on in couplet no. 389 he says, “In 1698 Adnru Gobind Singh rejected the request of
the Sikhs to combine thead Granthwith his own writingg7].” Moreover, Chhibber’s work is
perfused with narration of Brahmanical practiced beliefs in Hom, mantras, curses, deamons
and fairies. He interprets Sikhism from his Brahioahperspective so much so that he implies:

That the Khatris are rivals to the Gurus and theslivhs as their persecuters had no place in
Sikhism. The low-castes are inherently disqualifiEldus, the Sikh rule should have been brought
into existence to uphold Brahmins and Brahminismcakding to Chibber, Guru Gobind Singh
created the Panth to esacpe personal responsibilitiie destruction of Turks. Guru Gobind
Singh fell short of King Bikramajit when he failéadl sacrifice his own person before the Goddess
[15].

Further, Chhibbers statements about Guru GobinghSirwritings are refuted by latter works.
For example, Srup Das Bhalla (a Khatri, descenaBBaba Mohan, rival of Guru Ram Das) in
Mehma Parksal(1776), cotrradicts all the three assertions dfiiber, namely the preparation
or loss of any granth likBamundar Sagawr sanchisof other writings, the request of Sikhs to
the Guru to add his bani to Aad Granth or any comdbicompilation by Bhai Mani Singh, and
the curse by a poor Sikh. On the other hand, Blgales the story that the Guru got prepared a
granth since lost, calledidya Sagarwhich constituted the translation of Sanskrérkture. He
does not say that the Sikhs ever requested the t@umalude hidaniin Aad Granth, or that
Mani Singh ever prepared any such compilation [7].

Thus, the above discussion establishes three thifgsuru Gobind Singh abolished personal
Guruship and vested it in tiigranth (Damdami Bi) and the entire Sikh Sangat (Khalsa); 2)
Guru Gobind Singh did not compolsaaniworthy of cannon status or of any value essetdial
the Sikhs and 3) the book callBdsam Granthdid not exist in the eighteenth century.



Besides, the book named Dasam Granth was not ktmtire Sikhs in Punjab even in the
nineteenth century. For example, Cunningham (1848) Macauliffe (1909) [17] and Bhangoo
(1841) [18] do not mention ar@yranth (book) calledasam GranthFurthermore, the
counts/observations of three British officialstaee different times, the late eighteenth century,
early nineteenth century and early twentieth cgnt@spectively, confirm that the Sikhs of
Bihar had only one Sikh scriptur&ianth). They make no mention @fasam GranthCharles
Wilkins (1781):

There stood also near the altar, on a low deskeat ¢pook of a folio size, from which some
portions are daily read in their divine service.The great Book, desk, and all, was brought with
some little ceremony from the altar and placedhatdpposite extremity of the hall. ... The book
was now opened, and the old man began to chaiméodf the drum and cymbals. ... The book
was then closed and restored to its place at the[49)].

“It is said,” wrote Buchanan (1809-10) “that alktiRakirs [Udasis]can read and understands the
book calledGuru Mukhj which I, however, very much doubt, from the nataf their
conversation, and | find few of them possess a .cbpgse whom | have consulted say that they
admit no other book to be canoni§20].”

“The Sikhs were directed to pay their unfailingemnce tdasam Padshah ka Granthe.,
Granth of Guru Gobind Singh) alone which was théetdiment of Guru’s spirit. They professed
belief in pure monotheism, stripped of Hindu mytigy, its scriptures, priests and modes of
worship. It appears that the Sikhs of this provihad fallen away to some extent, from their
original faith like the Sikhs of Punjab,” wrote Odley in 1904 [21].

O’Mally’s mention of “Dasam Padshah ka Granth” refesDamdami Birwhich was vested
with Guruship by Guru Gobind Singh in 1708. Thawlsy the Sikhs regarded it as “Guru’s
spirit).

Additionally, as pointed out in Appendix D, the Bikkadition regards the ten Gurus as ten
Nanaks, like ten lamps lighted by each other ircession. In other words they were one in spirit
(one in thought/ideology). And it Eabadbaani(Guru’s teachings) that is the Guru.
Furthermore, Sikhs have been reminded since tiye Héth century thabamdami Bir(Dasven
Patshah daa/Kaa Granjtwhich was vested with Guruship by Guru Gobind 108 is the only
Guru for the Sikhs.

73 s a8 JaH I 39 HfeB 9198 | 919 398 7 Hia& yaie 3t off 29 |
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Sikhs are directed to recognize Granth as the QReaognize the Granth as the embodiment of
Gurus. Thosavho are sincere would find the Gurus’ spirisabad/baaani

[From a hymn that is recited aftdrdas(The Sikh congregational prayer).]

Before proceeding further let me briefly describe ¢volution of the Sikh Canon (Aad Guru
Granth Sahib) and its name. There was bitter ofipagio Guru Nanak from the proponents of



caste ideology.
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Some say that Nanak is an evil spirit; others bay lhe has gone astray, and still others say that
he is a helpless poor man. But I, foolish Nanak naawlly in love with my Lover (God). | know

of none other than God /Truth.

AGGS, M 1, p. 991.

The opponents also started creating apocryiphati (kuchi baanj to distort Nanakian
philosophy Gurma). Taking note of this subversion, Guru Amar Da#r ¢t Nanak) declared
that such compositions are worthless as their cesngaare false.

wireg fid Af339 & fumfad areg mat grat |l
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O’ beloved Sikhs of the Guru, sing the thesani(poetic composition). Sing theani of the
Guru which is the superior most among biaanis

AGGS, M 3, p. 920.

Af339 foer 99 at I gt || et 3 6t Af33g 9159 99 aet g
JIT T AEC o ot miTfy @& ||
O’ Sikhs except only true Gurulsaani as all others are false. It is only true Guhgésnitha is

true, all others are false. The ones who Wtehi baaniare false as are the exegetes and
listeners.

AGGS, M 3, P. 920.

To put a stop to this type of subversion, in 16@4uGArjan (fifth Nanak) consolidated the
baanis(compositions) of his four predecessors, his omchthat bhagats and Sufis, ifPathi
(Book) he named Aad Granthre d3jg, Eternal Granth). However, the opponents started
making copies oAad Granthwith alterations and interpolations. To distindgudsad Granth
from its spurious copies it was callBdnjaven Mahale Ka GrantfGranth of the fifth Nanak
(Guru Arjan)]:

Higramet ar Aee Une HI® o fdjE &rdt (Mira Bai’s sabad is not present in fifth Nanak’s
Granth.fe33 mea Une Ha® o fifg 8udg f&u (So manysabadg(stanzas) are copied from fifth
Nanak’s Granth) [22]

Before falling into the hands of Dhirmal, who brou@ to Kartarpur for the purpose of
establishing his own Guruship after the death afuGtarkrishan, it was known as the Granth of
the fifth Guru fpanjaven mahale ka gnth), and it was kept at Kiratpur by the sevemith @ghth
Gurus [23]

The sixth, seventh and eighth Gurus did not wa#ani but the ninth Guru Tegh Bahadur did



and he incorporated higmaniinto a copy ofPanjaven Mahale Ka GrantfGranth of the fifth
Guru,Aad Granth) [4, 5]. Further according to Sikhs tradition, @@obind Singh prepared the
final version of Aad Granth callddamdami Birthat contained all thieaanisof Aad Granthand
thebani of Guru Tegh Bahadur. It acquired this name as# prepared at a resting station
(Damdama) either in Anandpur or Sabo Ki Talvands believed that it was this volume which
he carried to Nander with him and vested it withr@&hip before his death. Furthermore, it is
said that during battle with Ahamad Shah Abdall 162 it was last for good [24]. Before his
death in 1708 Guru Gobind abolished the personal$hip and vested Guruship jointly on the
Damdami Birand the Khalsa Panth (entire Sikh Sangat). TandigsishDamdami Birfrom Aad
Granth (»fe dJg), it was called Dasven Patshah daa/kaa Gréant

HF 319 difde fiw 7 nft & SHEN © HITH AHS A0€2-€3 fe9 7 ni3fia /Haf3 &% da 3 arat

899z 9a 39 Jarfae fsuerfenr, 8rer 578" TA= u=zmTg T JErfag dfenr, ug yfio &8

oHEH T 91 J1

The Granth that Guru Gobind Singh dictated fromigzl memory at Damdama in 1705-06 C. E.
is called ‘Dasaven Patshah daa Granthsahibut its popular name in “Damdami Bir” [25].

[Notwithstanding Kahan Singh’s remarks, Guru Golfsmagh indeed inherited a copyAad
Granthfrom his father].

Since then its name has evolved frdbafmadami Bir” or “Dasaven Patshah daa/Kaa Grahth
to Guru Granthto Guru Granth Sahilto Sri Guru Granth Sahilbo Aad Sri Guru Ganth Sahib Ji
and, in English literature frovddi Granthto Adi Guru Granthto Adi Guru Granth Sahib
However, recently, Devinder Singh Chahal and I, aifieérs use the namdead Guru Granth
Sahib We have droppedsti’ and “Ji” from “Aad Sri Guru Ganth Sahib”Jithe name assigned
to the Sikh scripture by Sharomani Gurdwara Partthak committee (SGPC) [26].

In spite of the overwhelming evidence that Guru i@dlabolished theersonal Guruship
(Gurta) in 1708and vested it jointly on thBamdami Bir(Dasven Patshah daa/kaa Grah#md
the Khalsa Panth (entire Sikh Sangat/communityd,that Guru Gobind did not write abgani
of canonical status or essential for the Sikhs,eseamolars have recently made false and
misleading statements about Dasam Granth.

In The Guru Granth sahib: Canon, Meaning and Authgpitplished in 2000, Pashaura Singh
writes:

The Dasam Granth enjoyed an equal status with thgdAd} Granth in the eighteenth and
nineteenth centuries. In fact, both the Granthsvirstalled side by side on the same platform.
Kesar Singh Chibber, the authorRdinsavalinamg1769), maintained that the two Granths were
like ‘real brothers’ and the Adi Granth being tHdes, was entitled to greater respect and
veneration. However, with the rise of Tat Khal$e tlominant wing of the Singh Sabha
movement, the Dasam Granth was relegated to a letagrs [27].



However, as described earlier Chhibber does notioreaven the name “Dasam Granth”, not to
speak of the statements attributed to him by Paatingh. (To confirm Daljeet Singh’s

finding, | studiedBansavlinama-dasan Patshahiandeary carefully line by line). Further, the
book called Dasam Granth did not exit in the eighte or nineteenth century.

Four years later, in his autobiography publishe?d64; Professor W. H. McLeod asserts that
Dasam Grantlwas accepted as part of Guru Granth by the Khalsa.

It appears that the Dasam Granth was indeed actbptihe Khalsa as a part of the Guru Granth
in the later eighteenth century as the testimonjobih Malcolm makes clear. It was the Singh
Sabha that raised serious questions about therabthaf Dasam Granth and so of its status.
This led at first to shelving of the scripture (oost of it) and ultimately to the conviction that
much of the greater part of it could never haventtée work of Guru Gobind Singh [28].

In support of his statement, McLeod cites John Blaiq29]. However, careful examination of a
reprint Malcolm’sSketch Of The Sikl§$812) published in 1986 [30] and the digital cabyts

first edition, 1812 littp://books.google.copreveals that there is no mention even of “Dasam
Granth” not speak of the statement: “It appearsttteDasam Granth was indeed accepted by
the Khalsa as a part of the Guru Granth in the Eghteenth century.”

On the contrary Malcolm says:

... and it is stated, in a tradition which is uniadhg believed by the Sikhs, and has, indeed, been
inserted in their sacred writings, that Guru Goyiwtien asked by his followers, who surrounded
his death-bed, to whom he would leave his auth®rigplied, “| have delivered over the Khalsa
(commonwealth) to God, who never dies. | have hy@em guide, and will still preserve you;

read the Grant’h, and attend to its tenets; andewioremains true to the state, him will | aid
[31].”

Their D’herma Sala or temples of worship, are,éneral, plain buildings. Images are, of course,
banished. Their prescribed forms of prayer areliele, few and simple. Part of the writings of
Nanac, which have been since incorporated withetmbdis successors, in the Adi [Aad}
Grant’h, are read, or rather recited, upon evelgmso occasion [32].

Dasma Padshah ka Gran'th, or book of the tenth, kifiich was written by Guru Govind, is
considered, in every respect, as holy as the Add]Arant’h of Nanac, and his immediate
successors [33].

Here Malcolm mispronounceésad GranthasAdi Grant’h compiled by Guru Arjan in 1604. And
he callsDasven Patshah daa/Kaa Granfbamdami Bij prepared by Guru Gobind Singh at
Damdama a%Dasma Padshah ka Grant’h’which Guru Gobind Singh vested with Guruship in
1708.Dasven Patshah daa/Kaa Grardlifers fromAad Granthas the latter does not have the
baaniof Guru Tegh Bahadur. Earlier commenting on@ueu-mataor great national council
Malcolm says:



When the chiefs and principal leaders are sedtedAdi [Aad}-Grant’h and Dasma Padshah ka
Grant’h are placed before them. ... The Acalis thariaém: “Sirdars! (Chiefs) this is a Guru-
mata!” on which prayers are again said aloud. Ttiefs, after this, sit closer, and say to each
other: “The sacred Grant’h is betwixt us, let ugamnby our scripture to forget all internal
disputes and to be united [34].

From the above narrative it is clear that Sikhsreviay the Granth (scripture) which was vested
with Guruship:Dasven Patshah daa/kaa Grar{fbamdami Bi). From the above mentioned
observations of Malcolm it is abundantly clear t8&ths revered bothad GranthandDasven
Padshah daa/kaa Granth (Damdami Biout is was the latter that was “Guru Granth” e- th
scripture that was vested with Guruship by GuruiGei®ingh 1708.

It needs to be pointed out here that European wbiseof the Sikhs up to the end of eighteenth
century had very limited accurate information al®ikhs and their religion. They did not know
the name of the Sikh scripture and mispronounckid, &uru, Granth and Guru’s names [35], so
much so that they used 17 different spellings &kHh” [36]. On the contrary, John Malcolm had
not only good understanding of Nanakian philosofibyrmaj but even challenges those who
misinform him and corrects the errors of earliardpean observers of the Sikhs, for example,
commenting on Guru Nanak he says:

We meet with a creed of pure deism, grounded omibst sublime general truths, ... he
endeavored to conciliate both Hindus and Muslimiisodoctrine, by persuading them to reject
those part of their respective beliefs and usagé;hw he contended, were unworthy of that God
who they both adored [ 37].

The object of Nanac was to abolish the distinctiboaste amongst the Hindus, and bring them to
the adoration of that Supreme Being, before whdmah, he contended, were equal. Guru
Govind, who adopted all the principles of his cedd&d predecessor, as for as religious usages
were concerned, is reported to have said, on thiest, that the four tribes of Hindus, the
Brahmen, Cshatriya, Vaisya, and Sudra, would like (petle-leaf)chunam(lime), supari(betle-
nut), andkhat (terra japonica or catechy, become all of one colour, when well chewed [38].

Wherever the religion of Guru Govind prevails, thstitutions of Brahama must fall [39].

It is stated by a Sikh author named Nand, that®tarind, during his ministry, established the
practice of invoking the three great Hindu deijtBsahama, Vishnu, and Siva, but this is not
confirmed by any other authority which | have sg&.

The Sikh priest, who gave an account of this custeas of a high Hindu tribe; and retaining
some of his prejudices, he at first said, that Mafmeedan Sikhs, and those who were converts
from sweeper cast, were obliged, even on this ameato eat a little apart from other Sikhs: but
on being closely questioned, he admitted the fastated in the narrative; saying, however, it
was only on this solemn occasion that these tidipesadmitted to eat with others [41].

Several historical accounts of the Sikhs, partidyldat published by Major Browne, which is, in
general, drawn from authentic sources, appear to beor with regard to the period at which



this race first took arms, which the last authatest to have occurred under Guru Govind; but
several Sikh authors, of great respectability arfidrimation, agree in ascribing to the efforts of
Har Govind, the son of Arjan [42].

Moreover, his understanding and assessment offfikly is quite accurate — jealousy and

rivalry among Sikh chiefs and their fragile alli@sc Nonetheless, there are numerous erroneous
statements which may be due his source of infoonaind his confusion about Aad Granth and
Dasven Patshah daa/kaa Grar(badami Biy).

John Malcolm was an army officer of East India Campwho accompanied Lord Lake in 1805
in hot pursuit of Maratha Chief, Jaswant Rao Haaikl the way to Lahore, the capital of
Maharaja Ranijit Singh [43]. To my knowledge hehis first westerner to use the naAd

Grant’h for Aad Granthcompiled by Guru Arjan in 1604. Since then westesras well as Sikhs
educated in the British system including the hadddrSikh Chairs in the west have used the
nameAdi Granthfor Sikh scripture (Aad Guru Granth Sahib). Tlsisndicative of the
“superficiality” and “intellectual poverty) of schars of Sikh studies. To my knowledge,
Malcolm was also the first person to report thatréhwas anothébDasma Padshah ka Grant’h
compiled under Guru Gobind Singh’s name.

| succeeded with difficulty in obtaining a copytbe Adi [Aad}-Grant’h, and of some historical
tracts, the most essential parts of which, wherturned to Calcutta, were explained to me by a
Sikh priest of the Nirmala order, whom | found edumtelligent and communicative, and who
spoke of the religion and ceremonies of his settt lgiss restraint than any of his brethren whom
I had met with in the Punjab. This slender stocknaterial was subsequently much enriched by
my friend Dr. Leyden, who has favoured me withamsiation of several of the tracts written by
Sikh authors in the Penjabi [Panjabi] and Duggatedits, treating of their history and religion;
which, though full of that warm imagery which magdkoriental works, and particularly those
whose authors enter on the boundless field of Hmgthology, contain the most valuable
verifications of different religious institutiong the Sikh nation.

| understand, however, that the indefatigable mrebeaf Mr. Colebrooke has procured not only
Adi [Aad} Grant’h, but also Dasima Padshah ka Gtaahd that consequently, he is in
possession of the two most sacred books of thes$ild.

It is understandable that Malcolm had difficultygrocuringAad Granthhe calls Adi Grant’h, as
its copies were rare because in 1708 Guru GobinghSrested Guruship dbamdami Bir
(Dasven Patshah daa/Kaa Graptland as a consequence more and more copl2asvien
Patshah daa/kaa Grantivere made to meet the demand of Gurdwaras/Dhalasread
individuals. But why Colebrooke had to search iatigably for ‘Dasima Padshah ka
Grant’h”? Further Malcolm does not say how and where Colgtgagot it? But it becomes
abundantly clear that ColbrookdXasima Padshah ka Grantis not the same d3asven
Patshah daa/kaa Grantfbamdami Birthe living Guru of the Sikhs) when we examine
Malcolm’s other statements about it.



Guru Govind Singh, in Vichitra Natac, a work writtby himself, and inserted Dasam
Padshah Ka Grant’htraces the decent of Cshatriya tribe of Somdiyhich he belongs, from a
race of Hindu Rajas who founded the cities of Casut Lahore [45].

Guru Govind closes his first work, the Vichitra Blatwith a further representation on the shame
that attends apostasy, and the rewards that avesié tthat prove true to their religion; and he
concludes by a prayer to the Deity, and a dectamadf his intention to compose for the use of his
disciples, a still larger work; by which the Siktwenceive that meant the rest of the Dasma
Padshak ka Grant’h, of which the Vichitra Natacgrerthe first section [46].

To my knowledge, this is the first mention\éithitra Natacin the English literature on Sikhs.
Further, Malcolm quotes excerpts in verse and pirase theVichitra Natac(pages: 55-62)
which are found in the modern versionB#chittar Nata{47]: chapters, 6, 7 8 and 13.
However, he makes no mention of other partdDefsma Padshah Ka GranthNow the
guestion is who wrot¥achitra Natakand who translated it into verse form in Engliginf2l who
wrote other parts ofDasma Padshah Ka Grant'lwhich are found in the modeiasam
Granth?

Further he quotes extensively from Wars of Bhai Gurdas and Var no. 41 that has been
cleverly appended to it under the pseudonym Gujpias 152-163, 193). According to Sangat
Singh the interpolator of Var 41 was none othentkaer Singh the author @urbilas Patshahi
10(1751) [48]. He also quotes verse fornaf Darfrom Aad Guru Granth Sahib (pp.169-71)
and there is stanza of six lines which seems todme Sarab Loh Grantlfp. 117), and an
excerpt fromBano Bir(p. 162: “A hundered thousand of Muhammeds,” saidac, “a million of
Brahmas, Vishnus, and hundred thousand Ramas stane gate of the Most High).” Further,
he says that he was helped by a Nirmala Sikh pare$tDr. Leyden, but there may be other
Nirmalas, Udasis and British orientalists, like ®oaoke and Charles Wilkins.

However, before Malcolm’s mention ¥achitra Nataq1812), Kesar Singh Chhibber in
Bansavalinama dasan Patshaia Ki&/69) [49] also mentiorBachittar Natakand quotes from
chapter 6 oBachittar Natakhe had, a different version Apni Katha(autobiography) without
the first five stanzas which are found in chaptef the current version @dachittar Natal{47].
However,he does not call hpni Katha,nor he mentions the name of the authdBathittar
Natak On the other hand Malcolm quotes the first faansas [50] of chapter 6 of the current
version of Bachittar Natak [47]. This suggests tatcolm’s Vachitra Natads different from
Chibber’sBachittar Natak.

Although, Chhibber does not say who authoredBhehittar Natakhe had or from where he got
it, but he has left enough fingerprints that makewpelling suggestion/case tligechittar
Natakis the work of the same mindset that produeachnicliterature. LikePuranas Bachittar
Natakis also full of Brahmanical ceremonies, formattibeliefs, unbelievable and chimerical
tales and lies.



For example, in Chhibber’s narrative in Chaptef8svan Charan-Dasvin Patshalaf
Bansavalinamauru Gobind Singh is a minor player; the creabbKhalsa seems to be a
Brahman affair. Chhibber talks about the prominete his ancestors played in the Sikh
movement and it was Cibber’s ancestors who suggi¢st&uru Gobind Singh how to prepare
the holy water foKhande Dee pahulThere is long dialogue between Guru Gobind Saogth
various Brahmans who were brought from differentgaf India to make Goddess Kali/Kalka
appear. The Goddess also intervenes in the dialogeasionally, at one place telling Guru
Gobind Singh that | crown you as my son and | gme the mandate to protect thlearamaand
destroy the demons. With this mandate from KalkauGsobind Singh declares that | have
come to the world with that mission [51]. Here isnaall excerpt from that dialogue.

et 13 3 faemr 108 ygd o099 & A |

e 39T 3 U9y IwE | g0 J96 3 &K I |

T Far: “feg It ad | miy & a1 AST &3 |

niyaT Ug 3 2fg g%ie 120 €37 d Y Afe” |

| am crowning you as my son. | have created yoestablish ganth(Khalsa Order). Go there to
spreaddharamaand to stop people from straying from the patdredrama Kalka said, “Do
what | say. Do not fight among yourself. You cregater panthto destroy those demans
Bansavalinara, chapter 10, p. 134.

Then Chhibber makes Guru Gobind Singh attest sortfandate from Goddess Kalka.
&7 arafs yg Hig usTfeg | 39 1 /a3 AsH ufg mife§ |

It is for this reason, that God sent me. Then ktoioth to come to the world.
Bansavalinara, chapter 10, p. 134.

It needs to be pointed out here that the Brahmaed the wordiharamafor Brahmanism
(Varana Ashrama Dhrama) and the wdaint dYNg, demon for Muslims.

He goes on telling chimerical anecdotes one aftetteer for example: Emperor Aurangzeb
metamorphosed into a parrot and flew to Meccatithfa berry in order impress Guru Gobind
Singh with his spiritual prowess. But he could dotthat as Guru Gobind Singh also appeared
there under the berry tree with slingshot in hischa

w8daT 337 gfs I 1 famrm | Frfag I wrfe w33, IfF g fonr |

Afe 89 UH Poff v | 39 A1JY 385 9% |

g9 B &I 2L miB3d § | Hds I8 BA T Za1 B |

Aurangzeb metamorphosed into a parrot and flewéodd. Guru Gobind Singh followed him
with slingshot in hand. Whenever the parrot appnedahe tree to pluck a berry, Guru Gobind
Singh shot a mud ball at him. Thus he did not alflogvparrot to pluck the berry by aiming shots
at the parrot’s legs.

Bansavalinara, chapter 10, p. 181.




Further, Chhibber makes a bizarre claim that Proptetnammad’s ancestors were Brahmans
and his father King Amritpal was a great scholaHofdu scriptures. After killing his father,
Mohammad started his own religion. He learned thiipophyAtharavan Vedand separated
Quranic elements from tHeuranasand wrote the Quran in Arabic. He asked for Shivamr
for the safekeeping of Quran. Shiva split the trahkPipal tree in order to make a cavity for
hiding the Quran.

2% AT I T UIH J | HIHE 3t 13T ©F 9K J |
UG & HTg BR I &fenr | »idg &R T 9 H 3fent |

uzwgmaa@%zr | &% Urfe if3ur® I Ha famrr |
3T ugrfen /Y, 919 <€ niadfa uas | a8 faads, ve HAZ HTs |
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Muslims practice the religion of deception and tkavhat Mohammad did too. He killed his
father to usurp his kingdom. This way he becametuber of all Arab lands.

... He fought for six years and in due course of titmeg Amritpal died. ... His father taught him
four Vedas, eighteen Puranas, nine systems of gaairant six schools of Hindu philosophy. ...
He learned the philosophy atharvan VedaSkillfully, he separated the Quranic element from
Puranas ... Shiva ordered the Pipal tree to split. The Plggge obeyed the command and Quran
was placed inside it for safekeeping.

Bansavalinara, chapter 10, pp. 167-169.

Thus Chhibber’s narrative reinforces the claim dibtheGurbilasliterature and Dasma
Padshah Ka Granthwere written by Brahmans or people with Brahmahtbinking. For
example Mahant Sukha Singh of Patna authoGofrbilas Dasvin Patshal{iL779) also wrote a
copy “Dasma Padshah Ka Graritivith some additional material [52]. And it is cleed that
Nahar Singh was sanctioned a grant by MaharajaitRgngh for a copy of Dasma Padshah Ka
Granth” which he obtained from Charat Singh, son of Sulingh(Mahant of Patna)[7]. It is
noteworthy that Mahant Sukha Singh of Patna wa®nlyton the payroll of East India
Company but also used get 20 seers of opium ayamlieported by Ved ParkashSikhs in
Bihar (Appendix F). Further there is a manuscript ingbssession of Sethi family of Delhi
which consists of the compositiobasam Granttand Aad Guru Granth Sahib arranged Guru-
wise and bhagat-wise, not rag-wise [7].

It is well-known that Maharaja Ranjit Singh andetlkchiefs used to give grants to families who
had in their possession old Sikh manuscripts [8,Ibis very likely that clever people started



creating granths in the name of Guru Gobind Sioglake advantage of the largesse of the
illiterate Sikhs Chiefs who were ignorant of Naraakphilosophy (Gurmat) [55].

While the Brahmans like Chhibber claimed that Siiese Hindus and the Khalsa was created
to protect Brahmans and Brahmanism, the Christiadstheir own agenda - they wanted to
subjugate and evangelize the Sikhs is evident frmmecords of East India Company and the
writings of orientalists and Christian missionarfigg, Appendix F&G]. The East India Company
was deeply concerned about the rising power ofsSikimorthwestern India as is evident from
Warren Hastings’s memorandum of 1784 on the tlok&tkhs and the statemer@svernor
General of India Lord Dalhousie made in 1848 arg18

... A new source of serious contemplation has arfisen near quarter, namely, that of Sikhs, a
people who from a mean sect of religious schismdtave rapidly grown into the master of a
dominion extending from the most western of theogittto the walls of Delhi. ... We are too apt
to despise the danger which we have not experiemeetito conclude that what has not happened
in the ordinary course of events never will hapfef]. ...

The British recognized the Sikh Nation as a separation with unique Sikh identity repeatedly
in their official references and treaties with Medja Ranijit Singh in 1809, 1846 and 1847. But
Lord Dalhousie, Governor General of India, in 18448 1949 made highly contradictory
speeches and remarked:

“Unwarned, by precedent, uninfluenced by example,Sikh Nation has called for war, and on
my word, Sirs, they shall have it with a vengeahce.

“There never will be peace in Punjab so long apétsple are allowed to retain the means and
opportunity of making War. There never can be nawguarantee for the tranquility of India
until we shall have effected the entire subjectibthe Sikh people and destroyed its power as
an independent nation.”

Further, there is strong evidence in the writinfBritish orientalists and missionaries that the
British goal was to subjugate Sikhs and to contiemn en-masse.

Though the Brahman religion still sways the minfla targe portion of the population of Punjab,
and the Mohammedan of another, the dominant religitd power for the last century has been
the Sikh religion, a species of pure theism, forimethe first instance by a dissenting sect from
Hinduism. A few hopeful instances lead us to baithat the Sikhs may prove more accessible to
scriptural truths than Hindus and Mohammedans. [58]

For instance, in the first two decades after Pusjabnexation, the colonial government of Indiapa#g of
its general policies, insisted that the adminigtratelinquish its control over Sikh shrines likeetGolden
Temple; at the same time the British army was #ritly its image of Sikh identity and employing Sikh
granthis, and the provincial administration in Rdmyvas pressing to retain control over major Stimes.
Moreover, evangelical district officers like R. @usonfident that Sikhism was on the decline, were
simultaneously drafting policies to push it towaitdsfinal demise [59]

Unlike Bengal, Madras and Bombay, where officialrevsomewhat wary of evangelical activities, in
Punjab they were not assailed by doubt. Robert, @ust had been associated with Punjab administratio



since 1846 and moved on to be a judicial commissiosays in an autobiography intended for private
circulation:

Another important subject had to be handled firhlyad belonged from the very first, 1843, to supgs
of the principle, that it was our duty to Evangeliand all leading Punjab officials were of the sachool
... After the Mutinies there were signs of fanatispirit, and desire to introduce the Bible into stat
schools, to push Christians forward in Governmdfit®, to let the Missionaries interfere, to predactihe
prisoners in Gaol [60].

Wilkins’s work on the Sikhs, being one of the ezstiaccounts that dealt with issues other thartanjli
and political, was a long-standing primary soumeffiture writers. He presents an unprejudiced \oéw
the Sikhs and their practices, so much so that asengst later missionary activity in India, hifluence
quite drastically informed views on Christian mgskry policy on the Sikhs. In a 1814 article titled
“Important Documents Relating to the Seeks in Ifididilkins’s account was quoted along with extracts
from the Edinburgh Review @ketch of the Sikhsy Lt. Col. Malcolm. The introduction reads: “Tioose
who wish to propagate Christianity throughout tharld, it must be gratifying to hear of any facts or
circumstances favourable to that object.” Thenof@lextensive extracts with article concluding:tiéts not
been our object to give a particular history obtbéct, which has become a nation in India, butéation
such facts as afford ground to hope that the effiarintroduce Christianity among the natives it {hart
of the world will not go in vain.” It continues filer, “The success of Nanac shows that the habits a
prejudices of the Hindoos are not so immutablydias many in Great Britain have imagined. The pacif
character of Nanac, and the approach of his destiio those of Christianity, are circumstances rkaide
and important; and we need more information orstitgect, than we now possess, to account for them
without the aid of inspiration. As the dispersidnJews facilitated the spread of gospel among Genimn
various parts of the world, so the existence okSeeay yet facilitate the spread of gospel in Inttigs
devoutly to be desired, that nothing may be don#herpart of Christians to introduce their religemmong
the nations of India, which shall tend to impredsehef that Christianity is less tolerant, milddgpacific,
or in any respect less worthy of reception tharréigion of Nanac. Besides, the account we havbef
principle doctrines of the Seeks, should excitegratitude to the common Father of our race, tegtds,
in one way or another, diffused some correct idddsmself, more extensively, than has been gehyeral
known or supposed by Christians [61].

From the above discussion it is obvious that ba#thBians and Christians wanted to Hinduise
Sikhs, though for different purposes. The formented to make Sikhs part and parcel of Hindu
society whereas the latter wanted to subjugatesaadgelize them, and use the converted Sikhs
to evangelize the Indian subcontinent. And botlized that there was one formidable obstacle
in their path to accomplish their objectives, amak tvas the unshakable faith of the Sikhs in their
living Guru: “Dasven Patshah daa/kaa GranDamdami Bi)” currently called Guru Granth
Sahib or Aad Guru Granth Sahib. So in order taalie the Sikh masses from Guru Granth
Sahib, a parallggranth,“Dasma Padshah Ka Graritivas compiled from Puranic literature
under the name of Guru Gobind Singh, the tenthth@diast Guru.

It is very likely that the writing and compiling 6basma Patshah Ka Grarithvas a joint

project of Nirmalas and Udasis living in Calcuttéahanat Sukha Singh of Patna and British
orientalists under the sponsorship of East Indim@any. For example, Kesar Singh Chhibber in
his Bansavalinama Dasan Patshian DB/69 C.E.) mentions Bachittar Natak but noasma
Padshah Ka Granth andMahima Parkasl{1776 CE) authored by Sarupdas Bhalla, descendant



of Guru Amar Das, makes no mention of Bachittarakatr‘Dasma Padshah Ka Graritor any
other writing by Guru Gobind Singh. On the othendWdlalcolm in 1812 C.E. mentions that
“Vachitra Natac” is the first chapter obasma Padshah Ka Grarithrhis suggests thaDasma
Padshah Ka Granthwas written and compiled outside Punjab and ga#lgintroduced in
Punjab throughudasisandNirmalas(Appendix F), so much so that in the last quaster
nineteenth century there were at least 32 diffevergions of Dasma Padshah Ka Grarith
circulating in Punjab [62]. The Singh Sabha leaderefessor Gurmukh Singh and Giani Ditt
Singh who examined¥asma Padshah Ka Graritin the light of Aad Guru Granth Sahib
rejected it as the work of Guru Gobind Singh [68], 6lowever, it was embraced by the so-
called Sanatan Sikhs [65] described by eighteesritucy European observers of the Sikhs as
Khulasa or Khalas&ikhs [66]. Their leader waganeu(sacred thread) wearing Sir Khem Singh
Bedi (1832-1904) who regarded himself as the 15thu®@f the Sikhs. He and his followers
were the bitter opponents of Singh Sabha Movemeshbaenly preached that Sikhs were
Hindus and Sikh Gurus were the Avatars (reincaona)i of Hindu deities, Rama and Krishna.
They supported themahantsagainst the Gurdwara reform movement, advocatsig cgstem

and practiced untouchability openly, worshiped GasddDurga and opposed the Anand
Marriage Act [67, 68, 69]. Khem Singh Bedi’s Sonrtéa Singh Bedi [KartarBedin(the
faithlessKartaru)] supported Mahant Narain Das who murdered ab80tSikhs at Nanakian
Sahib in 1921 [ 70, 71]. His other son, GurbakhsiglsBedi used to declare from Hindu stages
that Sikhs are Hindus [72, 73]. And his great-genmdAmitabh Bachan (son of Teji Bachan)
applauded the Indian army attack on Darbar Sahiliive 1984 and he was standing with Rajiv
Gandhi when Hindu mobs killed thousands of inno&zkis all over India after the
assassination of Indira Gandhi on October 31, 1984he teach the bastards a lesson”.

It was the “Sodhak Committee” made up of Khem SiBgli’s followers, which recommended
in 1897 C.E. the publication of one version Basma Padshah Ka Graritby editing

numerous versions under the title: Dasam Granths Tihe book named Dasam Granth was
published for the first time after 1897 C.E. [68hdhak Committee was set up by “The Gurmat
Granth Parchark Sabha Amritsar”, an affiliate afgbi Sabha, Amritsar, led by Sir Khem Singh
Bedi who was the bitter opponent of the Singh Sabahore, led by Giani Ditt Singh and
Professor Gurmukh Singh [67].
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Appendix F

Udasis (8T7)

In his compositionSidh Gosand other hymns, Guru Nanak rejected the ideologypaactices
of thesidhasyogis. His attitude was the same for other ascetlers. He rejected and
denounced celibacy and ascetic way of life in nceutain terms. For Guru Nanak householder
life is the only proper way to realize God/Truth,itis the householder, who sustains society
whereas ascetics are parasites on society.

Heg 3 A ds UST || Sad o 99 w3 IR Il I U AEE HalE 7E ||

3T & Hf® 3 st e 11 wifs urfe fag ggg 2fel sea 979 ugrefa Afell

A lazy unemployed fellow gets his ear pierced. ldedmes a beggar and brings bad name to his
family. Never touch the feet of the one who clatm$&e agur pir (spiritual guides) but lives on
charity. O’ Nanak, One who works hard to make anelsb living and practices charity finds the
“righteous path/Truth.”

AGGS, M 1, p. 1245.

fedarfa 7 99 e 1| 3 St viafs 7rfe |
Why should he beg who claims to dwell on God?
AGGS, M 1, p. 953.

8o & fg 7=t agr=fa |

Yogi calls himselfati (celibate) but has no control over his sexualedriv
AGGS, M 1, p. 903.

735 & fie fae & garet |
In spite of all efforts the yogi/ascetic cannot tohhis sexual urge.
AGGS, M 1, p. 906.

TR BesfanT Ufent wufon feg 32 a3 |
One could attain liberation (from ignorance anddéhlbod) while enjoying life (laughing, playing,

eating good food and wearing good clothes).
AGGS, M 5, p. 522.

Guru Nanak did not find either of two of his soa$e worthy to lead the Sikh movement,
therefore, seeing the end of his life drawing nkarhand-picked his successor among his
followers, Bhai Lehna [Guru Angad] who guided tlescent Sikh movement with zeal, vigor
and vitality. However, Guru Nanak’s recluse son Shand claimed himself to be the heir
apparent to the house of Nanak and set up his eatrofUdasis(acetic and celibate order),
which is the antithesis of Nankian philosop@®u¢ma). The succeeding nine Gurus kept the
Udasisat arms length to protect the life-affirming aedolutionary Sikh movement from their
life-negating influence. Bhai Satta and Bhai Bala@Buru Ram Das and Bhai Gurdas say that
Guru Nanak’s sons Sri Chand and Lakhmi Chand didallow Guru Nanak’s teachings—the
path of Truth/Enlightenment.



Ae fr If3 ganrfenr fa@ &T 8%y ot 1| U] a8® & ufsG afg Uiag ds Hadmill

fofs ue wiett feafs dfs 379 Garfefs &t 1| fafs »indt 7E &9 fafs st 38 2t )

Why disobey the command of the true Guru (Nanak)® sons refused to obey him and turned
their back on him. They were dishonest, disobediantself-conceited. The one (Bhai Lehna)

who obeyed Guru Nanak (who followed Guru Nanak&chéngs with love and dedication) was
placed on the throne.

AGGS, Balvand and Satta, p. 967.

afg =8 feea 7 fae gfa wiaife o3 gz gifa S W=t Sorfonr fanr afg ga7 S5l

Jg 98ET ISt fefanr f3fs foea gre Afg 391l

Guru Nanak censured them (his sons) and, Guru Aregatded these arrogant ones as liars. The
third Guru felt pity for these wretched fellowswas the fourth Guru who forgave all the

slanderers and wicked.
AGGS, M 4, p. 308.

Bhai Gurdas, who was Guru Amar Das’s nephew anteogporary of five Gurus from second
to sixth, was an erudite, a distinguished poetagteat Sikh theologian. Guru Arjan chose him
as the scribe for Aad Granth compiled in 1604. éleerates what Satta and Balvand and Guru
Ram Das say about Guru Nanak’s sons.

UST % & UtfomT™ Hes He niel sfirar |

The sons did not follow Guru Nanak's path, as theye disobedient, self-conceited and
misguided.

Bhai GurdasyaranBahi Gurdas 1, p. 16.

T% A3t I fRIIgE grareT S99 gEfen | st ©THJ U9 9¢ UST Jfed »iny aiETfent |

Siri Chand (elder son) adopted celibate and askfetias a young man. After Guru Nanak’s
death, he built dehura(shrine, temple) in the name of Guru Nanak to petis own Udasi
(ascetic) sect. Guru Nanak’s grandson, Dharam Chanaf Lakhmi Chand, turned out to be
vainglorious.

VaranBahi Gurdas26, p. 214.

Moreover, Bhai Gurdas also mentions the bitter sgmm of Mohan (elder son of Guru Amar
Das) and Pirthia (elder son of Guru Ram Das) td&Sikh movement. He calls Mohan as
mentally derangeds{&®', kamlg and Pirthia as crookedlET, mina).

HIE HET Ifent 98adr Hadt HaTent | HieT Infm fUgEh T 39 o9 32« 99% T&Ten |

Mohan who became mentally disturbed confined hifisghe upper story of the house. His
younger brother Mohri persuaded him to respect Rasmas Guru. In madness, the crooked
Pirthia started his own schismatic sect.

VaranBahi Gurdas26, p. 214.

However, due historical circumstances the Udagisofdk control of Sikh places of worship in
the 18th centunyAfter the demise of Guru Gobind Singh in 1708, Malghuthorities and their
Hindu collaborators launched an all out assauttetstroy Sikhs and Sikh philosophy
(Gurmat/Sikh). There were two major massacres of Sikhs knowshhsta ghalughar1746)



andwada ghalugharg1762) carried out by Lakhpat Rai and Ahmad ShbataA, respectively
[2]. And then there was a systematic exterminadibtine Sikh population under Farrukh Siyar
and Zakariya Khan and his Diwan Lakhpart Rai. Pwes fixed on the heads of Sikhs; rewards
bestowed on the informers and bounty hunters, antirig parties organizedr searching the
Sikhs. While being looted wholesale, the governncenfiscated their homes and lands. The
utterance of the words, Guru or Granth and theikgepf Guru Granth Sahib or Gurbani in any
form were proscribed [3,]4As a consequence of this campaign only a fewsiiod Sikhs
survived by taking shelter in the desert of Rajastand the forests of Shivalik hills, and among
their ranks only a few could read and write. Amdimgy heads of twelve Sikh Misls
(confederacies) only Jassa Singh Ahluwalia (17183) ¢ould read or writdn the meantime,
theUdasis(pujaris, mahant$ who had taken control of Sikh religious placesypd havoc with
Nankain philosophyGurma) using anti-Gurmatliterature [anam-sakhigbiographies of Guru
Nanak) Hukamnaméedicts) in the name of GuruRehatname (code of conduct for KhaJsa
Bansavalinama Dasan Patshahian,Hahima ParkashGur-Bilas Patshahi 1,0Gur-Bilas
Dasvin PatshahiGur Bilas Patshahi Nanak PrakashGyanratanavali Suraj PrakashBhagat
Ratnawaliand so on] that was createdWbgasis Nirmalas,Brahmans, and other anti-Sikh
elements [5,6].

As the Khalsa power rose in Punjab, sombgdésisadopted Khalsa symbols and called
themselvedNirmalas[7]. After the annexation of Punjab, the Britistvgrnment took direct
control of Darbar Sahib at Amritsar and other m&ih centres and mad#asipriests and
mahants permanent custodians of Gurdwaras.

With the advent of the British Government in thejaa a new source of danger arose to Sikhism. Mé&ny
the priestsifhais mahans, pujaris) did not strictly observe the tenants of the faitld not a few of them
led an unclean life. Unfortunately, the new lawsdméhem the virtual proprietors of Gurdwaras with a
their offerings and the landed endowments attatbi¢ldem. The law courts did not provide sufficient
protection to the Sangats (Sikhs) who had previoesércised effective control over the administmatof
their places of worship. Early in the present cgntuwave of purification agitation swept over teegth
and breadth of the province, which naturally brduge whole Sikh community into clash with the
powerful British officialdom [8].

On February 20, 1921 jatha (batch) of 150 reformers led by Bhai Lakshman Bivigited
Gurdwara Janam Asthan in Nankana Satilyeligious services. Mahant Narain Das and his
men opened fire on them killing most of them. Thoeidies were burnt. The Deputy
Commissioner who was camping only 12 miles away weag slow to respond; most probably
he was the real culprit because the British haakimérs in every village. Mahant Narain Das
had been collecting weapons for some time and lmad B8 criminals and mercenary Pathans.
The government first gave figures of dead as 2 6v and finally 130 on the bases of skulls
collected. The actual figure could be another 26c0f9]. The cold-blooded murder of the Sikh
by the Mahant Narain Das with the complicity of Brtish shocked and stirred the entire Sikh
nation so much so that it resolved to liberateGliedwaras from the clutches @fiasis The
Sikhs launched vigorous peace protests in thedhttee ugly fangs of colonial oppression which



shocked the conscience even of Christian missiesatisuru Ka Baghmorcha(action or
agitation). In this peacefstruggle to liberate Gurdwaras, Sikhs suffered eakable
punishment at the hands of British administratoid their henchmen.

C.F. Andrews (1871-1940), who visited Guru Ka BagBeptember 1922 was shocked by the
brutality and inhumanity of the British administeg and their henchmen, but admired the Akalis
for their patient suffering without any sign of fetn his eyes the Guru Ka Bagiorchawas a
“new lesson in moral warfare [10].

C.F. Andrews’ description of the equipoise with eihthe Akali volunteers bore, what he termed,
the most cowardly and foul blows needs to be redallThe vow of non-violence they had made
to God was kept to the letter. | saw no act, n,la@d defiance.” As to the spirit of the suffering
endured, he stated, “it was very rarely that | essed any Akali Sikh who went forward to
suffer, flinch from blow when it was struck. ... Thiows were received one by one without
resistance and without a sign of fear [11].

During the five years of the non-violent Akali mowent 400 died, 2,000 were wounded and
30,000 men and women were jailed. The pensiongagie of many were withdrawn, fines were
imposed and property was confiscated in the caseaofy others; many lost their jobs, soldiers
were court-martialled for wearing kirpan or a blagkban; printers, publishers and editors
suffered for their sympathy with the movement [12].

TheUdasi“parasites” flourished for two centuries on thagesity of the Sikhs. After the Sikhs
took control of Gurdwaras (1925 C. E.), thdasisshowed their true colour.

This event of cold-blooded massacre was fraugtit fait-reaching consequences. Afraid of being
thus dislodged from thegaddis or shorn of power and their belonging, thaasis who as it

were, the pillars and ornaments of the Sikh fatvered all connections from the latter. These
itinerant mendicants gave vent to their estrangetirfgs by retrograding towards their original
Hindu fold and declaring themselves to be non-Silie holyGranth (i.e., the Sikh Bible),

which once formed the sole object of worship inrtsérines was replaced by the sepulchres of
their respective founddévtahantsand idols of Hindu divinities, with all their paotaernalia. They
have adopted such peculiar customs which go agdiestery spirit of their faith. Such was the
height of indignation and intensity of hatred ttietUdasisgot themselves enumerated-iindus

at the forthcoming census of the country. They lgome so far as to connect themsrlves with
mythological figures and saints of the hoary pakey regarded Siri Chand simply as one of their
Peshwasand they had respect for Guru Nanak, not as tiiedier of Sikh the Sikh faith, but as
father of Siri Chand [13].

TheUdasiswere patronized by Mughals ruleamindars(landlords) anc€Chaudharies
(headmen) as pointed out by Ved Parkash [14].

In 1781, British orientalist Charles Wilkins wrdtethe Secretary to the Asiatic Society about
his visit to Sikh College Patna (Bihar).

As Patnawas on my way t®anaris | no sooner arrived there than | inquired abbetCollege,



and | was presently conducted to it; and now | estjyou will please to lay before Society, the
few observation and inquiries which a single wigiabout two hours would admit of my making.
If, such as they are, they should hereafter bedaiseful either as clew to guide another in his
researches in the same path, or to add to some fatgount to render in more complete, my end
in troubling to you lay it before the Society idlftanswered.

| Found the College of thBeekssituated in one of the narrow streets of Pathapavery
considerable distance from the Custom-house. Ipeawnitted to enter outward gate, but, as soon
as | came to the steps which led into the Chapgdublic hall, | was civilly accosted by two of
the Society. | asked them if | might ascend in® lthll. They said it was a place of worship open
to me and all men; but, at the same time intimétat| must take off my shoes. ... The floor
was covered with a neat carpet, and furnished siitlor seven low desks, on which stood as
many of the books of their laws; and the walls,vabihe arches, were hung European looking
glasses in gold frames, and picturedofssulmarPrinces anddindoo Deities. ... There stood
also near the alter, on a low desk, a great boekfofio size, from which some portions are daily
read in their divine service. ... The great Book kdesd all, was brought with some little
ceremony from the altar, and placed at the oppesitemity of the hall. An old man, with a
reverend silver beard, kneeled down before the ditbkhis face towards the altar; and on side
of him sat a man with a small drum, and two ore¢hréth cymbals. The book was now opened,
and the old man began to chant to the time of thencand cymbals. ... | learnt that subject was a
Hymn in praise of the unity, the omnipresence, amtipotence of the Deity. ... The Hymn

being concluded, which consisted of about twentge®, the whole congregation got up and
presented their faces with joined hand towardsattze, in the attitude of prayer. A young man
now stood forth; and, with a loud voice and digtiaccent, solemnly pronounced a long prayer or
kind of liturgy, at certain periods of which allelpeople joined in general response, saVifzg
Goorro. ... This prayer was followed by a short blessirgrfrthe old man, and an invitation to
the assembly to partake of the friendly feast. Bbek was then closed and restored to its place at
the altar and the people being seated as befooentn entered bearing a large caldron, called a
Curray, just taken from the fire, and placed in the cenfeéhe hall upon low stool. These were
followed by others with five or six dishes, someadfich were of silver, and large pile of leaves
sewed together with fibres in the form of plateae@f these plates was given to each Company
without distinction, and dishes being filled frohetcaldron, their contents were served out till
everyone had got his share; myself was not forgotte They offered to admit me in their
Society; but | declined the honour; contenting rifyséth the alphabet which they told me to
guard as the apple of my eye, as it was a sacia@cter. | find it differs but little from
Dewnagur The number, order and power, of the letters gaetly the same. The language itself
is a mixture ofPersian Arabic, and somé&hanscrit grafted upon the provincial dialect of

Punjah which is kind ofHindoveeg or, as it is vulgarly called by usloors[15].

The religious ceremony conducted at Patna in 13&&iy similar to the one we find in modern
Sikh Gurdwaras under the control of Sharomani GardWwarbhandhak Committee. However,
the question is how come a Sikh place of worshipadha (Bihar) was flourishing while Sikhs in
Punjab were systematically exterminated and tHaogs of worship destroyed by Mughals and
their Hindu collaborators? The answer is that tirenge at Patna was controlled bgasiswho



were opposed to the Khalsa and had no commitmeédatakian philosophyGurmay) or the
Sikh Panth. As pointed out earlier during the Muslule theUdasiswere supported by the
Government andamindarsandChaudhariesand later on by the Britsh colonist who took

control of the historic Sikh shrinélarmandir) at Patna. After the defeat of Siraj ud-Daulahat t
Battle of Plassey in 1757, the Eat India Comparcabe the ruler of Bengal, Bihar and Orisa

[16].

Because of its great historical significance, inagement was directly under the control of the
India Government (East India Company) through tbarl of Revenue, Bengal, under
Regulation XIX of 1810 and it remained as suchltilth March, 1865 when it came under the
control of the District Judge of Patna accordinghi® Religious Endowment Act XX of 1863.
After preparing a list of the movable and immovatreperties of the temple, its charge was
handed over tdMahanthGanda Singh on the 11th of March 1865. He wasiapgmbits first
manager by the order of the District Judge of PaByavirtue of the powers so vested in him, the
District Judge has been exercising jurisdictionarrttie Act of 1863 since that day and playing a
dominant role in appointing and dismissing sucaegdiahanths and mangers or trustees of the
Harmandirfrom time to time [17].

Further, it is also quite apparent from a letteWbfR. Jennings, the Collector of Patna, dated
10th February, 1932, that on 1st February, 1799e8eRoss granted diurnal allowance of five
pice to thePujari of Harmandirthough he failed to trace out from records preseiim his office,
regarding the basis of such a bestowal. ... BeslEset “an extract from the Register of
Pensions payable from the Patna Treasury,” sularitgdV. R. Jennings on 2nd July, 1831
reveals that thelarmandir, an annuaMofussilopium pensioner, drew Rs. 2/5/10 per mensem or
Rs. 28/2 annually with commencement from 9th Dea@nmb814 as per order of the Boa
Revenue of the same date, ‘for keeping up religgeusmonies of this place.” Though the
records of the Collector’s office furnished no imf@tion as regards the grounds on which such
pension was allowed, there is no denying the faat ¢éver since the commencement of the
allowance in question, either tMahanthof the temple in person or his authorised agead, h
presented himself at the State Treasury for rengiiti ... A document relevant to this affair and
preserved in the Bengal Archives refers to theaaltowance of Rs. 4/8/-percent granted to
Harmandirvide Accountant’'s Order, N0.526, dated 23rd Janu336. The Petition dflahanth
Sukha Singh for the enhancement in percentagee$did Batta was rejected by the
Commissioner of Patna on 4th December, 1855. Thaaifing Secretary, E. T. Trevor, vide his
letter No. 93, dated 6th June, 1856 also rejedted the ground that “the claim of the petitioner
to an enhanced rate of allowance cannot be adndftedthe lapse of twenty years [18].”

Like the religious places of other faiths, tHarmandir also received 20 Seers of opium every
year from the Government. AccordingMahanthSukha Singh, a letter of the Court, dated 17th
December, 1847 was sent to the Opium Agent, orgdniim to grant the usual annual quota of 20
Seers of opium to him and on its receipt, it wadritiuted among thiaqirs [19].

From the above evidence, it becomes abundantly ellea after the annexation of Punjab, the
British government took direct control of Darbah&e(Golden Temple) and appointedasis



andNirmalasas custodians and priests (pujaris) of Gurudwiar&tnduize the Sikhs.

The influence of Bhais and Sardars was utilizeddw rulers to maintain effective control over theld&n
Temple and institutions in its precincts. A comegtthheaded by Raja Tej Singh was formed to advise
Sardar Jodh Singh who was appointed as an ExtigtAss Commissioner at Amritsar to manage the
affairs of Golden Temple complex. Through an adstmtive manualdastur al-am), signed by a large

number of Sardars and the functionaries of the &otémple in the presence of the Deputy Commissione

in 1859, its management was transformed into ‘sénmphgisterial and political control’ to maintain
influence over the ‘high spirited and excitable ag[20]'.

To begin with, there was the very question of Sddntity, and jurisdiction of the government to idef
who was a Sikh. This was complicated by governnrgetference in religious affair of the Sikhs; the
continued management of the Golden Temple undaraifpatronage; the glaring defiance of the Temple
management in according differential treatmenbte taste Sikhs causing obstruction to revivalisugs;
the judgement in June 1919 confirming the appointnoé an apostate Sikh as a manager of Gurdwara
Babe di Ber, Sialkot, bringing to the fore the iegdacy of law; and British Courts serving as veds@f
imposition of status quo to the indignation of e Khalsa [21].
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Appendix G

Orientalists

The growth of trade between Europe and the Indidcantinent in the sixteenth century aroused
the interest of European scholars especially, Britirientalists in the Indian civilization. In the
beginning there was genuine interest in understgnitiie Indian people - their culture, languages
and religions. However, the colonization of Indiatbe British brought a marked change in the
attitude of the orientalists. Serving the intestolonial powers and the justification for
colonization became the primary interest at theeagp of genuine scholarship as recently noted
by Thomas Trautman.

With the inauguration of the British Empire in ladh the middle of the eighteenth century, British
colonizers were prompted to ask and answer cegiiagstions about their own identity as Britons, dlibe
essence of the newly conquered Indians, and aheirtrelationship to their Indian subjects. ‘Consjue
provoked the questions, and also provided the miesmsore intimate knowledge of India by which they
could be answered’ (Trautman 1997:3). The quesiisked and answered took a dramatic turn during the
eighteenth and nineteenth centuries. What Thomastifiran describes as ‘Indomania’ began in the
eighteenth century with educated European gentlamesservedly enthused by the study of Sanskrit; in
the similarities of Sanskrit, Greek, and Latin,\tlsaw intimate kinship between British and Indian
civilizations. The earliest Orientlists, most ndtabreidrich Max Muller looked to the ancient Vedas
understand the origin of this kinship. Through ttegialysis of Vedic sources, the Orientalists codet
that Indian civilization was older and more oriditizan that of Greece; the authority of the scriptu
stemmed from its independence and antiquity in @ispn to the Bible. ... Still Hinduism in its
contemporary context was the enigmatic link towlisdom of Vedic antiquity and was thus a domain
worthy of dutiful attention. ... With the nineteerténtury came the radically diverging Evangelical an
Utilitarian movements. ... In conjugation the two reawents constituted the prevailing Anglicist polafy
the nineteenth century. Trautman characterizepithi®dund change in British attitudes in the early
nineteenth century as a move from ‘Indomania’ tmlphobia’, constructed by Evangelicalism and
Utilitarianism [1].

Misinterpretation of Charles Darwin’s theoryesfolution On the Origin of Species by Means of
Natural Selection, or the Preservation of FavouRates in the Struggle for Lifeondon: John
Murray, 1859) came in handy for the British coldsi®r asserting their racial superiority and
the justification for the colonization of “inferi@nd uncivilized races”. Not only that, social
scientists misused the evolution theory to expllagracial and ethnic differences among the
Indian people for dividing the population into \ars groups in order to play one group against
other to the advantage of the colonial masters.

The anthropologist Sir Herbert Risley notes (191B30) with not a small degree of imperialistic self
satisfaction that the decision ‘served to illusrtite practical working of the principle that tludestest of
social precedence prescribed was the Indian popiition, and that this test was to be applied itk
consideration for the susceptibilities of the passooncerned.’ ... Risley developed an elaboratersetie
scientifically prove that definite differences beewn the conquered peoples of India existed. Based o



indices such as head size, stature, and colo@nalgsed the inhabitants of north-west India: (id®). ...
We are concerned merely with the fact that th&rgt®in the Punjab and Rajputana at present day, a
definite type, represented by the Jats and Rajpdtich is marked by a relatively long (dolicho-ceafib)
head; a straight, finely cut (leptorrhine)nosepragl, symmetrically narrow face; a well-developetfead,
regular features, and high facial angle. The staitihigh and the general build of the figure idlwe
proportioned, being massive in the Jats and reltisiender in the Rajputs. Throughout the growp th
predominant colour of the skin is very light traasmt brown, with tendency towards darker shadéisen
lower social strata. ... In respect of their soclamacters the Indo-Aryans, as | have ventured ltalem,
are equally wholly distinct from the bulk of thedian people. They have not wholly escaped the giora
of caste, but its bonds are less rigid among themn tvith any other Indian races, and the socidksys
retains features which recall the more fluid orgatibn of the tribe [2].

While in the earlier Indophobic milieu anyimations of possible kinship between Indians ard th
British were loudly refuted. In the newly conquepabple of Punjab, the colonizers found remnants of
ancient ties which inextricably bound them. Theyrfd more elements of kinship with Jat Sikhs thatt wi
any other group. The British saw in them a reftattof themselves in an earlier, less civilized age
(Cunningham 1910: 46-7). Beyond the perceiveddfeolour, race, or notion of gender, the prevalent
village community and its peasant population catightBritish imagination. George Campbell (1893411
compared the eighteenth-century Sikh rulers in &utj the princes of medieval Germany. He was
amazed that the Sikh Jats could create a ‘compledefully organized feudal system’. The only
explanation he could offer was that the ‘feudatesyswhich prevailed in Europe is a sort of natural
instinctive habit of the Aryan race when they galido conquer’ [3].

The British invented the Aryan race theory and agaoshed their imperialist objectives by
dividing the Indian people into numerous groupsriger to play one group against the other.

The Aryan race theory or Aryan invasion theory, wasngenious tool of the nineteenth century
utilized to understand contemporary conditionsnidid. Max Mueller, the chief spokesperson for
the early Sanskritists, had earlier used it to stimat the civilizing process of the Aryans had
culminated in the south of India with peaceful catation by Brahmins. Muller (1847, cited in
Trautman 1997: 176) had suggested that they ‘fabbite wiser policy of adopting [for]
themselves the language of the aboriginal peopleodsonveying through its medium their
knowledge and instruction to the minds of uncidtztribes’ as opposed to the vanquishing,
destroying, and subjection which took place intbeh of India from whence the invaders came.
This interpretation of historical events came tacbetradicted with novel version of the invasion
theory in the nineteenth century. Having taken alistinctly biological flavour, the theory
asserted that the ‘higher civilization and supepioysique’ of the Aryan invaders became soiled
as they advanced further south and eastwards thithegy intermingling with the uncivilized:;
their higher creed came eventually to be corruptethe ‘foul Dravidian worships of Siva and
Kali, and the adoration of the lingam and the shékaylor, cited in Trautman 1997:1850. ...
The divine right to rule the loathsome Dravidiaingreasingly characterized as a weakened,
morally corrupt and effete race of people, wasdifficult for the nineteenth-century imperialist
mindset to justify [4].

The colonists divided Indian people into Dravidiaessus Indo-Aryans, martial races versus
non-martial races, agriculturists versus non-agiuasts; the effeminate Bengddabusversus
the unpolished though manly frontiersmen in thelpemnexed colony of Punjab; Hindus



versus Muslims; Hindus versus Sikhs; Sikhs versuslivhs, Sikhs versus Sanatan Sikhs
(Hinduized Sikhs), Arya Samajists versus Sanatadd$ and so on [5].

Alarmed about the rising power of Sikhs the Britisionist stepped up spying on Sikhs in the
garb of travellers, diplomats, missionaries, aradrtagents recruited from the native population.
Moreover, they started a campaign of defamationmaisthformation about Sikhs and their
religion through their own writings and spuriougiature. Their aim was to create division
among Sikhs by reviving the caste system and digidikhs into Khalsa and non-Khalsa Sikhs
and to turn Hindus and Muslims against Sikhs 6 evident from some of the statements in
Malcolm’s Sketch of the Sikl{2812) that the British were ready at that timétoch a
campaign of defamation and misinformation against3ikhs. Describing Khalasa Sikhs (Sikhs
who have not takelKhande Dee Pahyhe says:

Their character differs widely from that of the &ns. Full of intrigue, pliant, versatile, and
insinuating, they have all the art of the lowersskes of Hindus, who are usually employed in
transacting business: from whom, indeed, as theg ha distinction of dress, it is difficult to
distinguish them [7].

This statement is repeated word for word by Col&telnbach in 1846 infhe History of the
Sikhs together with concise Accounts of the PuafabCashmepewhile praising the Khalsa
Sikhs and denigrating non-Khalsa Sikhs.

Thus the British turned to the Sikhs of the Khalsag’ Sikhs, describing them as ‘generally
speaking, brave, active and cheerful, without poliut neither destitute of sincerity nor
attachment’. Those Sikhs who were not of Khalsahadhood Steinbach (1646:113-15) describes
as, ‘Full of intrigue, pliant, versatile, and insating, they have all the art of the lower clagsfes
Hindus, who are usually employed in transactingrmss: from whom, indeed, as they have no
distinction of dress, it is very difficult to disgjuish them’[8].

The Muhammedans who have become Sikhs, and tregeddants, are, in Penjabi [Panjbi]
jargon, termed Mezhebi Singh or Singh of the fadtigl they are subdivided into four classes
which are vulgarly, but erroneously, supposed stirfjuish the followers of Muhammed, Sayyad
Singh, Sheikh Singh, Moghul Singh, and Patan Sibghyhich designations the names of
particular race or country of the Muhammedans Heen affixed, by Hindus, as distinctions of
cast [9].

Commenting on the situation of Muslims under Sikde the says:

Thesethough very numerous, appear to be all poor, artan oppressed, despised race. They
till the ground, and are employed to carry burdamsl do all kinds of hard labour: they are not
allowed to eat beef, or say their prayers aloud,lan seldom assemble in their mosques; of
which few, indeed, have escaped destruction [10].

Malcolm’s claim that Muslim subjects under the Silile were mistreated is refuted by non
other than Fakir Syed Waheed-ud-Din the authoifbe“Real Ranjit Singh'whose ancestors



were among the prominent ministers in Ranjit Sisglourt.
Quoting fromVachitra NatadMalcolm says:

There is a remarkable passage in this chapterhiohwGuru Govind appears to acknowledge the
supremacy of the emperor. “God,” he says, “formeth Baba (Nanac) and Baber (the emperor
of that name). Look upon Baba as the Padshah (kifugdligion, and Baber, the lord of the
world. He who will not give Nanak a single dama,doin the sixteenth part of an ana,) will
receive a severe punishment from Baber [11].”

The implication of this absurd and historically emble statement is that that Sikhs should
submit peacefully to the British rule after the goast of the Sikh kingdom. Whereas Malcolm
has portrayed the relationship between Sikh GuduNinghals as cordial, the Mughals executed
two of the Sikh Gurus, Arjan and Tegh Bahadur andd®red thousands of innocent Sikhs and
committed untold unspeakable atrocities on the Bigpulation.

John Griffith (1794) says:

Their Book, they declare contains a prediction ttiad European will one day be in possession of
Delhy.” This probably the Oracle, or rather theehptreter of the Oracle, has suggested to keep
suspicion awake [12].

Here Griffith is referring to the Sikh scripturedd Guru Granth Sahib): “The tenets of Nanuk
have been collected into a Book, which they calir@tiejee, and guard as sacred Deposit or
rather Oracle, at a place called Amber Ser [12dh€€ary to Griffith’s assertion, Aad Guru
Granth Sahib categorically, rejects prophecy aed#ief in prophecy.

Half a century later Cunningham (1849) quotes fesvaprophecies from a spuriogisanth
complied by anti-Sikh elements under the name oti@obind Singh.

In theGranth of Guru Gobind Singh there are at least four @hsto European, the last

referring specially to an Englishman. First in &kieal Stuf Europeans are enumerated among the
tribes inhabiting India, second and third, in Kedki chapters of the 2Autars apparently in

praise of the systematic modes of Europeans; amthidn the PersiaHlikayatas where both a
European and an Englishman appear as champiohddrand of a royal damsel, to be
vanquished, of course, by the hero of the tale.[13]

Sixty years later in 1909 Macaullife elaborategpoophecies with a relish.

A few advantages of the Sikh religion to the Statey be here enumerated. One day, as Guru Tegh
Bahadur was in the top story of his prison, the ErapAurangzeb thought he saw him looking towahds t
south in the direction of Imperial zenana. He wexrst $or the next day, and charged with grave bredich
Oriental etiquette and propriety. The Guru repli&speror Aurangzeb, | was on the top story of my
prison, but | was not looking at thy private apaetits or any queens. | was looking in the directibthe
Europeans who are coming from beyond the sea taltean thy pardas and destroy thine empire.” Sikh
writers state that these words became the batflefdhe Sikhs in the assault on the mutineersiliD
(Delhi) in 1857, under General John Nicholson, #irad thus the prophecy of the ninth Guru was glasip



fulfilled.

When it was represented to Guru Gobind Singh tiulBammadan army would eventually come to
overpower his Sikhs, he replied, ‘What God willstiall take place. When the army of the Muhammadans
cometh, my Sikhs shall strike steel on steel. Thalka shall then awake, and know the play of battle
Amid the clash of arms the Khalsa shall be partiremesent and future bliss, tranquillity, mediat and
divine knowledge. Then shall the English come, goided by the Khalsa, rule as well in the Easinabe
West. The holy Baba Nanak will bestow all wealthtbem. The English shall possess great power and by
force of arms take possession of many principalifidhe combined armies of the English and the Sikhs
shall be very powerful, as long as they rule witfited councils. The empire of the British shalltiyas
increase, and they shall in every way obtain progp&Vherever they take their armies they shatigquer

and bestow thrones on their vassals. Then in ehvauge shall be wealth, in every house religioreviery
house learning, and in every house happiness.

It is such prophecies as these, combined with ni@iin, the absence of superstition and
restraint in the matter of food, which have made$ikhs among the bravest, the most loyal and
devoted subjects of the British Crown[14].

Macauliffe avoids naming the source of this proghietformation; he simply refers to “Sikh
writers”.

It is deplorable that Sikh scholars have not altjcexamined the writings of westerners,
particularly the British on Sikhs. It is indicatiweé the superficial nature and intellectual poverty
of scholars of Sikh Studies!
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