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FOREWORD

Punjab Government had initiated to highlight the high morale of
the Khalsa by inviting Sikhs from all over the world and those who
take keen interest in Sikhism by holding seminars dedicated to the
Tercentenary Celebrations of the Khalsa in 1999 at Anandpur Sahib.
Punjabi University also contributed its share by holding such seminars
and one of them was international Seminar, on "The Futuristic Vision
of Sikhism", held from 18th to 20th November, 1998. According to
the University's tradition to publish the papers presented by the scholars
and the proceedings of the seminar in the form of a book, this sacred
duty is being performed by the Department of Sri Guru Granth Sahib
Studies. The papers presented both in English and Punjabi language
are being published in the form of a book, named "Khalsa : A Thematic
Perspective”, which I am sure, would come to be regarded as a
significant contribution to religious studies.

Punjabi University Jasbir Singh Ahluwalia
Patiala Vice-Chancellor



INTRODUCTION

Punjabi University was set up in the year 1962 as a unitary multi-
faculty research and teaching University committed to one of the
principal tasks of the development of the Punjabi language, literature
and the culture of this area. For the fulfilment of this very purpose
some basic and special departments of research were established such
as Department of Sri Guru Granth Sahib Studies, Department of Punjab
Historical Studies, Department of Punjabi Literary Studies, Department
of Punjabi Development, Department of Anthropological Linguistics
and Punjabi Language. These were the basic departments of the
University which were established keeping in view the psychic needs
of the people and were primarily concerned with the development of
Punjabi language and the ethos of this area of the country. These
departments, since their inception have undertaken and completed many
projects of new research in their respective fields and the Department
of Sri Guru Granth Sahib Studies is the major contributor in this area.

The Department of Sri Guru Granth Sahib Studies is one of the
principal research departments which is concerned with the religio-
cultural heritage of this area. Sri Guru Granth Sahib is the primary
scripture of Sikhism. Sikhism is a revealed religion and very young in
the history of world religions. It was founded in the land of Punjab by
Guru Nanak Dev (1469-1539) and was completed by the last and tenth
Guru, Guru Gobind Singh Ji (1666 AD to 1708) with the creation of
the Khalsa on Vaisakhi of 1699 which brought forward the new
dimension in the line of Shabad Guru.

Granth was compiled by the fifth Guru, Guru Arjan Dev Ji in
1604 A. D. The hymns of his four predecessors and the selected hymns
of the Hindu Vaishnava Bhaktas and Muslim Sufis as well were handed
over to him. Guru Gobind Singh, the last physical Guru, added the
Bani of Guru Tegh Bahadur, the ninth Guru who laid down his life to
safeguard the rights of the people, to the volume (known as Damdami
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Bir). The Guruship was bestowed on the Granth by the tenth Guru in
a formal manner before his departure from this world to the heavenly
abode. After that the Granth became the Shabad Guru of the Sikhs for
all times to come. The unique features carried by Sri Guru Granth
Sahib are that it is the only scripture among the world religions which
was compiled by one of the Gurus himself, has been bestowed with the
Guruship in a formal manner for the future guidance of its followers, is
arranged in the musical measures in which a hymn is meant to be sung,
is the only scripture in which the Bani of such saints and Bhagtas is
included who belong to the faith other than its founder's faith. This is
the best example of religious co-existence and respecting others' faith
for which the post-modern world is striving so anxiously.

The main aim and function of the Department of Sri Guru Granth
Sahib Studies is to study and do research in Sikhism and the scripture
from different perspectives to produce the source material for the
scholars as well as the students working in the field of Sikh studies.
This is the only full-fledged research department of its kind in India,
though there are chairs related to Sikh Studies in different universities
in India and abroad. The department has a very wider scope as there is
not a single aspect of human life which is not dealt with in Sikh scripture
such as spiritual, metaphysical, sociological, psychological, ethical,
philosophical, aesthetic, political and so on. Sikhism is a whole life
and social religion and deals with the day to day existential problems
of man. So far the department has produced a lot of source material
through research and seminars. The department has published more
than hundred books till now, has produced many Ph. D. students. Apart
from this, the department initiated Diploma in Divinity and M. A.
Religious Studies in 1988 and 1989 through correspondence courses
with the collaboration of the Department of Correspondence Courses
of Punjabi University, Patiala. Apart from this the department holds
symposium on Parkash Diwas, Guru Nanak commemorative and Guru
Tegh Bahadur commemorative lectures every year by some eminent
scholars in Sikhism. These lectures are also printed in the form of books.
English translation of Sri Guru Granth Sahib and three volumes of the
Hindi translation, Persian translation of Japuji Sahib, Jaap Sahib and
Sukhmani Sahib have also been published by the Department. In the
future plans of the department the analytical evaluation of classical
literature such as Prachin Panth Parkash, Panth Parkash, Suraj Parkash,
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Rahitnamas etc. in the light of Sri Guru Granth Sahib is included.

Punjabi University planned a series of seminars to contribute its
share to the efforts initiated by the Punjab Government to celebrate the
Tercentenary of Vaisakhi 1699. The department of Sri Guru Granth
Sahib Studies held two seminars in this regard. First was held at
Damdama Sahib on "Creation of the Khalsa" in February 1998 and
the proceedings of the seminar has been published under the heading
"Guru Khalsa Panth." The second was envisaged as an international
Seminar on the subject "Futuristic Vision of Sikhism" and was held
from 18 to 20 November, 1998 at the University Campus.

As the very title of the seminar "Futuristic Vision of Sikhism"
suggests, it is related with the role and concerns of Sikhism which it
can play and envisage in the 21st Century for the Indian society as well
as for the whole world which is being conceived as a global village in
the 21st Century. The Guru laid the foundation of such a society in
which the religious pluralism, co-existence and respect of all the ethnic
communities and nationalities, the respect and dignity of man without
any distinction of class, caste, race, colour or sex is aimed and visualised
which is also the vision of the 21st Century world.

ag dfe a fdenn arfet @ quz G
g 3ft @ ggar uard I /I I

g 3 Ff gfe & ug™ I UG3 Hiz
T3 995 A fsus w15 B3 J|

ag 3 w313 I Aeds AR J 1A

All the religious forms are the manifestation of one God. His light
resides in all. So it does not make difference if one is Hindu and another
is Turk (the two main religious communities residing in India at that
time), both are the same human beings.

¥Id" HHIZ At unr W fsew Gt
WEH A3 B9 U widd & gHE I 1
veI »oe He digy 399 fdg
famd ford ¥ I I YR I
235 B T5 2 DT EA WS |

YT g€ W3R Wt we 3 388
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2q ot Agu Y Ba It g2 3 1A

So Sikhism can play a greater role by realising the above
mentioned ideal in practical form, Guru's concern was the upliftment
of the ordinary man's life. It is the religion of the common man, not the
religion of the elite. All were to be raised on the equal level to the high
moral status.

Al #aH dfd a8 a Qufim fafs 18 RE3 faarsr
AITS AHY B 6U3 &76d Yds goH U=l (UaT u3R)

All are to be equal participants in experiencing the higher truth,
to realise God's light residing in everybody. That is why it is open for
all. Anybody can enter this God experiencing practice. It is the religion
of ever-evolving social being who is also concerned with the evolvement
of the society in which he lives :

B&d 9137 AET faTH ||
w3
gaH famrs ugBuara Grvrar 1l

To keep the seminarial spirit alive the seminar was divided into
three parts. The first part was the inaugural session and to keep its
academic look intact, the presidential address by Jathedar Gurcharan
Singh Tohra, the then S. G. P. C. President was taken in written form
from him much earlier than the due date. The second aspect was of
academic sessions which were planned in such a manner as to give ita
real look of an international seminar. Dr. Noel King, Professor Emeritus
from California University, Dr. Owen Cole from England, Singh Sahib
Harbhajan Singh Yogi with his large group from America, S. Narinder
Singh Ottawa from Canada contributed their share. On the other side
to make it more conspicuous, the then Education Minister of Punjab
Govt., S. Manjeet Singh Calcutta, was regularly present throughout
the sessions. The third aspect was to combine it with the conclusions
and results of the academic efforts put by the scholars. It was brought
forth when the participating scholars put their impressions openly in
the valedictory session. The papers presented in the seminar and the
proceedings in toto are being published in the book in their original
form.

The seminar was inaugurated by Sri Singh Sahib Yogi Harbhajan
Singh Ji Khalsa from USA. In his address while defining Khalsa he
said, "To be Khalsa is to lead by example. It is to inspire others at a
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time when inspiration is a rare thing. To be Khalsa is to bend and uplift
those who are unable to stand, who have been defeated by the
circumstances of Time and Space. Upon the battlefield of the mind isa
vast army of darkness which, if not stopped, will overtake the individual
and cut him down. In the end while concluding his address he said,
"Let us resolve not to leave this conference without establishing an
action plan and a working body, which will identify a strategy for
defining and implementing the role of the Khalsa in the 2 1st century. If
the worldwide Khalsa Panth can collectively dedicate itself to promoting
world peace, to ending the toxification of the environment, in bringing
understanding and tolerance where human rights are violated, to
relieving poverty and hunger, to upholding the honour of women, and
to sharing with the world the Quantum Technology of the Shabad Guru,
then our time here will have truly been valuable."

The Keynote address was given by Dr. Prithipal Singh Kapoor
Ex-PVC and presently working as Professor in the Department of
Encyclopaedia. While explaining the "Futuristic Vision of Sikhism",
he told the gospel of Sikhism carries within itself a futuristic vision
that is not ‘other-worldly'. ("Desire not residence in Paradise nor fear
being cast into Hell" says Kabir). In fact Guru Nanak's endeavour to
relieve the misery of mankind and invoke the grace of the Lord is
explained in a more forthright manner when Guru Angad states, "This
world is holy Lord's chamber and in it is His abode", besides declaring
that Sikh way of life is essentially that of a householder”. In the business
session the first paper was presented by Dr. J. S. Grewal, the Ex-Vice
Chancellor of Guru Nanak Dev University, a known historian and
academician. Prof. Grewal is of the view that, "When the European
writers turned their attention to the Sikh past in the late eighteenth
century one of the most important questions for them was how the
Sikhs had come to acquire political power. The institution of the Khalsa
by Guru Gobind Singh appeared to them to be the most crucial turning
point in Sikh history. The Pre-Khalsa history of the Sikhs appeared to
be marked by quietism or pacifism and the post-Khalsa history appeared
to be marked by political ambition and militancy. The institution of the
Khalsa for them, therefore, marked a rupture. This view of the Sikhs
past has persisted as a stereotype.” In his paper, as said by Prof. J. S.
Grewal himself he proposed to have a fresh look at the Khalsa in the
Sikh tradition during the eighteenth and the early nineteenth century
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with reference to two major issues; The relationship of the Khalsa with
the earlier Sikh tradition, and the identity of the Khalsa in the large
context of the Sikh community. For this purpose he analysed the work
of five Sikh writers and a British historian.

The second paper was by Dr. Jasbir Singh Ahluwalia, our
honourable Vice-Chancellor. The topic of his paper was "A Post
Modemist Perspective : Futuristic Vision of Sikhism". According to
Dr. J. S. Ahluwalia, "The question of Futuristic Vision of Sikhism, in
a sense, entails the question of vision of the Future, particularly of the
21st Century society and civilization, which hopeably, would be
qualitatively different from the present and the preceeding centuries."
He further points out, "The Sikh doctrine can substantially contribute
towards the founding of the ideational basis of the third millennium
civilization and the Sikh dynamics should, therefore, play significant
role in evolving the value-pattern of the global society in the offing."
According to him, "Sikhism, being essentially a religion of spirit, with
its holistic vision, can play significant role in moulding the ideational
postulates of the global society of the 21st Century and the third
millennium civilization, which hopeably, would be based on the
category of spirit..." In the end, while concluding his paper he says
that Khalsa, "Is an all embracing (893 € &) societal category, not
simplistically confined to an ethnicized empirically available community
of the faith-followers in India and other countries. The order of the
Khalsa, as a dynamic societal category constituting a community of
liberated, enlightened sovereign men and women, is a medium of the
Divine Will (»famit 3€} wia s 5t), a motor force of history for ushering
in a new value-pattern, a new societal dispensation, a new civilization,
with Spirit as its foundational category." This paper played the pivotal
role in setting the tone of the seminar which could be easily judged
from its very title that the need of the Sikh Academics to search the
new idiom and the new insights because the Sikh Academics is lagging
behind.

The next paper is by Dr. Tejwant Singh Gill, "Adi Granth and
Ernest Trumpp; Critique and Translation." Dr. Tejwant Singh Gill
retired as Professor from Guru Nanak Dev University. According to
Dr. Gill, "A tentative look at Trumpp's nature and nurture, education
and training and career and vocation lends credence to the fact that
definitely there was a corelation between the insights he forwarded
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about Adi Granth and his affiliation drawing upon the Bible, philology,
orientalism and imperialism etc." Dr. Tejwant Singh Gill while taking
the history of Trumpp's personal life, education and training as
missionary has justified Trumpp's attitude towards Sikhism and Guru
Granth Sahib and says, "This injury, coupled partly with bitterness
and partly with arrogance, drove him to the study of oriental religions
and languages. In a covert if not overt way, his radical and esoteric
interests exercised a determining impact over his empathy for one and
antipathy for another religion. Whereas he professed empathy for
Sufism, it was antipathy that Sikhism in particular could draw from
him". In whatever way Dr. Gill may justify Trumpp's &ttitude, being
the student of Sikh Philosophy, personally I do not agree with his logic.
Ernest Trumpp was a trained Christian Missionary. He wrote with
based attitude knowingly because he could not tolerate "The religion
of Spirit" and the universal values propounded by Sikhism. Secondly,
how the method applied on Bible which is full of stories can be
applicable to Sri Guru Granth Sahib which is Bani or Shabad? His
very attitude was negative.

Surain Singh Dhanoa, a Retd. IAS officer, opined on, "The Khalsa
in Modern Politics". According to him, "Guru Nanak preached a whole
life religion in which human values that Guru Nanak projected had to
inform all human institutions, spiritual, social, economic or political.
Guru Nanak through his nine successor Gurus facing a variety of
situations, troubles and tribulations, made those values that were latent
in Gurbani patent in their lives demonstrating for everyone as to how
straight and simple was the path and yet how demanding and difficult
it could be. Guru Nanak made it clear that politics of the contemporary
world would impinge on one's life who was a householder. One cannot
but interact a political milieu and one may have to confront the political
authority in case it became violative of the human values". Dr. N. Muthu
Mohan is Chair-person on Guru Nanak Dev Chair at Madurai
University in Tamil Nadu. His paper is on, "A discussion of the concepts
of Sach and Sach-Achar in Sikhism." In the introduction, he says, "Sach
is the most prominent concept in Sikhism." While mentioning its
occurrence in Sanskrit tradition he further says, "the concept of Sach
has been elevated to the highest place in Sikhism. It is first and foremost
and the most inspiring concept in Sri Guru Granth Sahib. However, to
counter part of the term Sach, that is Asal does not occur prominently
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in the Sikh conceptual frame. Otherwise he said, there is an absence of
Sat/Asat dichotomy in the Sikh thinking. The concept of Sat becomes
in Sikh thought the fundamental and all-pervasive. It stands to mean
the all-reality of God, His holy Nam (Sat Nam), as well as the entire
created world in all its muitiplicity." This is the basic concept in Sikh
thought which removes the dualism and dichotomy of nauminal and
phenomenal by declaring that whatever has been created by the True
one is also True because He has created it from Himself. He himself is
the source of all creation. The creation is not permanent because
whatever is created cannot remain forever but it is not false at the same
time and this is the basis of dynamism in Sikh thought.

The next paper is by Narinder Singh Ottawa from Canada,
"Concept of Akal Purakh : Man's Relationship with God". While
explaining the concept of God and His relation with the creation
Narinder Singh avers about Guru Nanak Dev's thought, "The self-
existent God manifested Himself into Naam, Second came the creation
of Universe. He permeated it, and revels in His creation. God created
the world of life, He planted Naam in it, and made it the place for
righteous action." He further elaborates, "God and individual soul stand
to each other as fire and spark. There is difference of degree and not of
kind. Essential characteristics of Godhead are Truth, Light, Holiness
and Purity." Man is to realize these qualities in himself and to lead the
life accordingly. Dr. B. S. Kumar, an Ex-Vice-Chancellor has taken
for his paper, "Sat-Shri Akal : Spirtuo-Temporal Perspective of
Sikhism." Dr. Kumar says," The aim of religion is not only to enable
man to know God or Brahman and the universe, but also knowing the
Ultimate Reality (Paramsata) and becoming that itself. For this, religion
leads to a vision of an ideal self upto which one has to transform himself."
While making his elaborations about Sikhism he says, "Sikhism or
Sikh religion which was initiated by Guru Nanak is distinct from other
religious groups of India, as it projects a moral order for its adherents,
not in an isolated framework, but in the total involvement of the society
in relation to its application. In Sikhism, social contextualisation, to
me it appears, gets precedence as indicated by the vocable Higt Utdt of
the religious texts. In fact, it must be so. I am not aware of any other
Indian religious system giving so much primacy to the society, as
Sikhism does." The independence of any thought is judged by the
personality it creates and the society which is formed by its adherents.
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This is main point which stresses the uniqueness of Sikhism from earlier
Indian thought.

Dr. Noel Q King from USA has taken for his paper the subject,
‘The Khalsa and World Sodalities—An Abstract'. Dr. King has travelled
far and wide and collected much data about Sikhism and Sikhs.
According to him, "The honourable order of the Khalsa in every case
has been abie to teach and to incorporate the best in the civilization to
which it has gone. The task ahead is even greater." And, "Buttoday, in
a world full of dangerous violence and unlimited power to destroy, the
Khalsa can teach every nation how to go relentlessly on to attain the
good things that we all seek without resorting to killing and destruction.
By the permeation of the various systems of life, Sikh values of family,
of sharing, of interdependence, yes and interdependence with the
environment and every living creature and the creation of prosperity,
can be taught to all.”

Dr. Owen Cole came from England to attend this seminar. His
paper is a comparative study of Christianity and Sikhism named, "The
concept of L.ogos and Shabad : A Comparison." He has pointed out the
similarities as well as disagreements. He has quoted from John's Gospel
about Logos, "In the beginning the Word already was. The Word was
in God's presence, and what God was, the Word was. He was with
God at the beginning and through him all things came to be; without
him no created thing came into being. In him was light and that light
was the light of human kind. The light shines in the darkness and the
darkness has never mastered it." To bring out the similarities from
Sikhism he quotes from Gurbani, "None has encompassed your sound
so how can I describe you with a single tongue? Whoever meditates
upon your true Shabad is joined in union with you. The Guru's Shabad
is like a (sparkling) gem which reveals you by its light. One understands
one's own self and through the Guru's instruction, merges with the
truth." And, "Its origin is in God; it is the power of God; it denotes
light and truth.”

All these papers were in English. The presidential address by
Jathedar Gurcharan Singh Tohra, a paper 'Raj Karega Khalsa' by S.
Amarjit Singh Grewal and the discussion on these papers were in
Punjabi language. Jathedar Tohra conveys in his paper that the message
which was revealed by Guru Nanak to the world after 'Vein Nadi
Parvesh' in 1499 was different and unique. In the Janam Sakhi it is
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written as the first message, "There is no Hindu; There is no Musalman."
With this whatever the message of unity of mankind was given by
Guru Nanak in his first article is full of theoretical expression which is
given in Mul Mantra by him. Bhai Gurdas has expressed similar idea
as under, "Nanak Nirmal Panth Chalaya" The educational institutions
are to create the literature to convey ever freshness of this message.
Although this is not something new to do because Bhai Vir Singh and
Prof. Puran Singh had already establish the examples of cieating such
literature. We could not endure with the Punjabi identity (The whole
of Punjab lives on the Name of the Guru) which was expressed by
these intellectuals. But this is the most urgent need of the time. He
further said that Sikhism does not allow to divide the humanity in the
name of religion. Sikhism is the most undogmatic religion because it is
related with the good to all (R@E¥3 € IB7) and equality of human
beings (&R ot w13 A & ufauay). In his article, Raj Karega
Khalsa', S. Amarjit Singh Grewal has tried first to define what is the
meaning of the term Raj Karega Khalsa as propounded in Sikhism.
According to him the term neither implies theocratic Sikh state, nor it
means the rule of the pure ones. Khalsa here means Guru Sangat, "Gur
Sangat Kini Khalsa", The rule of Khalsa does not mean the rule of the
Guru or the Master. It means the rule of the Sangat of the Guru. Instead
of the Guru person, Guru Sangat is sovereign. When the middle-man
is removed from in between the Guru and the Sangat only then the
Sangat becomes the Guru-Sangat. The Khalsa manifested in the will
of God is totally liberated and free. There is direct relation between
God and the Khalsa. In his paper he has further elaborated what sort of
Khalsa rule it can be and what are its possibilities in this global age
and what can we convey to the world in the 21st Century.

T hope the publication of the papers in the form of book will help
to start the much needed dialogue on Sikh academics. Though the
present efforts, to my mind, is just a beginning but I hope the Sikh
philosophy will achieve its acceptability in the right context in the
futuristic Sikh academics. I am very thankful to the participants in this
seminar who presented their papers so intelligently and also those who
initiated and participated in the discussions also. I am very thankful to
our respected Vice-Chancellor, Dr. Jasbir Singh Ahluwalia under whose
guidance the Sikh philosophy is pulsating in academics. Dr. Hazara
Singh, the Technical Adviser, Publication Bureau, also deserves my
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thanks who has suggested many things regarding the arrangement and
publication of this book. Of course the scholars who have presented
their papers are responsible for their own views and it is also neither
necessary nor possible to agree with each and every view expressed
by them. Still, in this regard, we will be waiting for much needed
suggestions from our readers. No doubt, this book is dedicated to the
concluding year of the Tercentenary Year of the Birth of the Khalsa
i.e. Vaisakhi of 2000 A. D.

Department of Sri Guru Granth Sahib Studies Gurnam Kaur

Punjabi University, Patiala Professor
Editor
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Inaugural Address
KHALSA : ITS ROLE IN THE 21ST CENTURY

Sri Singh Sahib Yogi Harbhajan Singh Khalsa

The world as we have known it has ended. Using fifteen years of
satellite data, geophysicists have determined that the axis of the earth
has shifted twelve degrees, causing a slower rotation. Weather patterns
are changing, causing severe droughts in normally verdant areas,
devastating flooding in normally dry areas, winters so temperate that
the world petroleum reserves are up because there was less need for
heating oil, and record breaking cold in areas unprepared for such
dramatic drops in temperature.

Further, we are witnessing dramatic shifts in the earth itself.
Earthquakes, volcanic eruptions, tidal waves, uncontrollable wildfires,
avalanches and rising water levels are frequently noted in the news.
Large areas of land are no longer inhabitable, whole cities have been
destroyed, and thousands of people have died. In the central part of the
United States one city that was established more than one-hundred
years ago simply picked up and moved to higher ground, after several
years of flooding had destroyed the city and discouraged the population.

Recent research also shows that the earth's atmosphere is
penetrated hundreds of times a day by 'cosmic snowballs' made up of
frozen gases and other matter compacted into balls of ice hurling in
from space. From space these balls of matter are sucked into the earth's
atmosphere. They have proven to be harmless, but some astrophysicists
believe that a meteor or comet could impact the earth within the next
ten to twenty years. As recently as 1995 a large asteroid came within
six hours of actually hitting the earth. In the distances of space, six
hours is considered to be a very close call.

Consider that the atmosphere of the earth is like water. Whatever
hits it produces a ripple effect that will be felt, sometimes at great
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distances. Physicists have proved that events that occur in one part of
the universe affect events in other parts of the universe. Whatever
happens on the earth itself also produces effects that are felt at great
distances from the point of the event. The shift in the axis of the earth
and the slowing of its rotation has an effect on the electromagnetic
energy of the planet. Simply stated, the aura of the earth is changing
and we who walk upon it are being affected by this change with every
heartbeat.

It is not difficult to see how humans are being affected. Around
this ever shrinking globe is hunger and disease, depression and suicide,
and senseless brutal violence. Substance abuse in its various forms
plagues every society on the earth. In the United States 248 children
are arrested daily for some type of violent, criminal act. They have
shot and killed their teachers, classmates, and even their parents. In
Chicago, two boys aged seven and nine have been charged with sexually
molesting and then killing an eleven year old girl, an honour student,
because they wanted her bicycle.

Parents cannot control their children because they are unable to
control themselves. They don't give their children basic values for living
because they lack those values themselves. And make no mistake, this
is not a problem that is found only in America or only in the West.
Alcoholism is prevalent throughout the world. In fact, there are few
countries outside of the United States that even have a minimum age
law which attempts to prevent the consumption of alcohol by the young.

Throughout Asia child slavery and child prostitution are common
place. Families sell their daughters into slavery and prostitution, turning
their backs to the future and well being of their young. We should bear
in mind that when the grace of a woman falls, civilizations fall.

The spread of disease is as great now as it ever has been. Sexually
transmitted diseases are eating away the population of every country
on earth. In some African and Asian countries it is estimated that as
much as 40% or more of population of those countries are HIV positive.
Cancer is on the increase. Tuberculosis, which was believed to be under
control, is now spreading along with new and more virulent strains of
viruses immune to most known medicines.

Perhaps the greatest tragedy, though, is the rampant spread of
depression and hopelessness. The pace of life, along with the
acceleration of technology, have left many people feeling isolated,
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depressed and lonely. This century has witnessed more advances in
technology than the previous nineteen centuries combined. These
technological marvels have extended the average life span and made
the process of living easier. Yet, depression has increased to the point
that it is the single most common medical complaint. In essence, though
the world has become slicker, faster and cooler, we who inhabit it have
become fundamentally dysfunctional.

With the advent of the computer age after World War I, life on
earth began to change. We have moved from the Jet Age, through the
Atomic and Rocket Ages and into the Information Age in less than
fifty years. Now, we know more about things we don't want to know
about than our grandfathers forgot. Still, we aren't happy.

The Internet is considered to be one of the world's greatest
technological advances. Now, people from all over the world can be
connected and communicate with ease. Access to information that would
have taken days of research five years ago can be achieved in minutes
today. Businesses depend on the Internet for their success and our-
ever-shrinking world is growing steadily closer and more intimate.

Or is it? A recent article in The American Psychologist, the peer
reviewed monthly journal of the American Psychological Association,
reveals the startling results of a two-year research study. Researchers
found that participants in the study, who varied between frequent and
occasional users of the Internet, experienced pronounced and markedly
higher levels of depression, loneliness and an increased sense of
alienation from their families and peers. Cyberspace is proving to be
cold, dark and lonely.

Based on the results of the study, people who spend as little as an
hour a day on the Internet showed increased levels of depression by
1% or more and a loss of 2.7 members of the subject's social circle.
While these numbers may not seem substantial to a casual observer,
they are highly indicative of a deterioration of social and psychological
life. In the USA alone, there are more than 70 million people who use
the Internet. On the World Wide Web that number is more than doubled,
with users in every country. Like any computer virus, this is spreading
with increased and prolonged use.

For years we have complained about TV; the idiot box. It changed
the family dynamic. From the dining table, families often watched TV
instead of engaging in the traditional mealtime conversation. Later in
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the evening, the family would gather around the TV and watch programs
together. Though they may have interacted less, at least the family
was together in some form. Now with the Internet, family members go
off to drift in their own private cyberworlds, losing all contact and
relevance with the real world.

What we are faced with is an information overload resulting in
new clinical diagnoses known as InfoDementia Syndromes. We live in
an ever-shrinking world where the non-reality of www. com has caused
people to drift ever farther from their stability, and a substitute reality
has diminished the capacity of normal people to manage the ongoing
reality of their lives. The quest for fulfilment and meaning in one's life
is perpetually unfulfilled, leading to escalating frustration and
disappointment.

The shifts in the earth's axis and magnetic field also have an impact
on the individual. The fundamental frequency of the mind is changing,
bringing increased sensitivity and depth of perception. This change
first began to occur in the middle sixties and millions of young people,
who were more sensitive to that energy revolted against the established
societies worldwide. These changes mark a shift in the evolution of
mankind, bringing forth a new age of awareness, action and reaction.
It is the Age of the Shabd Guru.

It is these very changes that have allowed the advances in
technology to take place. Those changes in the earth's magnetic field
are opening the sensitivity of mind, aliowing us to grasp the concepts
of design for the new technology. Now, those minds need a technology
for surviving, for balancing the psyche and opening the doors of
perception. They need a technology of the mind.

This is an information age with few mysteries, only anomalies.
Space ships have penetrated the heavens, yet they have not found God.
We have dug to the core of the earth, yet we have not extinguished the
flames of hell, for heaven and hell only exist within this three-pound
globe which rests between our ears. Faith does not satisfy any more,
because the expanded capacity of the mind will not accept what it cannot
experience. Again, the technology of mind is needed so that we and the
children of the future, can use the full capacity of our minds.

The mind will function differently in the 21st Century because
the psycho-electromagnetic energy that comes to bear upon the
individual is different. Scientists have proven that even the most gifted
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person only uses about 10% of his mind. With this change in the earth's
magnetic field, the capacity of the mind will be enhanced. Where
previously 'I believe' was enough, in the next millennium 'I know' will
be the requirement. The role of the Khalsa in the twenty-first century
will be to show mankind the way to have the experience of the Supreme
Self through the technology of the mind. And that is the Quantum
Technology of the Shabd Guru.

It is for the benefit of mankind in this advanced age that the Shabd
Guru has come and it is to serve the Shabd Guru that Guru Gobind
Singh created the Khalsa in 1699. Never before in the history of
mankind had such an act taken place. In the beginning was the Sound
or Shabd, which our Christian brothers call the Word. And it was the
power of that Shabd which Guru Arjan Dev instilled in the Adi Granth,
directing that it should be translated into all languages, so that the
Word of the Guru would spread across the world like oil upon water.

Yet, it was Guru Gobind Singh who returned the Guruship to the
Word by placing the Adi Granth upon the manji and bowing before it
as the Siri Guru Granth Sahib. To serve that Shabd Guru and those
whose longing of heart and soul brought them before it, Guru Gobind
Singh created the Khalsa; to stand true and pure as a shining example
for all mankind.

The reality is that Khalsa exists to serve the mission of the Guru.
It has always been key to Sikh Dharma that we do not proselytize.
Yet, we do inspire and teach. The power of the Khalsa is its presence,
because a true Khalsa represents the Shabd Guru, and it is that presence
which touches the heart and inspires the soul of its excellence. The rise
of the Khalsa in the West is living proof of the power and reach of the
Shabd Guru. Those hippies of the sixties are now Singhs and Kaurs.

There was no Hippie University of America that told them to
grow their hair and learn about meditation. It was the subtle changes
that began taking place at that time and which are magnified today,
that have facilitated the long arm of the Guru. It is the demand of the
times and the change in awareness that has brought the word of the
Guru to the West. This is a trend that will continue throughout the
world until we stand united 960,000,000 strong.

In truth, the role of the Khalsa has never changed since that
Baisakhi Day of 1699. One who has taken the Amrit and who keeps
the Rahit of Guru Gobind Singh belongs not to himself but to the sangat
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of the Guru. It is the role of the Khalsa to serve the needs of the sangat,
to protect those who are incapable of standing for themselves, to be the
first to sacrifice and the last to leave. Above all, to lead and inspire by
the example of their commitment, their confidence in the Guru, and the
strength of their presence.

In the twenty first century, the mind will be the battleground upon
which this war will be waged. Religions have failed to deliver to the
individual that experience of consciousness, which brings stability to
the psyche and balance to the personality. The mind has changed, the
consciousness has changed, but the longing of the individual to be One
with his God will never change.

To be Khalsa is to lead by example. It is to inspire others at a time
when inspiration is a rare thing. To be Khalsa is to bend and uplift
those who are unable to stand, who have been defeated by the
circumstances of Time and Space. Upon the battlefield of the mind is a
vast army of darkness which, if not stopped, will overtake the individual
and cut him down.

At the time of Guru Gobind Singh, just the sight of a single Khalsa
lancer on horseback would uplift entire villages and make them feel
secure or inspire them to fight if required. Just so, in the 21st Century
the sight of a single Khalsa, keeping the sacred form given by the
Guru and radiating the penetrating projection which comes through
one whose heart and mind are with the Guru, can uplift people all over
the world.

In this ever shrinking, highly mobile world in which we live, the
need for inspiration is great. The average person who simply goes
through the rigours of day to day living cannot survive in this changed
world without a clear identity and a stable foundation in life. The first
rule of the Khalsa is to identify yourself. Nam Japna is the sequential
process of the individual identifying himself before his Guru and to
God Himself. That identity is then manifest by the distinctive dress
and projection of the Khalsa.

This is a time for action not philosophy. It was the mission of
Guru Nanak to free mankind from the shackles of organized religion
by giving us the key to our own souls. He carried this into the daily
lives of the Sikhs and was known as much as a social reformer as a
man of God. Guru Gobind Singh, by creating the Khalsa, formed an
active body, which would carry on the mission of Guru Nanak. Today,
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asmuchas in 1469 or 1699, there is a great need for social and political
reform.

There are few countries in the world that are more polluted than
India. India is one of the largest producers of environmentally harmful
emissions in the world. This is also found in Thailand and other Asian
countries. In those countries live many who consider themselves to be
Khalsa. One mission of the Khalsa in the 21st Century must be to help
rid the world of the environmental, life threatening dangers. This can
begin at a grass roots level, where we voluntarily begin to clean up our
own environments and work together to reduce the harmful emissions.
From every Gurdwara this message should be carried and once again
Khalsa will lead the way. Each village can begin a clean up campaign
and those who live in the more developed areas can organize and
participate in saving our global environment.

Guru Nanak spoke openly about the equality of women and during
the time of the Gurus women had equal status to that of men. They
were respected and protected. Still, in every nation of the world women
are mistreated, abused and sexually assaulted. Now is the time that the
Khalsa should rise up and fight for equal and fair treatment of women
all over the world. If the Grace of a woman is allowed to be tarnished,
the decline of the civilization is imminent. It is for the survival of our
civilization that this should be done, beginning in each Khalsa home
and promoted in each community.

Perhaps one of the most serious problems facing the world today
and into the next Century is the problem of substance abuse. History
has recorded that every great civilization has fallen because of drugs
or alcohol. China fell because of opium. Egypt fell because of peyote.
India was conquered because of marijuana. Rome fell because of
alcohol. Now, in every country, all of these and other more debilitating
drugs are widely used, destroying our collective future. Khalsa must
lead the way in the 21st Century to heal people of the diseases of
alcoholism and co-dependency.

Why have so many people turned to drugs? The change in the
electro-magnetic field of the earth has brought increased sensitivity
and a changed functioning of the mind. The accelerated technology
and seduction of cyberspace fail to give people the experience of
consciousness that they crave. To try to fill the void, people turn to
drugs and enter into a downward spiral of frustration and
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disappointment. It is here that the Quantum Technology of the Shabd
Guru and the sacred science of Raja Yoga, practised by the Gurus
themselves, can turn tragedy to triumph.

It has been said that the precious gem of Sikh Dharma has been
greedily hidden. God Himself asked Rishi Dusht Dhaman to incarnate
as Guru Gobind Rai, because the cries of the world and the times
required such a soul as he. This gift of the great Akal Purkh was not
intended to be hidden in the Punjab. As Guru Arjan Dev directed, it
was to be spread across the world like oil upon water.

Guru Gobind Rai, by the grace of the Akal Purkh, created the
Khalsa. The Khalsa then appointed him as their Guru. Yet, Guru always
said that Khalsa was his life. Even more significant, he declared that
Khalsa mero Sat Guru poora, "Khalsa is my True Guru". It is this
authority and grace that has been instilled in the Khalsa. Every Khalsa
who looks in the mirror each morning and sees the reflection of Guru
Gobind Singh is a living Sat Guru. It is disturbing that now, 300 years
after the creation of the Khalsa, we are questioning our identity and
our role.

Never before, through all the Ages, has such a body, such a path
and such a beautiful form been given to humanity. We hold the secrets
of the Ages, we hold the relief for the suffering of the World, we are
the hope and answer to the prayers of all mankind for all the Ages. Yet,
we have failed to act. We have failed to deliver to the world this sacred
trust that we hold. And we failed for one reason only—our lack of
unity.

A British journalist of the nineteenth century once remarked that
when the Sikhs are at war they fight like lions and when they are at
peace they fight like dogs. Still, it was the Sikhs who united India for
her independence and it was to the Sikhs that the other religious leaders
of India came for help. The 10th Master prophesied that Khalsa will
rule the world, Raj Karegah Khalsa! Yet, without a united Sikh Panth,
how can Khalsa rule? Are we to continue to fight like dogs or shall we
unite and fight like lions, to bring honour to the House of the Guru and
to serve mankind as Guru directed us to do?

Khalsa are warriors and we come from a strong martial tradition.
It is time to apply that warrior tradition to those forces in the world that
would destroy the human spirit. Guru Tegh Bahadur gave his head for
human rights. Guru Gobind Singh raised an army to defend them and
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thousands of brave warriors gave their lives for others. In the 21st
Century our commitment to righteousness should be no less. Being a
warrior is not about combat, nor mastery of arms. The warrior of the
21st Century will carry the true warrior spirit, which is mastery of the
self, unyielding in the face of unrighteousness, with the penetrating
projection of victory. And he will engage the enemy, fearlessly, upon
the battlefield of the mind.

We, as Khalsa, must lead the way to understanding, religious
tolerance, equality and human rights, prosperity and fulfilment, relief
of human suffering, and to world peace. The time is now torise up as a
single body and call on the citizens of the earth to join with us. This is
when Khalsa will truly rule the world.

In the West we are already engaged in the fight for world peace.
Each year at the annual Peace Prayer Day celebration in New Mexico,
thousands of people join with us to pray for world peace and to celebrate
tolerance and understanding. In 1998 we awarded $60,000 in peace
grants to organizations dedicated to promoting peace and understanding
and conflict resolution. Still, this is only a start.

When we are organized and focused on common goals, as Guru
Gobind Singh proved, we can overcome all odds and be victorious.
Yet, when we are bifurcated and focused on personal gain and individual
goals, then defeat is certain, as history proved after the death of
Maharaja Ranjit Singh.

The question for the 21st Century is simple. Shall the sacred gem
of the Khalsa remain hidden or shall it be exposed to the world so that
the radiance of the Guru can illuminate this Kali Yuga? Though it is
clearly visible, for many, Khalsa does not exist outside of the Punjab.
Shall we allow it to remain there when the world is crying for help?
Are we so deaf, are our turbans so tightly tied, that we cannot hear the
suffering of mankind? Are we now, after three hundred years, unable
to rise up and win the fight?

By the 6th Century, the essence the divinity of Christianity was
lost and the domain of the Church prevailed. The Gnostics, who most
closely followed the teachings of Jesu were declared heretics, hunted
down and killed so that the absolute domain of the Church of Rome
could not be challenged. Much of the world is blinded by religious
fundamentalism, which has bred intolerance and fear. Will we allow
this to happen to Sikh Dharma? Shall we hide ourselves behind
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intellectual discourses or shall we rise up and prevail?

To present a paper in such respected company is truly an honour.
Everyone has something meaningful to say. In the end, though, these
are only words, and as we say in America, talk is cheap, So we pose
this question, do we intend to act or simply to listen? The world has
changed, it will not change back. Are we going to meet the challenge
of the Times or are we going to dissipate our resources through lack of
organization and our inability to unite?

Let us resolve not to leave this conference without establishing
an action plan and a working body, which will identify a strategy for
defining and implementing the role of the Khalsa in the 21st Century.
If the worldwide Khalsa Panth can collectively dedicate itself to
promoting world peace, to ending the toxification of the environment,
to bringing understanding and tolerance where human rights are
violated, to relieving poverty and hunger, to upholding the honour of
women, and to sharing with the world the Quantum Technology of the
Shabd Guru, then our time here will have truly been valuable. Without
such a plan our time, while enjoyable and enlightening, will have been
in vain.

May we all awaken now from the sleep of apathy and isolation.
May we rise up now and truly radiate the spirit of Guru Gobind Singh,
with a selfless attitude to gratitude, to the one who gave his all so we
can live fearlessly and with dignity. And may we sincerely and truly
unite with an unwavering commitment to serve the mission of the Guru
with honour and humility, for all our generations.



Keynote Address
FUTURISTIC VISION OF SIKHISM

Prithipal Singh Kapur

Future as usually referred to has been a subject of special concern
for the humans. It has two facets; the period coming immediately after
the present and 'life after death'. These facets represent such diverse
areas of study that it becomes a study in contrast between the empirical
and the mystical; the latter having figured constantly in the domain of
major religious systems. In the study of scriptures, we come across
various futuristic concepts like the Biblical, Quranic and the Bhwakshit
Puran (Hindu). Both the Semitic and oriental religious systems carry
the burden of the principles of immortality of human soul and life after
death. By referring to these matters, it is intended to bring out the
distinct and unique features of the Sikh approach to various projections
on future in order to identify its futuristic vision. Uncompromising
monotheism is basic to the Sikh doctrine—the one and only is Nirankar
(formless), beyond time and also beyond incarnation and mortality.
This formless absolute being is the object of veneration and has to be
approached by treading the path shown by the Guru (Gurumukh Gadi
Rah). The position in this regard is made clear for our understanding
by the first exponent of Sikh doctrine, Bhai Gurdas, when he states
‘the true Guru makes the seeker tread the path to the abode of truth by
distancing him from the five evils, attuning his mind by recitation of
the name (sabad) of the Lord and inspiring him to live pure amidst
impurities like lotus in water.! This should make it amply clear that
primary concerns of Sikh faith are not 'other-worldly'. The fifth Guru,
the compiler of the Sikh scripture Guru Granth Sahib, makes the matter
more explicit :

"Saith Nanak : make life fruitful this time
Never more shalt thou see birth'?
Thus, the gospel of Sikhism carries within itself a futuristic vision
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that is not 'other-worldly.' "Desire not residence in Paradise nor fear
being cast into Hell" says Kabir.? In fact, Guru Nanak's endeavour to
relieve the misery of mankind and invoke the grace of the Lord is
explained in a more forthright manner when Guru Angad states : "This
world is holy Lord's chamber and in it is His abode,"* besides declaring
that Sikh way of life is essentially that of a householder.

Having said that, it has to be ascertained that Guru Nanak's
concepts of God and universe were essentially futuristic. He envisioned
universe and God in a much wider sense that had hitherto been known.
Bhai Gurdas says : "Guru Nanak visualised all the then known nine
divisions of earth."* He held no particular country, land or river as
sacred. He visited major pilgrim centres of Islam (Mecca and Baghdad)
and Hinduism (Banaras, Haridwar, etc.) and expounded the fallacy of
the West to East being sacred directions of God's abode. God for Guru
Nanak is eternally unchanging formless One; inscrutable, beyond time
and beyond the reach of human intellect.® It is because of this distinctness
that Pincot finds the Sikh concept of God unique in itself. Guru Nanak
decidedly likes to see God through a vast spectrum which sustains
today and will remain relevant for the times to come. It is interesting
that Guru Nanak's gospel has so far defied classification and Sikhism
appears neither western nor an oriental religion in content and practice.
The Sikh exponents themselves call it the 'pure path' or the ‘other (some
interpret it as the third) path.” But Guru Nanak stands for 'welfare of
the mankind and the universe in totality and Guru Amar Das invokes
God "to save by Thy Grace, the World in flames; Save it at whatever
portal it may be saved."® What I wish to emphasise is that these concepts
have stood the burden of ever-expanding spiritual knowledge and
complexities of developed civilizations.

The nine Gurus coming after Guru Nanak and enunciation of the
concept of Guru Panth and Guru Granth thereafter remain an exclusive
as well as unique feature of Sikhism. Scholars who have tried to look
at Sikhism in close proximity of the medieval Bhakti Movement opine
that "nomination of Angad was a matter of supreme importance as it
put the movement under the guidance and control of a definite and
indisputable leader."® History has proved that this act of Guru Nanak
had a bearing on the future of Sikhism as also the spiritual concepts
that came in contact with the Sikh thought. The core issue to be noted
in this regard is the emphasis laid on the fact that Sikh Gurus represented
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the same light, spirit and thought. The various stages in the development
of Sikhism could neither be looked upon nor interpreted in isolation.
Emphasis on this fact was first laid by Satta and Balwand whose
composition appears in the Guru Granth Sahib. They say :
"Proclamation concerning L.ehna by Nanak was now spread : the same
light permeated him, the same praxis—only the Master, his visible
form had changed."!® And "at this point Sikhism comes out of the fold
of traditional Bhakti movement." In this regard, it has to be noted that
Guru Nanak gave his disciple, Lehna, a new name—Angad which
traditionally has been interpreted as a part of his (Guru Nanak's) body
and soul; literally, it implies an ornament lending grace and glamour to
the body. But the former interpretation has stayed in the Sikh tradition,
thought and historical interpretation. Guru Gobind Singh himself has
laid stress on this peculiar doctrine associated with the institution of
Guru in Sikhism.""" The Sikh Gurus had thus perceived the onset of
difficult times ahead and therefore managed to steer clear the tardy
path on which Sikhism had to tread. Guru Angad had to act as interpreter
and custodian of the doctrine of Guru Nanak because various groups
of people claimed the heritage of Guru Nanak, interpreting his teachings
(bani) in their own way. Angad remained steadfast and declared that
Guru Nanak's faith was essentially meant for the householders. Guru
Amar Das and Guru Ram Das took care of organisational affairs so as
to fulfil the societal needs of the growing faith. The transcendental
wisdom contained in word of the Gurus (bani) was compiled by Guru
Arjun, Few select compositions of some medieval Bhaktas and Sheikh
Farid were also included in it. The purpose was to preserve the
authenticity of the Sikh doctrine for the future and obliterate possibilities
of misrepresentation.

The scripture thus prepared was invested with a unique status
hitherto unknown to scriptures of any of the other faiths. When Guru
Gobind Singh, the tenth Guru, decided not to name a successor and
invest the Granth (scripture) with the status of the Guru, he was only
abiding by the wishes of his predecessors. The doctrine is repeatedly
laid down in the Granth : "The revelation is the Guru and the Guru is
the revelation."” Bhai Gurdas, the celebrated Sikh theologian of the
Guru period, had stated clearly that "only the Shabad as revealed by
the Guru is the real portrait of the Guru."'? What the Granth says is of
universal import. It remains symbolic of Sikh sovereignty;'? as also an
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important component of the futuristic vision of Sikhism.

The doctrine of Miri and Piri (the spiritual and the temporal) is
found embedded in the gospel of Guru Nanak. In the oft-quoted hymn
of Guru Nanak figuring in Rag Asa in Guru Granth Sahib, wherein
Guru Nanak refers to the Mughal invasion, the Lord himself is described
as the driving force behind all the political developments. In this very
hymn, compassion of God is also invoked : "As in their agony of
suffering, the people wailed, dids't thou feel no compassion for them?"!¢
indicating thereby that the spiritual and temporal authority remain in
unison with God Almighty and emanate from Him. This is also repeated
by Guru Gobind Singh : "Those of Baba (Nanak) and those of Babar,
God made them both." In this way the "spiritual and the temporal have
to be looked upon in unison" : when we find Guru Nanak launching a
'‘Nirmal Panth', a pure or sacred path with a universal perspective,
then we have to accept him as guiding spirit of both the forces. The
manifestation of the temporal force by Guru Hargobind with the raising
of Akal Takhat (it has to be noted that the seat remains as that of the
Almighty) and Guru Gobind Singh's creation of the Khalsa to assert
the spiritual dignity of the people have not to be independent of each
other. The order of the Khalsa as anointed by Guru Gobind Singh was
destined to be a body of the dedicated, consciously trained persons
following a self-imposed code of conduct, imbued with service and
sacrifice. The initiation ceremony was essentially a spiritual exercise
wherein singing of Gurbani (the compositions of the first, third and
tenth gurus) was to remain central. It has to be noted that the order of
Khalsa was not dedicated to the achievement of political ends but to
transform the entire human race into a universal brotherhood wherein
the racist, sectarian or colour distinctions do not remain relevant.'* This
was essentially a departure from the principle of genius belonging to a
particular system like Hinduism, Jainism or Buddhism or a class of
people. The gospel as pronounced by the ten Gurus through precept
and practice stands for a more amplified belief and different vision of
the future world culture. They preached the doctrine of "a growing
culture, coming to fruition through a process of mutual assimilation
and evolution of the truths in the consciousness of mankind as a whole."'¢
Thus Sikhism envisioned an ideal social order wherein the Khalsa is to
wage a continuous struggle to uphold the truth!’ and remain an ally of
goodness and virtue and let none encroach upon other's rights.
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The Sikh Gurus had anticipated that with the material
advancement, primary importance shall come to be attached to the
human being and his faculties, temporal aspirations and material weli-
being. The religious systems that attached importance to life after death
could not meet the challenge of what came to be called humanism during
the course of time. The ideal to strive for establishing a social order
wherein justice for all was ensured and to launch an on-going struggle
for upholding the truth, was fully integrated with temporal human
aspirations in the Sikh religious scheme. But submission of the human
being to the Divine Will (hukam and raza) was made primary, diligence
and honest-earning remaining complimentary. This is how Sikhism
fore-stalled the threat of humanism and atheism to the realm of religion.
It is from this stand-point that futuristic vision of Sikhism needs to be
perceived.

It is obligatory for the followers of the Sikh faith to attune with
the Guru, body and soul. As per Sikh tradition, Lehna (the future,
Guru Angad), when questioned by Guru Nanak as to why he always
followed him like a shadow, replied that "he knoweth not where else to
go." The Sikh Gurus upheld the supremacy of religion as a binding
force for mankind. For this they had to withstand the dissent from within.
Guru Nanak's elder son, Sri Chand, wanted the traditional ascendancy
of the ascetic to be maintained in the religious hierarchy. Then followed
the state abetted dissent from Prithi Chand and Ram Rai. The Sikh
Gurus could steer clear of all these situations and upheld the doctrines
enunciated by Guru Nanak, even when they had to offer martyrdom.
Guru Arjan's refusal to submit to the state authority and pay a toll
because he was from 'Khatri' caste provided an opportunity to those
who saw it as a challenge to the elitist concept of religious
denominations. Shaikh Sirhindi's response in this regard needs special
notice. Guru Tegh Bahadur gave his life for freedom of worship one of
the important components of the concept of human rights. Guru Gobind
Singh kept up by launching crusade against 'those who have evil minds,
are intent upon trouble making and are enemies of religion’ (Benti
Chaupai). With the creation of the Khalsa, he brought forth a guide-
model for the future world society. On the Baisakhi day of 1699, the
clarion call of Guru Gobind Singh could be answered only by those
five elevated souls, who had truly imbibed the teachings of the Sikh
Gurus into their lives.
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They became the beloved ones after having been administered
the holy nectar (amrit). They were given an exalted status among the
multitude (sangat) and received the honour of baptizing the Guru
himself. But still they remained the first among the equals. It was typical
type of democratic order that Guru Gobind Singh ushered in. The Panth
became the Guru, and the Guru a part of it : he attributed all his
achievements to the people who joined the fold of Khalsa. He sings the
praises of the Khalsa : "I have achieved victories on the battlefield
only through the grace of these people. Their help has enabled me to be
compassionatetoall........... through the grace of these people knowledge
and learning was imparted to me. I enjoy all status and dignity because
of these people, otherwise there are millions like me in this world."'®
Many facets of the miracle wrought by Guru Gobind Singh in the form
of the creation of the Khalsa are discernible today in many a socio-
political institution.

The principles enunciated by Guru Gobind Singh within the
framework of Khalsa tradition became operational even during the life-
time of Guru Gobind Singh. The Sikh tradition has it that the Guru
himself bowed to the collective counsel of the Khalsa while vacating
Anandpur fort and an improvised fortress at Chamkaur. Saluting Dadu's
grave is believed to be another such incident. When Banda's fight
against the Mughals put the Khalsa on road to sovereignty, the Khalsa
body politic got into full operation. The abolition of Mansabdari as an
institution of Government machinery and inspiring the tillers of the
soil to stand on their own were signs of fruition of Khalsa ideal of
insulating the lowest of the lowly against exploitation and giving them
confidence to stand on their own. The coin was struck in the name of
the Gurus, Nanak and Gobind Singh, no high sounding titles were
either assumed or conferred. The Sikh Misaldars following Banda Singh
Bahadur called themselves only 'Singh Sahibs' which clearly indicated
that they remained first among the equals. Lehna Singh Bhangi, the
dauntless conqueror of Lahore, refused to become a satrap of Ahmad
Shah Abdali and issue coin in his name. On the other hand, he told an
emissary of the Afghan invader, Ahmad Shah Abdali, that the Sikhs
recognised the 4kal as the sole sovereign and the Khalsa would wield
sovereignty in His name only. This was implied when the Khalsa was
declared a state in 1748. As clearly indicated on the inscription at Darbar
Sahib, even Ranjit Singh was addressed as Singh Sahib, and the title
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of Maharaja was bestowed on him by Baba Sahib Singh Bedi on behalf
of the Khalsa in 1799. The successors of Baba Ala Singh of Patiala got
the title of Maharaja only after they accepted the protectorate of the
British. It is interesting to note that whenever Ranjit Singh tended to
behave in a wayward manner and gave precedence to political
expediency over the Khalsa doctrine, chiefs like Hari Singh Nalwa
and Akali Phoola Singh (also Jathedar of Akal Takhat) did not hesitate
to express disagreement and sometimes even resentment. However,
Ranjit Singh's coins continued to bear the names of the Gurus and the
court was named as Khalsa Darbar, despite his other monarchical
aberrations. The post-Ranjit Singh period witnessed certain
developments when attempts were made to revert to the Khalsa tradition.
The battles against the British were fought in the name of the Khalsa
and the soldiers of the Khalsa army offered to forego salaries to pay
the war indemnity imposed by the British in 1845 to stall the so-called
sale of Kashmir to Gulab Singh Dogra. Such was the strength of the
democratic institutions that came in the train of the Khalsa. They got
weakened due to the inherent weakness of all democratic institutions
when it came to faction fighting and internecine groupism. Guru Nanak
while "striking the coin in this world", as Bhai Gurdas puts it, had
before him a vision that transcended Ages. The future of humanity was
his prime concern. He kept in view the march of life in totality. The
Sikh Gurus conceived such institutions and ideals that have stood the
test of the time. Each current of the modern human activity can look
back to the tradition of Nanak and Gobind Singh. The twin doctrine of
Guru Granth of Guru Panth have sustained. The prophetic slogan of
Guru Nanak "Truth shall triumph ultimately' stands ingrained in the
minds of the Sikh people. As such, a true Sikh remains an embodiment
of optimism. Guru Gobind Singh inspired the Khalsa to look ahead
and the Khalsa never faltered. The worst holocausts in 1745 and 1762
could not deter them. For the Sikhs, history is a saga of turmoil and
test of fortitude, from the battles of Anandpur to the battering of Akal
Takhat in 1984. The Khalsa of Guru Gobind Singh rises like a phoenix
after every ordeal and keeps in mind futuristic vision of an equalitarian
global fraternity.

The above are a few stray thoughts about the futuristic vision of
Sikhism. [ am sure that galaxy of scholars who have converged here
from India and abroad have many more important issues to put forth.
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The outcome will surely present a multi-facet study of Sikhism which
is already in focus before the scholars all the world over.
I thank you all for giving me a patient hearing.
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THE KHALSA IN THE SIKH TRADITION
(1699-1849)

J. 8. Grewal

When the European writers turned their attention to the Sikh past
in the late eighteenth century, one of the most important questions for
them was how the Sikhs had come to acquire political power. The
institution of the Khalsa by Guru Gobind Singh appeared to them to be
the most crucial turning point in Sikh history. The pre-Khalsa history
of the Sikhs appeared to be marked by quietism or pacifism and the
post-Khalsa history appeared to be marked by political ambition and
militancy. The institution of the Khalsa for them, therefore, marked a
rupture. This view of the Sikh past has persisted as a stereotype.

This view has been reinforced recently with much greater
sophistication than what we find in any of the European historians of
the Sikhs. It is also suggested that, though the Khalsa became more or
less dominant in the Sikh Panth during the first half of the eighteenth
century, it began to lose its hegemonic status before the century was
out. Indeed, in the early nineteenth century the Khalsa is said to have
yielded place to another tradition, called the Sanatan Tradition.
Consequently, the boundaries between the Khalsa and other members
of the Sikh community became blurred. The Sahajdharis, especially
the Udasis, became as important a part of the community as the Khalsa.
Furthermore, popular religion came to be tolerated in the Sanatan
Tradition to such an extent that it can be treated as an important part of
the religious life of the Sikhs.

We propose to have a fresh look at the Khalsa in the Sikh tradition
during the eighteenth and the early nineteenth century with reference
to two major issues : the relationship of the Khalsa with the earlier
Sikh tradition, and the identity of the Khalsa in the larger context of
the Sikh community. We propose to do this by analysing the work of
five Sikh writers and a British historian. The five Sikh writers are
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Sainapat, who wrote his Gursobha within three years of Guru Gobind
Singh's death, Chaupa Singh and Bhai Nand Lal, whose rahitnamas
are available in a manuscript of the middle decades of the eighteenth
century, Bhai Gurdas Singh who wrote his Var towards the end of the
century, and Ratan Singh Bhangu, who wrote his Guru Panth Prakash
in 184 1. The British historian, J. D. Cunningham, published 4 History
of the Sikhs in 1849. Their evidence as contemporary writers has a
peculiar importance for us.
I

Sainapat's Gursobha is not a biography. It is a katha that was
meant to be the upma of Guru Gobind Singh and to depict his charitars.
The formal title, Gursobha, leaves no doubt that it was meant to glorify
the Master. His pre-Khalsa battles are seen as extraordinary acts
(kautaks). His post-Khalsa battles celebrate the martial prowess of the
Khalsa as much as the indomitable spirit of the Master. Towards the
end of the work, the political success of the Khalsa is prophesied. The
institution of the Khalsa is seen by Sainapat as the most momentous
event of Guru Gobind Singh's momentous career.

On a certain Baisakhi day, Guru Gobind Singh 'revealed' what
had remained concealed when he created the Khalsa. His mission was
to redeem the world by extirpating the wicked. And for this purpose he
instituted the Khalsa. His declaration was significant. The entire sangat
of the past was his Khalsa and in the end there would only be the
Khalsa. The Masands were removed so that all their followers should
become the Khalsa of the Guru. They became manifest now as the sun
and the moon. Nothing was to be given to the Masands—ueither golak,
nor dasvandh, nor mannat. Every contribution was to be brought irectly
to the Guru. By the removal of the Masands, 'the world was purified'.
In all the 'ten directions' now there was to be no one else but the Khalsa.

The direct affiliation to Guru Gobind Singh was symbolized in a
new rite of initiation (khandae ki pahul). This baptism of the double-
edged sword was meant to impart power and prestige to the Khalsa.
They were given the epithet of 'Singh'. Sainapat refers to the baptism
of the double-edged sword as amrit too. The Singhs were instructed to
keep their hair uncut. The rite of bhaddar, observed on the death of
one's parents by shaving off one's head, was not to be followed by the
Sikhs. Bhaddar was a delusion (bharm) and not an act of merit
(dharam). The Sikhs should never allow the razor to touch their heads.
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Those who observed this rite were to be persuaded not to do so. The
Sikhs should have no association with those who shaved off their heads.
Bracketed with them for excommunication were 'the five' (unspecified
categories of people). The Khalsa of God (Wahiguru ji ka Khalsa)
were not to cut their beard or the hair of their heads, they were not to
smoke hukka, and they were to abandon the evil company (kusangat)
of 'the five'. The exclamation of the Khalsa was 'Wahiguru ji ki Fateh'.
Significantly, Sainapat uses of terms Sikh, Khalsa and Singh as
synonyms.

Every Singh was to grasp the sword (feg) and fight. Apart from
the sword, they carried the matchlock, the bow, the spear, and the
dagger. To die fighting was to prove one's Khalsahood. The new rahit
was to be propagated among the Sikhs everywhere so that they were
induced to become Khalsa-Singhs. In the city of Delhi some Brahmans
and Khatris had reservations about bhaddar. They were removed from
the sangat. Some others infringed the rahit and became khulasa. Yet
another case of excommunication deepened the crisis. For some time
the local administrator supported the opponents of the Singhs.
Eventually, however, the khulasa approached the Khalsa Sangat to
seek forgiveness. They were allowed to rejoin. It was during this crisis
that the local administrator wanted to know what was meant by
'Wahiguru ji ka Khalsa'. He was told that, like the Mughal emperors,
the Gurus used to have naibs called masands. Guru Gobind Singh
removed them and made all the Sikhs his Khalsa.

The non-Khalsa were seen by the Singhs as non-believers (dehria).
To become the Khalsa was to have trust in and to recite 'Gobind'. The
pure ones became the Khalsa by reciting 'Gobind' and by taking refuge
in the True Name. They were free from all kinds of attachment. They
were to sing the praises of God. The prayer of the Khalsa was to remain
attached to the feet of the only God, to sing praises of the limitless
creator day and night, never to forget His Name, and to love the sants.
His door was their only refuge. None other in the world was the equal
of the Khalsa-Singh. Sainapat begins to use the epithet Singh more
frequently after the institution of the Khalsa so that the Sikh, the Khalsa
and Sant are all embodied in the 'Singh'.

As it may be expected, with the institution ofthe Khalsa 'the Sikh
Sangat' becomes 'the Khalsa Sangat' for Sainapat. The transition is
quite simple. The entire congregation on the bank of the Sutlej on the
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Baisakhi day was Sikh sangat but all of them did not become the Khalsa.
Sainapat's explanation simply is that they were not meritorious enough
to have the blessing of saz-sang. Not to become Khalsa was to remain
alien to sat-sangat. Quite obviously, the true sangat now was is the
Khalsa sangar. Indeed, the true sangat is the one in which the rahit of
the Guru is observed. Evil inclination and thoughts are burnt in the
true sangat. Without joining the true sangat, the curse of chaurasi
(transmigration through 84 lacs of lives) is not revoked. Therefore, the
Sikh who takes refuge in God does not enjoy peace outside the sangat
even for a moment. They who have no love in their hearts do not meet
the sabha of the sants. Take refuge in the true sangar so that you attain
real knowledge (gian) by meeting the Guru through the true sangat.
The way of Wahiguru ji ka Khalsa is to love the sangat. There is no
difference between the Guru and the Sangat. The peculiarity of the
Khalsa Sangat is that one can have God's darshan in it and all its
prayers are answered by Him. The Khalsa Sangat can punish or forgive
precisely because the Sangat is one with the Guru. In short, the only
true sangat is the khalsa sangat and it can act on behalf of the Guru in
his lifetime.

To worship one Master is an essential part of the Khalsa rahit.
He is the true creator. He is present in the whole creation and in
everyone; He is the one who is known by many names. Like fragrance
in the flowers, the wick in the lamp, and the musk in the deer, His light
pervades the universe. He is the only object of worship. He is the only
perfect being, the true refuge; there is no other. All living creatures
have one master and no other; He is the perfect one who dwells within
everyone. The perfect one is the only refuge. Without devotion (bhagti)
to Him one cannot attain to liberation; one dies and takes birth again
and again in the world; without bhagti one cannot cross to the other
side. He who lodges God in his heart and lives by the shabad does not
take re-birth. The Khalsa mode of worship is 'the name of Gobind'.
Recitation of the name creates light in the mind and love of God in the
heart. God's help comes through the Name. And without the Name
there is no liberation. The noose of Death is broken for the Khalsa who
taste the nectar of the Name.

The prayer of the Khalsa is to praise God in the true sangat. This
is one way of appropriating the Name. In the company of sants one
may meditate on God to get rid of haumai. The Khalsa Sangat offers
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prayer (ardas) as a regular feature of worship. He who discards pride
and takes refuge with the sants may receive the gift of the Name.
Through His kindness Gobind bestows this gift which purifies the body
and creates the feeling of love. If the true Guru is kind even the follower
of falsehood may turn to the true sangat. Through God's grace one
may be enabled to accept His hukam. If He wills one may remain at
His court. He who accepts His Aukam does not go to hell. He who
entertains no fear of God remains condemned to blindness.

Praise be to the Guru that the True Guru is Gobind. The
juxtaposition of Wahiguru, Satguru and Gobind suggests a
metaphorical equation between God and the Guru. In any case, there
is no doubt about the importance of the Guru for the Khalsa. They who
stray away from the door of the Guru find no refuge. They remain
attached to maya and miss the opportunity of liberation. They who
turn away from the Guru find no refuge. They die and take birth again
and again and they suffer sorrow in transmigration. The fools remain
attached to the world. They do not receive the gift of the Name; they
lose everything. Without the Guru there is no liberation. The true Guru
is to his followers like water to the fish. The fish dies without water;
the fool remains ignorant without the shabad of the Guru.

A day before his death the singhs began to ask Guru Gobind
Singh as to who would be his successor. His reply was 'the Khalsa'.
"My only concern is with the Khalsa and I have bequeathed my ‘'robe’
to the Khalsa'. 'The Khalsa is my form and I am with the Khalsa'. The
pure have no illusion in their hearts. They are free from sectarian garbs
as they are free from illusion. They are like 'our True Guru'. 'Our True
Gury' is the shabad-bani.

We can see that Sainapat did not set out to give a detailed
description or a comprehensive account of the institution of the Khalsa.
He wanted to highlight its salient features. He does that in the whole
body of his work and not only in the formal chapters on the Khalsa.
Guru Gobind Singh removed the mediacy of the Masands and
excommunicated all rival claimants to the allegiance of the Sikhs in
order to ensure only one category of Sikhs, the Khalsa. They were
asked to take pahul, adopt the epithet 'Singh', keep their kesh intact,
wear the sword and other arms, refrain from smoking tobacco and not
to associate with any of those groups which did not accept Guru Gobind
Singh as their master, or did not accept the rahit of the Khalsa. Sainapat
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eqates the Sikh with the Khalsa and the Khalsa with the Singh so that
the sangar of pre-Khalsa days becomes the Singh-Sangat after the
institution of the Khalsa. The religious ideology of the Khalsa is the
same as that of Guru Nanak and his successors. Before the death of
Guru Gobind Singh, Guruship is vested in the Khalsa and in Gurbani.
The socio-political commitment of the Khalsa becomes a part of his
dharam. This is how the ideal of social justice was to be realized.

I

Chaupa Singh frequently refers to 'Granth Sahib Ji' in his
Rahitnama. At one place he uses the phrase ‘Guru Granth Sahib Ji,
Elsewhere he makes the explicit statement that Granth Sahib is to be
regarded as the Guru. Similarly, 'the Khalsa in the Guru' is a direct
statement attributed to Guru Gobind Singh. He also said that he would
be present in the sarbat khalsa; to see a congregation of Sikhs is to see
the Guru; therefore, the Sarbat Singh Sangat should be regarded as the
Guru. The protector of the Sikhs is Akal Purakh; the shabad of the
Guru is their support and sustenance; and Guruship lies with the sarbat
khalsa. Again wherever the entire body of the Sikhs comes together 'l
would be present there'. Not any individual but the collective body of
the Sikhs is 'the Guru-Khalsa'.

Chaupa Singh refers to pahul as the site of initiation for the Sikhs.
He lays great emphasis on unshorn hair (kes#) as the symbol and the
seal of the faith. He mentions the full exclamation '‘Wahiguru ji ka
Khalsa, Wahiguru ji ki Fateh’ as the greeting of the Sikhs and the
Guru. The Sikh of the Guru was to wear arms and to adopt the epithet
'Singh'. He was to observe the rahit. The purpose of creating the Khalsa
was to snatch power from the Turks by force and bestow it upon the
Panth. The Panth was deliberately made distinct from all other categories
of people so that a single Sikh could be identified in a crowd of
thousands. Just as Guru Arjan made the Sikh scripture clearly distinct
from all other scriptures so did Guru Gobind Singh make the Panth
distinct from all other panths : it was like 'a mote of stone in the eyes of
Hindus and Muslims that can neither be taken out nor does it get
dissolved.'

Under no circumstances was the Sikh of the Guru to do three
things : to observe the rite of bhaddan, to use tobacco in any form, and
to resort to female infanticide. He should have no connection with a
Sikh who kills his daughter. He was not to associate with five spurious
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categories of Sikhs : the Minas, the Dhir Mallias, the Ram Raiyas, the
Masands, and the followers of Masands. The one category of people to
be spurned, whether male or female, was 'the Turks'—the enemies of
dharam who could never be trusted. The Sikh of the Guru should not
listen to discourses of the Turks, or the Jogis; he should not listen to
any ascetic, or to any other turban-less person. He should not visit the
places of Sakhi-Sarvar and Gugga. No sepulchre of any kind, whether
over a grave or a spot of cremation, was to be regarded as sacred. In
short, no one other than the Guru and no teaching other than that of the
Guru was to be followed.

The religious life of the Sikh of the Guru was to be based entirely
on Gurbani : recitation of the Japu and other banis after bathing early
in the morning, ardas, visit to dharmsal with offering from honest
earnings, recitation of the Rahras in the evening, followed by another
visit to the sadh-sangat in the dharmsal for katha and kirtan. In fact
bani and sadh-sangat are bracketed with kesh, kirpan and kachh.
Incidentally, Chaupa Singh refers to kangha and kada at other places,
completing the 'five ks' without any formulation. There could be no
Guru besides the ten Gurus from Guru Nanak to Guru Gobind Singh,
the Khalsa, and the Granth. A Sikh of the Guru should not use the
epithet 'Mahant' or even 'Bhai' for himself. This kind of pride had led
the Masands to ruin. The Sikh's dedication to the Guru should be total,
commiting his body and mind and wealth to the cause of Guru. This
total dedication also meant that no faith was to be placed in any dharam
other than that of the Guru. The faith of the Sikh (sikkhi) was to be
preserved in all situations The Panth was created indeed to preserve
the faith.

The doctrines and religious practices of the Sahajdhari Sikhs are
the same as those of the other Sikhs of the Guru. However, in their
initiation, the khanda in replaced by the foot of the manji of Guru
Granth Sahib. The Sahajdhari Sikh may or may not wear the sacred
thread, or the sacred mark, but the keshdhari Sikh is forbidden to do
any of these things. The Sahajdhari Sikh was not allowed to regard
any person as his Guru. He was not allowed to observe the ceremony
of bhaddan. He was not allowed to shave off his beard. On the birth of
achild, the Sahajdhari could give charan pahul of five Sikhs as gudhti.
The Sikh woman was not to be given khandae ki pahul but she was to
go to the dharmsal twice a day like men. Like them, she was to
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memorize the shabad-bani of the Guru and to recite it. She was to
sing the hymns of suhag and ghodian but not secular or lewd songs.
She was to recite the gur-mantar and not to believe in graves and
madhis.

Chaupa Singh's Rahitnama records preference for the keshadhari
Sikhs over the Sahajdharis. The Sikh of the Guru is told not to associate
with those who have not taken pahul Here, the pahul may not
necessarily be the khandae ki pahul. At another place, however, the
keshdhari Sikh is told not to distribute parsad in a congregation of the
Sahajdharis. Considering the sanctity attached to the kesh by Chaupa
Singh, his suggestion regarding the rite to be performed at the birth of
a male child is significant : he was to be given khandae ki pahul and
he was to be named by consulting Granth Sahib. Similarly, what is
strongly recommended at the time of death is not mourning or bhaddan
but kirtan, bhog-path of Granth Sahib, and ardas. At the time of
shradhs too, Sikhs and not Brahmans were to be offered food. For the
ceremony of marriage, however, Chaupa Singh brings in Brahmans
for its performance. In some other ways too, he wants the Brahman
Sikh to be given greater consideration than the other Sikhs.

Chaupa Singh was a Brahman and a certain degiee of
Brahmanization of the Sikh tradition may be expected from him. The
space and attention that he gives to the invocation of 'the Mother' by
Brahmans—a service which they performed for Guru Gobind Singh—
is in keeping with the role given to Brahman in the affairs of Guru
Hargobind, Guru Har Rai, Guru Har Kishan, Guru Tegh Bahadur and
Guru Gobind Singh. Chaupa Singh looks upon the Sikhs as equals in
faith but not for commensality and matrimony. He exhorts the Sikh of
the Guru not to discard the customary practices of varanshrama. He
tries to emphasize that Sikhs are all one, irrespective of their caste
background, in the matter of sikkhi, with all its 'dos' and 'don'ts' applied
uniformly to everyone, but their social relations should be governed by
the conventions of each varna. An infringement of the latter is forecast
which was probably a post-eventum prophecy. In other words, the
Khalsa Sikhs of Chaupa Singh's day were not observing the vanra
conventions very strictly. Chaupa Singh telis the Sikhs of the Guru not
to mix with the 'outcaste’ Sikhs.

There are some other statements in the Rahitnama of Chaupa
Singh which are not without significance. In a crisis the Sikh of the
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Guru shall recite the Japuji five times after mid-night and meditate on
Wahiguru; he should request other Sikhs to pray for him, and he should
render service to them. The implication is very important : the Sikh of
the Guru is not to resort to any popular device or turn to any non-Sikh
agency in any situation. A Sikh who could read and write should prepare
copies of Granth Sahib for distribution among the Sikhs without
stipulating remuneration. A Sikh of the Guru should show veneration
to Gurmukhi script by ensuring that no paper on which Gurmukhi
script was written was trampled under feet. The Sikh martyrs were to
be revered by treating the spots of their execution as shahid ganj. The
shabad-bani of the Gurus and their sakhis, not musical renderings for
sensual pleasure were to be sung or propagated. A Sikh of the Guru
should visit places associated with the Gurus. Before starting on travel,
a Sikh of the Guru should perform ardas in the dharamsal, and on his
return should visit the dharamsal first. The places of pilgrimage for
him are Gurdwaras. Wherever there are five, ten, fifty or a hundred
Sikh homes, the Sikhs should establish a dharamsal and appoint a
good celebate Sikh as dharamsalia.

A Sikh of the Guru who aspires to be a sardar should serve the
Sikhs. If a Sikh of the Guru becomes a sardar or a Raja he should
appoint good Sikhs as his langaris and not those who smoke tobacco,
wear caps, observe bhaddan, indulge in theft or illicit sex, gamble or
infringe the rahit in some other way. The rule of the true Sikhs was to
last for ever : no other rule was to follow their rule. This is Chaupa
Singh's way of referring to raj karega khalsa. Chaupa Singh asserts
that what he has written was approved by the Guru and by the Sikhs.
It is addressed to the Sikhs and not to others. Good rahit should be
followed in consultation with the Sikhs. In other words, rahit could be
supplemented in accordance with the teaching of the Guru and the
understanding of those teachings by the Sikhs.

The rahitnama attributed to Bhai Nand Lal is short but incisive.
The rahit is obligatory. Not to follow its injunctions is to turn away
from the Guru. To obey his words is to live in accordance with the
Divine Order (hukam). That the rahit recommended is the rahit of the
Khalsa is evident from the equation of the Sikh with the Khalsa. The
Sikh does not remain concealed among lacs of Hindus and Musalmans.
How can the kesh and turban over the head and an ample beard remain
concealed? The Sikh of the Guru gives recognition to none other the
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Khalsa, he turns to nothing else but the shabad for worship, and he
accepts no instruction other than that of the Guru. Such a Sikh is like
the Guru. He is a sant. He hears the shabad, he reads the shabad, and
he lives in accordance with the shabad. He regards the bani as the
Guru. Listening to shabads in the congregation (diwan) every day is
as important for the Sikh of the Guru as the daily recitation of Japu
Jap, and Sodar Rahras.

The Sikh of the Guru is committed to house-holding (grhisr) but
he remains detached (bairagi). He serves the Sikhs as his Gur-bhais,
and gives preference to them over Brahmans, Khatris, Jogis and
Sannyasis. Service of the Gurbhais is the source of all wealth and
honour for him. Indeed, the Gur-bhai is equal to the Guru himself.
Therefore, on all occasions, a Sikh of the Guru should feed the Sikhs of
the Guru, recite the Anand with them, and offer a collective ardas.
In a crisis, if a Sikh feeds five Sikhs and they pray for him, the
crisis in resolved. At the time of shradhs a Sikh should prepare the
best meal possible, invite the Khalsa to eat, recite the Anand and
offer ardas. There is no room for Brahmans on any of these
occasions.

The word of the Guru has replaced all earlier dispensations, giving
exclusive validity to the Guru-Murid dispensation. Not the Vedas, the
Shastras and the Puranas but the Name alone is the ladder for liberation
now. He who listens to it, reads it, and meditates on it would attain to
liberation. The practices of the older times, like older scriptures, have
been replaced by new ones. No puja, archa or kirya is to be observed
now. The Sikh of the Guru should not use the razor, observe bhaddan,
or recite the Gayatari. He should not wear dhoti or bare his head. He
should not listen to Pandits, Padhas, Mians and Muhants. He should
not visit madhis or masanis. To cut one's beard amounts to committing
incest; to use tobacco in any form is to eat beef. He who gives charity
to Brahmans not inclined towards the Guru shall be born as a dog. All
the kirya-karam of the Panth of the Guru have been performed by the
Akal Purakh. The Sikhs of the Guru do not need the Brahmans. They
who believe in them go to hell. No Sikh of the Guru was to steal another's
property or to indulge in slander. The women outside one's kinship
were to be regarded as sisters and daughters and never as an object of
sex. However, no woman was to be trusted and no secret was to be
shared with a woman.
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HI

Bhai Gurdas Singh uses the phrase 'Gur sangat kini khalsa’,
carrying the implication that the Guru transformed the Sikh Sangat of
the earlier days into the Khalsa. He also says that Guru Gobind was
the Guru and the disciple at the same time. This carries the implication
that he took pahul from the five Singhs and that he made the Khalsa
the Guru in his lifetime. Bhai Gurdas Singh's conception of God is the
same as that of Guru Nanak and his successors. He is the only object
of worship. Meditation on the Name is the most efficacious path to
liberation, and liberation depends ultimately on God's grace. Without
His grace, even Brahma, Vishnu and Shiva cannot know Him. He alone
is eternal and, therefore, the only Truth. He is the True Guide (satgur).
True is His Name. He is known through His revelation (shabad) which
stands equated with Gurbani. God's hukam is all pervasive.

Guru Nanak established the true community of believers (sat-
sangat). The members of this sangat were invited by Guru Gobind
Singh to taste the baptism of the double-edged sword. The Khalsa-
Sangat is synonymous with Sikh Sangat. They who forget the Master
find no place in this sangat. The Manmukh is contrasted with the
Gurmukh who is equated with the Khalsa. They who are enabled to
recognize God's hukam become Gurmukhs. Others remain affiliated
to other than God. The gift of the Name is bestowed upon Gurmukhs.
The Gurmukh meets God but others wander in transmigration. The
Gurmukh is found in the true congregation, where the praises of God
are sung. What was true of the Sikh-Sangat remains true of the Khalsa-
Sangat. Significantly thus, Bhai Gurdas Singh gives primacy to the
religious concern of the Khalsa.

Guru Gobind Singh became manifest (pragtio) as the tenth avtar.
He worshipped God and started the Khalsa Panth. With kesk on their
heads and the sword in their hands the Khalsa vanquished the enemy.
They more the kachh of sexual control and took up arms. They
proclaimed the true victory (fateh) of the Guru and won the field. They
annihilated the demon-like enemies. The worship of God was made
manifest in the world. Thus rose the Singh warriors in their blue clothes.
They proclaimed the Divine Name (Har-nam) by destroying the wicked
Turks. No one could withstand them : the sardars took to their heels;
the rulers (raja, shah) and their associates (amirs) were reduced to
dust. The mountains trembled and the earth was shaken. People



TrE KHALSA IN THE SikH TRADITION (1699-1849) 31

abandoned their homes and the world suffered misery in the clash.
'There is no one exept the True Guru who puts an end to fear' (bhai
katanhara). No one could stand against the might of the Khalsa. '‘Praise
be to Gobind Singh, at once the Guru and the disciple.’

The Khalsa was instituted neither in response to any exegency
nor with the idea of capturing political power as an end itself. In
accordance with the hukam of Gurbar-Akal came intuitive knowledge
and the Khalsa was created in a perfect manly form. When the Singhs
rose with a roar the world was frightened. They killed the su/tans, and
the pirs concealed themselves. The Turks and the Muslims, and things
Islamic, lost their former importance : the Quran and the shariat, the
mosque, the call to prayer, and the prayer, the kalima and the sunnat
(circumcision), the gazis and the mulias, the fatiha, the durud and the
zikr, the pirs and mazars. The religion of Muhammad and his ummat
were thus overshadowed by 'the third religion' (tisar mazhab) and 'the
third panth' of the Khalsa. The third mazhab and the third panth were
also different and distinct from the Indic (hindak) tradition represented
by the Vedas, the Puranas, the Shastras, the temples and the idols of
stone, the yagya and the hom, the Brahman, the Pandit and the Jotki.
The hukam of Akal was made manifest to the world. The sword taken
up by the Khalsa in accordance with the command of Guru Gobind
Singh was meant to establish the worship of Akal on a secure footing
by eliminating its enemies. The 'victory of the Guru' was meant to
make the truth prevail.

The larger purpose of the Khalsa sanctified Sikh rule in the eyes
of Bhai Gurdas Singh. Misery and sorrow yielded place to peace and
bliss. The Khalsa wielded power without fear but with true justice.
The things associated with saf jug were made current in the kal jug.
The annihilation of the Turks, the mlechh, was a prelude to the
prevalence of truth. True dharam was made manifest so that the praises
of God could be freely sung. Falsehood and deceit vanished before
truth when the victory of the Guru ushered light in the world. An
important dimension of the situation was tolerance. There was no
persecution on the basis of religion. In fact, what was established firmly
by the Khalsa was freedom of the conscience. The freedom which the
Khalsa won for themselves was extended to others. It became possible
now to preform jagg and ~om. The world began to live in happiness. It
was made resplendent by the dharam promulgated by the Gurus to
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remove darkness. Here Bhai Gurdas Singh gives a longish comment to
the effect that the Sikh faith, which is same as the faith of the Khalsa,
leads to liberation. He invites others to seek refuge in Guru Gobind
Singh.

Guru Gobind Singh commands praise as a disciple of the Primeval
Being (mard ka chela) because of the revolution he wrought through
the Khalsa. They raised their standards over the earth and became its
rulers. They took care of the world and promoted happiness. They
triumphed over the self centered. They established true rule, and true
dharam was made manifest in the world in accordance with the hukam
of Akal. Their victory established true seats of power. The world was
reassured to worship God without fear. The devotees of God could
now join the congregation of the Guru's followers (gur-sangat mela).
The Sikhs of the Guru (Gursikh) could now promote the way of devotion
shown by the Guru (Gurbhagti). He who appropriates the Name is
acceptable to God. He is freed from kam, krodh, lobh, moh and hankar
and he is enabled to practise the inner discipline. Here Bhai Gurdas
Singh uses metaphors from Yoga to refer to the path of liberation :
control of the breath, the six chakkars, sunn-samadh and anand. He
leaves no doubt, however, that he is talking of the path of Guru Nanak.

Bhai Gurdas Singh does not present a description or a narrative
of the institution of the Khalsa and their triumph. He is emphatic about
the salient features and therein lies the significance of his statement.
He underlines the importance of the baptism of the double-edged sword,
hammering the point (by implication) that Guru Gobind Singh accepted
khandedhar pahul from the Khalsa. They who tasted the pahul kept
their kesh intact, wore the sword, and adopted the name Singh. They
also wore kachh as the symbol of sexual restsaint. They were manly
(mardana) as brave warriors and also because they kept flowing beards.
There is also the suggestion that they adopted ‘Wahiguru ji ki fateh' as
a form of greeting. They wore blue dress.

The Khalsa was instituted with divine sanction, not in response
to any exegency, nor to acquire political power as the primary objective,
but to safeguard and promote the Sikh tradition. The principles of
toleration and justice reinforced the sanctity of Sikh rule. There was no
difference between the Sikhs and the pre-Khalsa days, and the Khalsa
in terms of their religious ideology and faith. Both the Sikh faith and
the Khalsa Panth had an identity that was different and distinct from
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that of the Muslims and Hindus. Bhai Gurdas Singh does not pray for
power. There is no indication that he was seeking patronage. He prays
for the boon of the Name, association with the sangat, eradication of
haumai, acceptance of the hukam, and attainment of liberation. He
wanted his message to be widely disseminated.

1\Y

Ratan Singh Bhangu, who wrote his Guru-Panth Prakash in 1841,
looked upon Guru Nanak as the bestower of sovereignty on the Sikh
Panth. The true king of both the spiritual and the temporal worlds,
Guru Nanak empowered the sparrows to kill the eagles, he empowered
the lambs to kill the tigers. Bhangu had no difficulty in believing that
the Prophet of Islam told Babur that Guru Nanak could bestow rulership
of India on any one. When Babur at last approached Guru Nanak for
this gift, rulership was given to him for seven generations. Seven,
because he had given seven handfuls of bhang to Guru Nanak. On
further importunity from Babur, the boon was modified : the successors
of Babur would continue to rule until they began to oppress the followers
of Guru Nanak. The first two successors of Babur remained on good
terms with the successors of Guru Nanak but Jahangir, Shah Jahan
and Aurangzeb gravely deviated from this position.

Guru Gobind Singh, the tenth Nanak, decided to withdraw power
from the Mughals and to confer it on the Sikhs. However, sovereignty
could not be withdrawn from the Mughals without empowering the
Sikhs. Kingship (patshahi) can never be attained without wars and
battles (juddh). The followers of Guru Gobind Singh belonged to a
score of erstwhile outcaste and low caste people or to castes which
were of no consequence. They knew nothing of policies. Bhangu
mentions them at random : Jats, Banias, Kirars, Khatris, Lohars,
Tarkhans, Chhipas, Gujjars, Kambos, Suds, Jhiwars, Nais, Aroras,
Ghumiars, Sainis, Suniars, Chuhdas, Chamars, Bhats and Brahmans
(of the jajmani system), Bahrupiyas and Labanas. They emphasized
the might of the Mughals in contrast with their own helplessness. Being
armless and devoid of martial tradition they were like sparrows before
eagles, like lambs before wolves, like deers before lions. Guru Gobind
Singh knew that this attitude was determined by the charan-pahul
which produced humility and kindness.

Guru Gobind Singh decided to replace charan-pahul with
khandae ki pahul. He selected five Sikhs, coming from five different
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castes : a Khatri, a Jat, a Chhipa, a Nai and a Jhiwar. To them was
administered pahul prepared by mixing sweets in water witha double-
edged dagger while the first paudi of var Bhagauti, the 32 Savviyas
and the Chandi-Bani were being recited. They were asked to recite
'Akal' and to exclaim Wahiguru ji ki Fateh. They drank from one vessel
so that there was no difference left between them. The idea was to
create a casteless brotherhood.

The sacred thread and the sacred mark were discarded along with
the ideal of four varnas and four ashramas. Each of the five bhujangis
was given the sword (fegh) by Guru Gobind Singh, with the injunction
that they were to maintain the sanctity of the kesh, wear arms all the
time, never to use a razor, to tie the turban twice a day and to wear
kachh. Finally, Guru Gobind Singh took pahul from the five to become
'himself the disciple as well as the Guru' (apae gur chela). This,
according to Bhangu was an old Sikh tradition : Guru Nanak had
installed Angad as the Guru in his lifetime.

Bhangu equates the Sikh with the Khalsa and the Khalsa with
the Singh so that the Panth remains a single entity for him. The Khalsa
acknowledged no authority other than that of the True King. Another
way of underlining the sovereignty of the Khalsa was to contrast it
with the 'subject people' (raiyat). If the Khalsa claimed to be sovereign
in relation to all temporal authorities, was there any authority within
the Panth that the Khalsa were supposed to acknowledge. Bhangu does
not refer to any specific injunction but he takes it for granted that the
collectivity of the Panth possessed the authority of the Guru. He makes
it explicit by using the phrase 'khalsa guru, guru khalsa'. He also
refers to the Sarbat Khalsa and its gurmatas. The khalsa sangat is also
equated with the Guru : Gur-Sangat, Sangat-Guru. Bhangu attaches
great importance to 'the five' and their sanctity : the Guru is present in
‘the five' and in five Sikhs there is the same power as in gurbani.

More often than not, Bhangu refers to the Granth as Guru Granth
or Sri Guru Granth. He does not refer to the Dasam Granth anywhere.
However we have already noticed that he refers to the Var Bhagauti
and the 32-Savviyas as the compositions of Guru Gobind Singh and he
refers to Chandi Bani. Elsewhere there is a specific reference to the
Chandi Charitar. There is a reference also to the Jap and the 4kal
Ustat. All these compositions were recited as sacred bani. It is
nevertheless clear that Sri Guru Granth for Ratan Singh Bhangu is the
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Adi Granth as the Guru was regarded as the voice of Akal. The voice
of the True Guru, embodied in the Adi Granth, was devoutly sought in
all critical situations.

The Khalsa are told by Guru Gobind Singh to follow the word of
the Guru-Granth. They should recite the Japu, the Anand, and the
Rahras every day. At the same time they should recite the Jap and
Chandi-Bani. They were forbidden to believe in ghosts and to worship
sepulchres of the dead, Gugga and Sakhi Sarvar. In accordance with
their means, the Khalsa should make contribution towards the golak
of the Guru. They should offer food to the Khalsa (and not to Brahmans).
They should not wear dhoti. They should practise hunting. They should
get training in the use of arms. They should eat jhatka mutton and not
kuttha meat. They should impose tankhah on those who deviated from
the rahit. Elsewhere, blue dress is mentioned as the preference of the
Khalsa. According to Bhangu, the Khalsa used to eat together and
share their meals with one another, except the nich. There were several
categories of people with whom the Khalsa were forbidden to have
any association : those who killed their infant daughters, those who
smoked tobacco, and those who followed the Minas, the Ram Raiyas
or the Masands.

Bhangu dwells consistently on the past opponents of the Khalsa—
which clarifies the position of the Khalsa of his conception. First of all,
there were the Masands who were opposed to the very institution of
the Khalsa because it involved conflict with the state. They were
removed, in fact sacrificed to Chandi. Much more persistent opponents
ofthe Khalsa were the Sultanis, the worshippers of Sakhi Sarvar. With
their fundamentally different religious beliefs and practices, the Sultanis
did not want to relinquish their influence over the Jats with whom the
faith of the Khalsa was finding favour. The Ram Raiyas, who did not
believe in the Guruship of Gurus Har Krishan, Tegh Bahadur and
Gobind Singh but in the Guruship of Ram Rai and his successors,
were audacious enough to ridicule the Khalsa bid for sovereignty. The
Ram Raiya Masands of a village near Pail were eliminated by the Khalsa
under Banda Bahadur. The differences between Banda Bahadur and
the Khalsa (who came to be known as Tat Khalsa) were both doctrinal
and political. Banda claimed sovereignty and rulership for himself
whereas the Tar Khalsa claimed that Guru Gobind Singh had bestowed
sovereignfy on them. They could not play the second fiddle to Banda.
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Moreover, Banda discarded Wahiguru ji ki Fateh in favour of Fateh
Darshan, he discarded blue dress in favour of the red; and he discarded
meat-eating in favour of his Vaishnava proclivity for vegetarian food
cooked according to the traditional ritual. The ideal of social equality
(sarbangi rit) was dropped by Banda. In fact he separated his panth
from the Khalsa. Therefore, the Tat Khalsa withdrew support from
him and, later on, ousted his followers from the Harmandar Sahib.
Mata Sundari supported the Khalsa; as the sons of Guru Gobind Singh
they were given the boon of sovereignty; and to Banda had been
assigned only a service.

There were three other grou.ps of people who were opposed to the
Khalsa : the Gulab Raiyas, the Gangu Shahis and the Niranjanias Sodhi.
Gulab Rai, a descendant of Guru Hargobind, set himself up as a guru
at Anandpur and started giving blessings and boons to people. He was
encouraged by the Mughal emperor Bahadur Shah in his enterprise.
He became an active enemy of the Tar Khalsa. He used to administer
charan-pahul for initiating his followers. He insulted the Udasi Sant
Gurbakhsh who had established his dhuan at Anandpur after its
evacuation by Guru Gobind Singh. Gurbakhsh cursed him and none of
his descendants survived. Gulab Rai's opposition to the Khalsa ended
with his death. Gangu had received a manji from Guru Amar Das. His
successor in the early eighteenth century was Kharak Singh. When no
Sodhi Guru was left he started propagating the idea that the Sangat of
the Guru had become 'a widow'. He assumed Guruship. He claimed to
possess supranatural powers and taunted the Khalsa that they had been
defeated. He insisted on administering charan-pahul to those who were
inclined to take khandae ki pahul. At last, a Khalsa of Delhi, named
Mihar Singh, demonstrated the efficacy of the prayer offered by five
Sikhs and people turned away from Kharak Singh. His face was thus
blackened, like the face of his predecessor Gangu when he assumed
guruship in time of Guru Amar Das. Like Gangu, Hindal was appointed
by Guru Amar Das as a manji-holder in Jandiala. He too assumed
guruship and wrote a Janamsakhi to exalt himself even above Guru
Nanak. He became a Niranjania to separate his following from the
Sikhs. His grandsons abandoned the Sikh faith altogether, opposed the
Khalsa, and supported the Mughai administrators and Ahmad Shah
Abdali in their measures of persecution against the Khalsa.

Significantly, most of the descendants of the Gurus joined the
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Khalsa during the eighteenth century. The Trehans and Bhallas appear
early in Bhangu's narrative. Indeed, when Nawab Kapur Singh
organized the Khalsa into five deras in the 1730s, one of these deras
was headed by Trehans and Bhallas, they had their own distinct standard
(nishan). By the time of the Great Carnage (vaddha-ghallughara),
not only Trehans and Bhallas but also Bedis and Sodhis are mentioned
as having joined the Khalsa. The case of Sodhi Badbhag Singh, as
presented by Bhangu in an earlier situation, is highly significant. Adina
Beg Khan approached Sodhi Badbhag Singh for help on the assumption
that the Khalsa would support the Sodhi. When Badbhag Singh wrote
to the Khalsa that as true Singhs they should help 'the guru', he received
the retort : ‘have you no fear, talking if yourself as the guru?' Thus
chastened, he himself went to join the Khalsa.

Armed struggle (danga) was the sole occupation of the Khalsa in
their bid for sovereignty. It involved sacrifices and, therefore, it needed
determination. The Khalsa braved untold hardship and suffering but
they never lost sight of the goal. That was why Khatris, Tarkhans,
Kalals and Jats obtained kingship (patshahi). Bhangu dwells on the
suffering braved by Subeg Singh who was prepared to sacrifice his
lineage because Guru Gobind Singh had sacrificed his lineage for the
Khalsa. More than on suffering, Bhangu dwells on martyrdom. He
gives great importance not only to Bhai Tara Singh, Bhai Mani Singh
and Bhai Taru Singh but also to Bota Singh, Sukha Singh, Mit Singh
and Nihang Gurbakhsh Singh. Bhai Tara Singh upheld the principle
and practice of armed conflict (danga) after Banda's fall; he gave up
his head but not his determination. Bhai Mani Singh, a true Khalsa
and a great propagator of the Khalsa faith, unbound the Guru Granth
and the Singh Sangat cursed him that his own body would be cut into
pieces. He requested the Sangat to pray that he may lose his life but
not his faith. At a later stage, Bhai Mani Singh was given the option of
Islam or death by the Mughal administrators. Quite deliberately he
asked the executioner to cut him joint by joint to become the chief of
martyrs.

Bota Singh suffered martyrdom to prove that the Singhs were not
afraid of death. When persistent persecution obliged the Singhs to leave
towns and villages and to take refuge in jungles, Bota Singh felt the
taunt 'how was he alive?' like the sting of a scorpion. He declared his
presence by collecting custom on the highway to Lahore. Single-handed
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he fought against the Mughal soldiers and died fighting. Bhai Sukha
Singh, a Tarkhan, joined the Khalsa against the wishes of his parents.
He became a persona non grata with the Khalsa because his infant
daughter was either killed by his wife or died a natural death. He became
silent and sullen but he did not give up dharm-juddh. He killed an
Afghan veteran in a dual. In appreciation of his committed valour he
was forgiven by the Panth and allowed to rejoin. Then he killed Karma
Chhina, a sworn enemy of the Khalsa. He met the challenge of bathing
in the tank of Harmandar Sahib which had been occupied by the
Mughals. He played a distinguished role during the Little Carnage
(chhota ghallughara) and, finally, he died fighting in a bid to attack
Ahmad Shah Abdali in person. Mit Singh died fighting against Jahan
Khan in order to ensure that the head of Singhs were cremated and not
carried away by the enemy.

Nihang Gurbakhsh Singh attained martyrdom in defence of the
Harmandar Sahib. His life was dedicated to the Panth. He carried the
standard of the Khalsa in front of their collective forces on all occasions.
He used to stay at the Akal Bunga opposite the Darbar Sahib in
Amritsar. When the Singhs were hard pressed by Ahmad Shah Abdali,
he thought of sacrificing his life in order to gain credit for the Khalsa
in God's court. In his ardas at the Harmandar Sahib, he prayed for the
safety of his faith and of his kesh. With great deliberation then he
prepared to meet the attack of the Afghans. Their first attack was
repulsed but they returned in larger numbers. Nihang Gurbakhsh Singh
continued to fight till his head was severed from his body. The Afghan
were harassed by the Singhs during the night and they left the place in
the morning. The dead bodies of all the Singhs were cremated together
and a shahid-ganj was contructed over the spot. [t became a source of
boons for the Sikhs and all their wishes were fulfilled.

The martyrdom of Bhai Tara Singh is equally striking. His skull
was removed with his kesh intact. Tara Singh was an ordinary cultivator
who paid revenue to the state, lived parsimoniously, and saved as much
as he could for the Khalsa. His mother and sister also worked hard
with their hands but lived on simple diet and wore coarse dress. He
used to close his ears to the call for prayer and he never thought of
taking any offer to Sakhi Sarvar or any other pir. He used to sing the
shabads of his Gurus. He had no fear of death. He never went near the
Jamuna or the Ganges; he used to bathe in the tank of his Guru. He
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never recited the name of Rama or Krishna. He used to supply food to
the Khalsa at a time when Khan Bahadur Zakariya Khan had vowed
to extirpate them. He was arrested by the Khan's ahadis. The Sikhs of
Padhana wanted to release him by force for it was hundred times better
to get a Sikh released than to get the cow or the Brahman released.
Bhai Tara Singh stopped them. The Singhs of Guru Gobind Singh
followed the lead of their Gurus and suffered martyrdom for the sake
of the Panth and its increase. Martyrdom was necessary for attaining
sovereignty. Tara Singh was taken to Lahore and imprisoned. He who
has the fear of the Guru is not afraid of death. He told the Khan Bahadur
that he had done nothing wrong. He was asked to accept Islam. He
refused. The Khan ordered his hair to be cut. The barbers failed to cut
his hair. A cobbler was asked to remove his skull with the kesh. The
people began to say that Mughal rule would not last now. As a mark of
his high status among martyrs, he was made the deodidar of Guru
Gobind Singh's sons. Tara Singh became the source of all boons.

There are some other aspects of Ratan Singh Bhangu's work which
demand attention. The pool of nectar (amritsar), ever since it was
established by the Guru, was a great source of strength : bathing in it
washed away all sins and obliterated all fears. Bathing in the pool at
the time of Baisakhi was especially important in the eyes of the Singhs.
They were keen to go to Anandpur for the Hola festival. After the
conquest of Sarhind, the Singhs decided to 'rekindle' the dehuras of the
martyr sons of Guru Gobind Singh. Apart from the singing of shabads,
five weapons were placed over the spot, taking them to be the form of
the Guru. These weapons were worshipped just as weapons were
worshipped by Guru Gobind Singh. The rite of marriage metaphorically
and of cremation literally, described in connection with the martyrdom
of Nihang Gurbakhsh Singh, has no role for a Brahman. The central
position is given to Guru Granth and Gurbani. The traditional charity
and food are offered not to Brahmans but to the Khalsa.

The ideal Singh of Bhangu is as much devoted to Gurbani and
Gurshabad asto arms. Both formed two essential features of the Khalsa
rahit. Indeed, at one place the Khalsa is equated with the Sant. The
Khalsa are far more important in the eyes of the Khalsa than any other
category of people, including the Brahmans. However, the Brahmans
deserve special protection of the Khalsa, like the cow. Bhangu refers
to the use of bhang and opium by the Khalsa rather casually. Guru
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Gobind Singh is said to have consulted good astrologers to find an
auspicious moment (mahurar) for administering khandae ki pahul to
'the five'. There are also references to 'the awakening of Chandi'. At
one place the Masands complain that since Chandi has been 'awakened'
(jagvai) she would work against the Sikhs. At another place there is
the general observation that it is no good to awaken Kali but then there
is no alternative. Only by slakening her thirst can one attain sovereign
rule. There is no idea of worshipping the Goddess. The awakening of
Chandi is the counterpart of the metaphysics of martyrdom. The way
of sovereignty lies through blood—your own if not of the enemy.

This brief consideration of Ratan Singh Bhangu's self-image
reveals, first, that the Sikh Panth is synonymous with the Khalsa Panth.
There is no difference between the pre-Khalsa and the post-Khalsa
entity. Those who do not join the Khalsa, or deviate from its doctrines
and rahit, stand conceptually excluded from its membership. The Sikh
Panth of Bhangu is not only a single entity but also a distinct entity.
The identity of the Khalsa is neither Hindu nor Muslim. However, in
opposition to Muslims, the Hindus are bracketed with the Sikhs. The
Khalsa did not subscribe to the idea of varnashrama. Metaphorically,
they all belonged to the same lineage and the same caste. There is no
reference to the patterns of matrimony. Commensality was extended to
the erstwhile shudras but not to the erstwhile outcastes. There is an
incidental suggestion of the centrality of the 4di Granth in the Khalsa
rites of marriage and death.

The doctrine of Guru Granth is a well established doctrine in which
the Adi Granth is the Guru. The practice of resorting to vak from the
Adi Granth to hear the voice of the Guru in a critical situation is quite
common. There is no mention of the Dasam Granth but the compositions
attributed to Guru Gobind Singh are as sacred as the bani of the other
Gurus. Recitation of the Chandi ki Var is quite popular. The doctrine
of Guru-Panth is well articulated by equating the Guru with the Khalsa,
and the Khalsa with the Guru. The 'Sarbat Khalsa' and its resolutions
are intimately linked with the doctrine of Guru-Panth. The authority of
the Sangat is emphasized by equating it with the Guru. The importance
and the sanctity of 'the five' are well recognized. No personal Guru is
recognized except the ten Gurus of the line of succession from Guru
Nanak to Guru Gobind Singh. The ideal Singh is equated with the
Sant. The highest honorific for a Singh is '‘Bhai'.
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There is no use of the phrase raj karega khalsa but the prophecy
that every Khalsa horseman would become a king is there. More
significantly, sovereignty is projected as intrinsically the status of the
Khalsa Panth. In the rahit of the Khalsa, the essential features are :
baptism of the double-edged sword, adoption of 'Singh' as a part of the
name, keeping unshorn hair and wearing a turban, bearing arms,
including the sword, wearing kachh (preferably made from a cloth one
and a quarter gaz long). wearing blue dress, not to wear sacred thread,
sacred mark or dhoti, refraining from the use of tobacco, eating jhatka
meat, daily recitation of Gurbani, singing of shabads or listening to
shabads being sung, to follow the word of the Guru and no other
scripture, to worship 'Akal' and no other deity, to greet others with
Wahiguru ji ki Fateh, not to believe in ghosts and goblins, not to worship
tombs and smadhs, to have no connection with the cults of Gugga and
Sakhi Sarvar, and not to associate with the followers of the Minas, the
Ram Raiyas and the Masands.

Places associated with the Gurus are sacred for the Khalsa but
not the Ganges or the Jamuna. By far the most sacred place is the
Harmandar with its pool of nectar (amritsar). The martyrs hold a special
significance for the Khalsa. They put a seal on their faith. They promote
the transfer of power from the Mughals (and Afghans) to the Khalsa;
like the sangat, and the five Sikhs, they become a source of boons and
fulfilment of wishes. Therefore, the gurdwaras associated with the
martyrs are next in importance to the gurdwaras associated with the
Gurus.

\Y%

J. D. Cunningham, who wrote his History of the Sikhs at the end
of Khalsa Raj in the Punjab, can be regarded as a good witness. He
had been living, as he says, 'among the Sikhs for a period of eight
years' from 1837 to 1845; he came into contact with 'all classes of
men'. We know that he was more familiar with Sikh literature than
any of his predecessors. His interpretation of the Sikh faith was based
essentially on the Adi Granth, the Dasven Patshah Ka Granth, the
Vars of Bhai Gurdas, and the Rahitnamas attributed to Prahlad Singh
and Bhai Nand Lal.

In Cunningham's interpretation, the views of Guru Nanak are more
comprehensive and profound than those of any other Indian 'reformer'.
They perfected 'forms of dissent' and their 'sects’ remained as they had
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left them. Guru Nanak perceived the true principles of reform and laid
down broad principles which enabled Guru Gobind Singh 'to fire the
minds of his countrymen with a new nationality'. Guru Gobind Singh
gave practical effect to the doctrine that 'the lowest is equal with the
highest, in race as in creed, in political rights as in religious hopes.''In
the heart of a powerful empire he set himself to the task of subverting
it, and from the midst of social degradation and religious corruption,
he called up simplicity of manners, singleness of purpose, and
enthusiasm of desire.' For this purpose, he created the Khalsa, making
the acceptance of pahul obligatory and himself taking if from the five
baptized Singhs. He abolished all social distinctions.

The Khalsa were to worship the One Invisible God, to honour the
memory of Guru Nanak and his ‘'transanimate’ successors, their
watchword was Wahiguru, they were not to bow before anything visible
'save the Granth', they were to bathe periodically in the sacred pool at
Anmritsar, to keep their locks unshorn, to name themselves 'Singhs' and
devote themselves to steel, and to wage war. Guru Gobind Singh cut
off the three sects of dissenters from all intercourse : the Dhirmalis, the
Ram Rais, and the Masandis. He denounced 'the shaven' and those
who impiously took the lives of their infant daughters. In the midst of
'Hindu delusion and Muhammadan error', Guru Gobind Singh
established the Khalsa as 'the theocracy of Singhs', with the objective
of vanquishing the Mughal armies and subduing the multitude. In other
words, to establish Khalsa Raj was an ideal set forth by Guru Gobind
Singh. He achieved one victory : he made himself master of the
imagination of his followers. At the time of his death, he bade the
Khalsa to be of good cheer : 'the appointed Ten had indeed fulfilled
their mission, but he was about to deliver the Khalsa to God, the never-
dying. "He who wishes to behold the Guru, let him search the Granth
of Nanak. The Guru will dwell with the Khalsa; be firm and be faithful;
wherever five Sikhs are gathered together there will I also be present.”

Cunningham saw the influence of Guru Gobind Singh on the
Khalsa of his own day. 'A living spirit possesses the whole Sikh people’,
he says, 'and the impress of Gobind has not only elevated and altered
the constitution of their minds, but has operated materially, and given
amplitude to their physical frames'. Cunningham goes on to add that
the features and external form of 'a whole people' have been modified.
The Sikh chief's 'stately person and free and manly bearing' is matched
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by 'a lofty thoughtfulness of look' of his minister of Sikh faith.
Notwithstanding these changes, most of Cunningham's predecessors
had been inclined 'to regard the Sikhs as essentially Hindu'. No doubt,
the Sikhs shared the language and some 'everyone customs' with the
Hindus of the Punjab. Yet, 'in religious faith and worldly aspirations,
they are wholly different from other Indians, and they are bound together
by a community of inward sentiment, and of outward object unknown
elsewhere.' The living spirit of the Khalsa was evident also from the
fact that they 'continue to make converts', particularly in the Sikh
Dominions.

Cunningham leaves no doubt in the mind of his reader that Singhs
formed by far the most dominant component of the Sikh community.
He does not use the term Sahajdhari but he does talk of the Sikhs of
Guru Narnak to distinguish them from the Singhs. Cunningham's
predecessors had used the term khulasa for them. They were 'almost
indeed unknown in the present day'. They were stiil to be met in 'the
cities of India' but in the Punjab 'the warlike Singhs of the tenth King'
were predominant. This observation is extremely significant because,
as we shall see later, Cunningham was aware of 'Sikh sects or
denominations' in the contemporary Sikh community.

In Sikh literature there was good deal of emphasis on social
equality. Guru Nanak denounces differences of caste. Guru Amar Das
emphasizes that all mankind is the progeny of God. Guru Ram Das
offers salvation to all the four castes through the Name of God. Guru
Gobind Singh is said to have declared that all the four castes shall
become one. The Sikhs partook of the parshad in common. However,
there was no injunction to change the traditional patterns of connubium
and commensality. Nevertheless, the Gurus laid 'a good foundation for
the practical obliteration of all differences’. Their concern for truth and
'religious unity' remained more important than social sameness or
‘political equality'. Cunningham does not fail to mention that many
Chuhdas had 'adopted the Sikh faith'. They were commonly known as
Ranghrheta Sikhs. The Muslim Chuhdas who embraced the Sikh faith
were known as Mazhabis. Similarly, the Chamars were represented in
the Sikh Panth as Ramdasis.

Among the Singhs of the 1840s were a number of great jagirdars.
Apart from the Majithias, the Atariwalas, and the Sandhanwalias, there
were the descendants of Generals Hari Singh Nalva and Tej Singh,
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Sardar Fateh Singh Man, Sardar Attar Singh Kalianwala, Sardar
Hukam Singh Malwai, Sardar Bela Singh Mokal and Sardar Mangal
Singh. Then there were a host of smaller jagirdars. Among the Sikh
Generals were Tej Singh, Jawala Singh, Lehna Singh Majithia, Bishan
Singh, Gulab Singh Pahuwindia, Mahtab Singh Majithia, Gurdit Singh
Majithia and Kanh Singh Man. There was hardly any large unit of
cavalry, infantry and artillery that did not have Sikh commandants and
soldiers. Cunningham refers to the Panchayats of Singhs from each
battalion, or company which enabled 'the Sikh people' to effectively
interfere in the nomination and in the removal of their rulers. In any
case, the army became the representative body of the Khalsa. The 'manly
deportment' of the Singh soldiers even after their defeat 'added lustre of
that valour which the victors had dearly felt and generously extolled.'

Among the recipients of revenue-free land from the Khalsa Darbar,
there were Muslims, Hindus and Sikhs. Notable among them were
Akalis, the Harmandar Sahib, and other Gurdwaras associated with
the Gurus. Above all, there were Sodhis and Bedis who received 45%
of the total revenues alienated by the state as dharmarth. Descendants
of Guru Nanak through his younger son Lakhmi Das, the Bedis, were
mostly residing in Dera Baba Nanak on the Ravi. The Sodhis figure in
the seventeenth century as protagonists of sectarian dissent. Prithi
Chand, the eldest son of Guru Ram Das, who 'sowed the first seeds of
dissent', earned the epithet of Mina, 'expressive of contempt of
opprobrium'. He was followed by Dhir Mal, a grandson of Guru
Hargobind, and by Ram Rai, a great grandson. They had been
excommunicated by Guru Gobind Singh. In the 1840, however, the
descendants of Prithi Chand were enjoying revenue-free lands with
their residence at Batala, Kot Har Sahai (near Ferozepur) and
Kothawala (near Sarhind). The Trehan descendants of Guru Angad
were near Khadur and the Bhalla descendents of Guru Amar Das, near
Goindwal. All of them had joined the Khalsa fold. Whereas the chiefs
of Kaithal and Bagarian, whose ancestors were converted to Sikhism
by Guru Har Rai, were content to have the title of 'Bhai', the Bedis and
Sodhis were known either as such or the Bedis were called 'Baba’ and
'the Sodhis sometimes arrogate to themselves the title of Guru, as the
representatives of Gobind and Ram Das.'

According to Cunningham, there were numerous sects among the
Sikhs. However, they were generally quietists and they were thrown
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into the shade by 'the great development of the tenets of Guru Gobind.'
In other words, the number of Sikhs who followed these non-Singh
sects was rather small. They were of no great consequence in the Panth
as a whole. Under 'sects’ or 'denominations', Cunningham mentions a
score of categories, including the Bedis, the Sodhis, the Trehans, the
Bhallas, the Ranghrhetas, the Ramdasis, the Mazhabis, the Akalis, the
Nihangs, and the Bhais. About half of these, as he himself says, did
not form 'sects'. Similarly, the Gyanis were simply the learned and
pious Sikhs. The Nirmalas usually administered pahul to others. Then
there were 'bodies of men' who were attached to a particular sacred
space or claimed to have been founded by an eminent or distinctive
disciple of a Guru. Thus, we are left with categories like the Ram Raiyas
the Banda Panthis and the Masandis all the whom had been
excommunicated by Guru Gobind Singh and his Khalsa. The best
known of the groups deriving their importance or distinction from Guru
Har Rai were the Suthra-Shahis, founded by a Brahman who had a
dera in Lahore. Another group at Bhai Pheru, founded by a Khatri,
could be regarded as Udasi.

Cunningham's statements about the Udasis are of some interest.
Sri Chand, the elder son of Guru Nanak, was the founder of 'the Hindu
sect of Udasis'. He justified his father's fears by founding 'a community
indifferent to the concerns of this world.' Guru Amar Das preserved
‘the infant church or state' from disappearing as one of the many sects
by declaring the passive and recluse Udasis to be 'wholly different from
active and domestic Sikhs'. In the 1840s, the sect was widely diffused.
Its members were proud of their connection with the Sikhs. They all
reverenced the Adi Granth and used it (presumably in their discourses).
Cunningham did not forget popular religion. Several 'poor and
contemned races', about whom the Brahmans were not bothered and
who were not sought as converts by Muslims either, worshipped village
or forest gods, family progenitors or stones associated with 'the great
mother'. Some of them became acquainted with the writings of the
bhakti reformers and 'regard themselves as inferior members of the
Sikh comraunity.'

Given his understanding of Sikhism and the contemporary Sikhs,
Cunningham would not have been very keen to count the number of
'quietist’ Sikhs. Neither doctrinally, nor socially, nor politically they
were of much consequence. In any case, he based his estimates on the
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strength of Sikh 'armies’ which were never held to contain less than
70,000 men and sometimes as high as 250,000. Cunningham had no
doubt that they could muster nearly 125,000 'soldiers of their own faith'.
These soldiers were undoubtedly Singh. Assuming that all families of
agriculturist Sikhs were not represented in the army, and all brothers
of the families which were represented did not join the army,
Cunningham came to the conclusion that : 'The gross population may
probably be considered to amount to a million and a quarter or a million
and a half of souls, men, women and children.' The Sikhs were found
mostly in Majha and Malwa. Only around Bhatinda and Sunam, ‘the
priest, the soldier, the mechanic, the shop keeper, and the ploughman
are all equally Sikh'. Everywhere, however, 'their enthusiasm is still
fresh, and their faith is still an active and a living principle.'



A POST-MODERNIST PERSPECTIVE :

FUTURISTIC VISION OF SIKHISM
(SIGNIFICANCE OF THE SIKH DOCTRINE AND
DYNAMICS FOR THE 21ST CENTURY CIVILIZATION)
Jasbir Singh Ahluwalia

The question of futuristic vision of Sikhism, in a sense, entails the
question of a vision of the future, particularly of the 2 1st century society
and civilization, which, hopeably, would be qualitatively different from
the present and the preceding centuries. The point that I am ;0ing to
make in this essay is that the Sikh doctrine can substantially contribute
towards the founding of the ideational basis of the third millennium
civilization and the Sikh dynamics should, therefore, play
significant role in evolving the value-pattern of the global society in
the offing.

Modern Western civilization that took birth out of the correlative
renaissance, reformation and enlightenment movements had its edifice
built up on certain ideational postulates that were radically different
from the medieval world view. On ontologico-epistemological level,
the 'modern' world view, following Cartesian dualism, involved in
different ways, the dichotomy of the noumenal and the phenomenal; of
the spiritual and the terrestrial; of mind and matter; of soul and body;
of value and fact; and of subject and object.

The sociological correlates of this world view—humanism,
secularism, secular nationalism—refer back to the underlying
dichotomy and dualism, particularly of the noumenal and phenomenal.
Empiricism asserted that the sensory mode being the only valid mode
of cognition, the manifold of phenomena constituted the only (knowable)
reality. Within the manifold of phenomena arose humanism that made
man the measure of all things without any reference to any outside
noumenal, transcendental reality, principle or norm; man's life derived
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its sense and significance, value and validity, sanctity and legitimacy
from this-worldly reality itself. Historicism held that the normative—
the value pattern of a given age—was not transcendentally determined
but historically given and was as such of relativistic nature, conditioned
by the variable of time and space. Existentialism postulated that the
particular existence of the individual is prior to and more significant
than the 'essence’, standing for the ideals, dismissed as secondary
abstractions. Secularism qua the ideology of the modern nation state—
secular nationalism—was also based on a clear-cut differentiation
between the socio-politico-economic domain and the religious domain.
God was treated as a human projection of the unconscious and religion,
like sex, was to be practised in the privacy of one's life, without any
spill-over onto the societal levels. Religious institutions were conceded
no room in the social-secular edifice of society and religious minorities
were required to sublate their self-identities into the all-excluding
nationalistic identity that admitted of no allegience of man to any
factor—faith, culture, ethnicity, language, region—other than the
deified nation-state, which like the medieval church, sought to command
complete control over man's body, mind and soul. Religious nationalism,
with its allied varieties such as ethnic nationalism, became a pejorative
term in the eyes of secular nationalism which was oriented towards
homogenizing the religious, ethnic, cultural and regional identities of
the minorities for their absorption into the majoritarian mainstream
backed by a unitarian polity which rejected participation, in the national
body-politic, of the minorities in their corporate capacities. If on
horizontal level, homogenization was attempted, on vertical level
dualism entailed a differential conception of society with 'hierarchy' as
the commonly accepted principle of social organisation notwithstanding
the contrary claims of democracy and equality.

The above sociological concepts of a world view, characteristic
of the modern Western civilization were transplanted in the Eastern
World. This world view, flowing out of Cartesian dualism of reality,
was based on four main metaphysical pre-suppositions : first, there
was a universe of 'objects' that not only existed independently of the
mind, but was also knowable independently of the subject. Secondly,
the structure of (objective) reality was considered rational with its law-
abiding forces and symmetries. Thirdly, components of reality were
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taken discrete, atomistic, without internal integral inter-connections
and linkages. Fourthly, reason was considered as the only valid way of
knowing (material) reality, with its analytic-reductionist method of
dissolving the whole into its atomistic parts.

Reason reigned supreme in nature, history and society during the
first half of the 20th century when it was knocked off from it sovereign
pedestal by its own self-contradiction, its own self-confidence.
Postulating rational, law-following nature of reality, reason claimed
that to know reality was just to know, with exactitude and definiteness,
the causative (deterministic) sequence of phenomena—such was the
belief in their law-abiding quality, with no question of any defiant,
anarchic asymmetrical functioning. Reason took pride that it had
succeeded in purging matter of self-willed arbitrariness, and in making
it totally sunmissive to law in just less than four centuries while religion,
despite the passage of many millennia, was still struggling hard to
cleanse man of his recurring egoistic swervings away from dharma.
But micro-particles, asserting their (egoistic) independence, refused to
submit to the (classical) law, and in particular, to the analytic method
of reason. The mighty reason felt helpless before the obduracy, the
indeterminacy, of a tiny micro-particle, a sub-atomic entity, which
refused to reveal its position and velocity at any single point of time,
never coming fully unhidden, undressed, before the eye of reason. The
micro-particle seemed to have a defiant 'mind' of its own—the mind
that Descartes had chopped off from the matter. Here was an unexpected
collapse of the analytically knowable universe of matter divorced from
mind; of the object dissociated from the subject; of the thing-in-itself
independent of the knower; of the perceptual data existing associatively
without the structuring role of the perceiver, and of value dissociated
from fact. The inherent paradox of modern Western-civilization became
self-evident : great technological leaps on the one side but the crumbling
down of its four-fold ideational foundation on the other side. With the
shattering of above postulates, reason faced an impasse which, in a
sense, means the impasse faced by the modern Western civilization on
the eve of the 2 1st century, necessitating a new metaphysical foundation,
anew paradigm shift, a new way of thinking for the flowering of a new
civilization in the next century.

But this does not mean a regress from reason; not 'going back'



50 KHALSA : A THEMATIC PERSPECTIVE

from reason to the irrational, but going to the supra-rational spirit in
which the rational would endure as the past endures in the present in
an organism.

This means a quest for a new dynamic, creative principle in the
sense of spirit. It is not the spirit dogmatised in religion. It is the Self-
realising Spirit which is the very creativity of the Divine, the dynamics
of the cosmos; the elan vital of history; the source of values for society
and the very essence of human spirit. The Spirit is not an incarnation of
world soul; cosmic consciousness; demiurge; nor is it a version of
Platonic Idea; Aristotelian Form, Spionoza's Substance, Hegelian Geist
or Bergsonian Duree. Spirit is not something esoteric or mystical,
inwardly felt in intuition. Spirit is an outflowing current, an outpouring
of energy; it is becoming in which novelty emerges in each new
configuration; new qualities evolve that characterize the new wholes.
From this angle, reality is not an assortment of unrelated objects; it is
rather a web of relations; a network of systems nesting in systems; of
wholes within wholes; of organismic inter-connections from the
terrestrial to the spiritual, subsumed in the life of the Spirit that
instantiates itself in relations, inter-connection, linkages constituting
such wholes and systems.

'Systems thinking' is the epistemology of Spirit, which, in turn, is
the ontology of 'systems thinking'. This, in a sense, is a quantum jump
in thinking, a paradigm shift, that has tremendous bearing on the
evolution of the 21st century civilization, which would be a global
(post-modernist) civilization based. on the concept of spirit,
distinguishable from the Western modern civilization founded on the
concept of reason.

Seen in the above context, Sikhism, being essentially a religion
of spirit, with its holistic vision, can play significant role in moulding
the ideational postulates of the global society of the 21st century and
the third millennium civilization, which, hopeably, would be based on
the category of spirit as propounded above in Sikhism, the basic
category is spirit and not Vedantic being. The Absolute for Sikh religion
is not only Sat (Being) Chit (Consciousness) and Anand (Bliss), but
also Karta Purakh (Creator). The concept of the Absolute as the
dynamic, creative spirit, Self-determinating in history, comes up for
the first time in Indian speculative thought with the advent of the
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Nanakian thought.

The Absolute qua Spirit pulsates the cosmos; the Divine pulsation
holistically binds man and nature in unity and inter-connectedness. Man
and nature are no more seen as external to each other, being involved
in inter-dependent network relationship, reciprocally conditioning the
life of each other. Guru Nanak stresses this kind of relationship at the
end of his composition Japji :

e 91g uet fuz Wiz uaf3 vazg
(Air the Guru; Water the Father; Great Earth, the Mother)

The conceptions of inter-relatedness of man and nature places
tremendous responsibility on Sikhism for addressing the problems of
safety and protection of earth and its ecosystem and of the life on this
planet.

If the pulsating of the Spirit on cosmic level organically binds
man and nature, it, on social level, binds man to man in societal
organism, for the human spirit partakes of the divine Spirit, says Guru
Nanak :

A3 Afg #f3 Af3 9 Afe
(All partake of the same effulgent Spirit)

A new kind of humanism, different from the earlier variety based
on the differentiation of the human (the terrestrial) and the spiritual
(the transcendental), arises out of the Nanakian concept which, in its
sociological form, is expressed by Guru Gobind Singh in his following
Prophetic message that has tremendous significance for the harmonious

1. As I wrote in my book, The Sovereignty of the Sikh Doctrine—A qualitative
change in the mode of manifestation of the Absolute can be envisaged in the
case of Sikhism which marks a transition from the religions of being to the
religion of spirit in Indian philosophy. If we take the pre-Nanakian religions
of substance (being) in their totality as the thesis, then, the antithesis is
represented by the Sankhya philosophy, wherein the abstact Universal
substance is dualistically cut into two, as purusha and prakriti. This is an
intermediary stage inbetween the earlier religions of substance and the later
religion of spirit (Sikhism). Here prakriti remains of the nature of substance
in the materalist sense of the term, while purusha is spirit in the idealistic
sense; the relation between the two is that of externality.

In Sikhism, which marks the synthesis-stage of this process, there is the
full realisation of the Absolute qua Spirit. The Absolute-in-itself is without
any differentiations or determinations (nirguna, nirankar). As Creator (Karta
Purakh) the Absolute manifests itself as Spirit.
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future of the strife-torn humanity :
WSH t w3 AR B ufgursd

(Recognize all humanity as one in spirit)

The new humanism, envisioned in Sikhism, stresses the divinity
and sovereignty of man, who partakes of the sovereignty of the Divine
(ﬁg") Sovereignty belongs to, and inheres in, man, and not any
organisation, religious (church) or secular (state). Organisation is only
a medium for realization of the sovereignty of man—a medium for the
self-flowering of man’s sovereignty. The Khalsa created by Guru
Gobind Singh in 1699 is a community of such liberated, sovereign
men and women in direct and immediate relationship with the divine
Sovereign : (Waheguru ji ka Khalsa). The Order of the Khalsa, as
such, is a trans-territorial dispensation, not (eternally) bound to a
particular territory, or ethnicity. The first and primary allegience of the
sovereign Khalsa is to the divine Sovereign and not to any worldly
state. This conception had tremendous instrumental value in Sikh praxis
in opposing the feudal state in medieval India; the same applies, mutatis
mutandi, to the modern deified nation-state (with its homogenizing
ideology of so-called secular nationalism) which is becoming outdated
day by day. Seen in the light of the holistic vision and network
conception of social reality, the new political organisations, replacing
the existing exclusivisit nation-states, would be of the nature of systems
within systems—political, economic, social and cultural—in a global
network of relations. This would mean truly pluralistic political
dispensations essential for the self-flowering of the minorities—
linguistic, religious, ethnic, etc. as well as for their corporate
participation in polity in exercise of their sovereign right to their
respective self-identities. Says Guru Arjan, the fifth Prophet of
Sikhism :

w8 Rigters retefs
(All are co-equal partners in Thy Commonwealth)

Religious pluralism, which alone can counter the aberrations of
religious fundamentalism as well as the pseudo-secularism of the deified
nation-state, is correlative to political pluralism. Religious pluralism
will have to be cultivated as an essential indispensable value in the
value-system of the futuristic society and civilization. It is a concept
which goes beyond its present connotation of co-existence of different
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faiths and equi-distance of the state from different religions; such
connotations, in a sense, refer back to the dichotomous view of
compartmentalizing man's individual and social being.

With its holistic, integral vision, Sikhism postulates that God qua
Spirit descends in time, in history, which means the Self-determination
of the Spirit in historical time, distinguishable from the earlier views of
revelation and manifestation in space, that is, in nature. The Self-
determinating Spirit is revealed in different religions. As such, different
revelations are equally co-valid, having been given to man relative to
his modes of cognition as well as the variables of time and place. This
leaves no room for the dogmatic assertion of the fullness and finality of
any single religious revelation as well as for religious totalitarianism.
(Though Sikhism embraces the other-worldly concerns of man as well
as this-worldly concerns of society, yet it is not a totalizing ideology
binding man to creedal rituals and codes from pre-natal to post-mortem
stage. The spiritual and the secular concerns are neither mutually
exclusive, nor coalscent; while being distinct, they, together, constitute
the web of life, the tapestry of individual and social being). All paths to
the Divine, all modes of worship, all forms of prayer are equally valid
and true in their respective perspectives : says Guru Gobind Singh :

2T HATZ Rt yw W foem € €t

(Same are the temple and the mosque
And same are forms of worship)
The descent of the divine Spirit in time is, in a sense, the ascent of
man in his spiritual development through different, self-chosen, paths.

The descent of the Spirit in history is visualized in Sikhism in two
forms—spiritual and temporal. Through the Guru-person, God, qua
Spirit, descends in historical time (Self-determination in history). The
spiritual sovereignty of the Godhead is envisioned in the Word (bani).
With the formal bestowal of the spiritual aspect of Guruship upon the
Adi Granth—-the Word by the Guru Gobind Singh, the Granth becomes
Guru Granth enshrining the spiritual sovereignty of the Spirit. The
temporal sovereignty of the Spirit is vested into the Khalsa created by
Guru Gobind Singh on the Baisakhi day of the year 1699 A. D. at Sri
Anandpur Sahib through the sacrament of baptismal amrit :

YTBAT A3 gu 3 ¥H

UTBR Hfg J 33 foem —gig difife fitw
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(The Khalsa is my determinate form
I am immanent in the Khalsa) —~Guru Gobind Singh
The Khalsa, in its transcendental sense, connotes the Spirit-in-
history in its temporal aspect :
WIS Yy dt §a3 EaT
YaIfe »ars YTBHT 27 —yfrgre g2
(This verily is the phenomenal form of the time-transcendent Spirit
manifest in the corporate being of the Khalsa)  —Prehlad Rai
It is an all-embracing (993 € I&") societal category, not
simplistically confined to an ethnicized, empirically available,
community of the faith-followers in India and other countries. The Order
of the Khalsa, as a dynamic societal category constituting a community
of liberated, enlightened sovereign men and women, is a medium of the
Divine will (3t F&t wa S &), a motor force of history for ushering
in a new value-pattern, a new societal dispensation, a new civilization,
with spirit as its foundational category.



ADI GRANTH AND ERNEST TRUMPP :
CRITIQUE AND TRANSLATION

Tejwant Singh Gill

Western scholars took to the study of Adi Granth or Guru Granth
as it has popularly come to be known only after the British conquest of
the Punjab. Apart from the fact, that it comprises the holy scriptures of
the Sikhs, Adi Granth is a literary work of great philosophical, linguistic
and stylistic importance. To term it world-historical or epistemic for
that matter does not entail any exaggeration. This is how it looks from
the perspective of its production that in return exercises paradoxical
effect on its reception. For the Sikhs, recurrent recitation is essentially
the mode of grasp its spiritual and ethical message. Explication does
facilitate this grasp but they find it futile to develop it into analysis and
evaluation. No wonder, as consummate a scholar as Bhai Kahn Singh
Nabha did not feel the urge to go beyond explication of which Gurmat
Martand 1993 (4th reprint) is of contingent but Mahan Kosh 1974
(3rd reprint) of final importance. As a result, amongst native scholars
who are largely Sikhs, its textual study has remained explicative. For
fear of injuring the susceptibilities of the Sikh community, foreign
scholars have kept away from this magnus opus though dispassionate
analysis and comparative evaluation are not alien to their methodological
concerns.

In this regard, the 19th century German philologist and orientalist,
Ernest Trumpp (1828-85), was an intriguing exception. In the aftermath
of the annexation of the Punjab, the then British authorities comissioned
him to translate Adi Granth into English.! He had no reluctance to do
so because his earlier work to have appeared as Grammar of the Sindhi
Language® had equipped him with enough authority to take up this
daunting task. Commissioned to this task in 1869, Trumpp had at his
disposal only a decade or so for the rigorous work this translation
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entailed. During that period his health deteriorated and his eyesight
vanished so as to render him completely blind. Constrained to spend
the last couple of years in mental hospital as a deranged person, he
died in 1885 when he was just past the fifty sixth of his life.

For all these agonising privations, he was able to translate about
one/third of Adi Granth. Alongwith, he wrote a critique of about one
hundred and thirty pages in which the issues raised are yet to be
reckoned with by the native as well as the foreign scholars. The native
scholars sought to brush those inconvenient issues aside by complaining
that they were raised by a person having no reverence for the holy
scriptures.

An oral story had gone around that he smoked while at work and
as a result several leaves of Adi Granth had got burnt. Trumpp must
have thought it below his scholarly rigour to take note of this oral
story. At the same time his missionary zeal would have impelled him
to look at it with disdain. Accepting it ipso facto and with the intention
to show how unbecoming it was for a civilized man thus to behave, M.
A. Macauliffe bemoaned his act.? Of late W. H. McLeod has termed it
as 'culpable insensitivity'. It may not be far from the truth to hold that
his comment has perhaps come handy for McLeod to absolve himself
of the ill-feeling a large section of the Sikh intelligentsia's resentment
against him may have produced in his mind. However stopping at this
rhetorical denunciation Macauliffe and more so McLeod have failed to
see this behavioral act in terms of the a priori rigour intent on dealing
with Adi Granth in so hard a way. Otherwise, it is evident from the
archival section of the library of the Munich University that the leaves
burnt were of a book of commentary Trumpp had procured for help in
his work.

On his part he found grossly unhelpful the Sikh scholars/granthis
who came into contact with him. As he contended in a rather insolent
vein : "I soon convinced myself that though they professed to understand
the Granth they had no knowledge either of the old grammatical forms
or of the obsolete words; they could only give some traditional
explanations which frequently proved wrong as I found them
contradicted by other passages, and now and then they could give me
no explanation whatever; they had not even a clear insight into the real
doctrines of the Granth." (p. vi) Though insolent his contention was
not without its grain of truth. The native scholars were ill-equipped
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then even for the hagiographical work that only later on in Mahan
Kosh became Bhai Kahan Singh Nabha's forte. Be that as it may, the
issues Trumpp raised about the (a) incoherence of its form, (b)
repetitiveness of its composition, (c) archaicism of its language and (d)
monotony of its reception, are textual deserving to be reckoned with
through dispassionate analysis and comparative evaluation. This way
of reckoning with them establishes their correlation with the Biblical
orientation, philological methodology, orientalist susceptibility and
imperialist sympathy which Trumpp overtly or covertly professed in
the course of his inquisitive but miserable life.

A tentative look at Trumpp's nature and nurture, education and
training and career and vocation lends credence to the fact that definitely
there was a correlation between the insights he forwarded about Adi
Granth and his affiliations drawing upon the Bible, philology,
orientalism and imperialism etc. In this regard several factors were
there tending to confirm this correlation. For example, Trumpp was
born of poor parents in the village of Iisfeld then a part of the
Wurtemburg kingdom. This fact was likely to generate in his mind a
feeling of humility that was however offset by his education in the
university of Tubingen known for having been the aima mater of such
celebrated thinker, play-wright and poet as Hegel, Schiller and Holderlin
respectively. At this juncture philology in the first and metaphysics in
the second instance was his field of study. To entitle himself for free
boarding, lodging and tutoring, he took up courses in theology meant
for the training of missionaries. It may not be without ironical interest
to note that for becoming known as a philologist he had first to enlist as
a missionary and remain so for quite some time.

All these unpalatable experiences filled him with grievance against
the world. To give vent to it, he had recourse to two activities. First, he
got involved in radical student agitation raging in several kingdoms of
Germany, including Wurtemberg of which he was the resident. Second,
he got interested in esoteric religion of which Swedenborg was then
the fountainhead. As a result of this double involvement dismaying to
the king and his loyal subjects, Trumpp was faced with one privation
after another. He was refused the job of a missionary even that later on
he could manage only after disclaiming his political and esoteric views.
The censure he met with and the disclaimer he put must have injured
his self-respect.
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This injury, coupled partly with bitterness and partly with
arrogance, drove him to the study of oriental religions and languages.
In a covert if not overt way, his radical and esoteric interests exercised
adetermining impact over his empathy for one and antipathy for another
religion. Whereas he professed empathy for Sufism, it was antipathy
that Sikhism in particular could draw from him. This was natural for
the former awarded enough space to radical-cum-esoteric feeling
whereas the latter rejected it in the name of ethical deviation. Second,
he empathised with Hinduism otherwise so notable for its conservative
and conventional ethos. Here again, Sikhism could only draw antipathy
from him. Afterall, ethical and innovative practice was so much its
concern.

In the course of experiencing these ambivalent and conflicting
feelings, Trumpp went through his philological training without any
recalcitrance whatsoever. Philology that he mastered with great credit
was an intricate system which Rask®, Schleicher’, and Bopp’ had
developed with profound rigour. His philological mastery led him to
hold that (a) language was pure to the extent it was pristine, (b)
declension was a characteristic of impure language and (c) phonetic
declension, coupled with its grammatical and lexical counterparts,
denoted over-all decline of a language. This theoretical conspectus
motivated him to visualise definite criteria for analysing and evaluating
the Indian languages. For these criteria, Sanskrit being pristine was a
pure language. Pali and Prakrit being later were deficient in comparison.
The new languages which to Kabir® seemed like running streams, were
even more deficient.

Trumpp was equipped with Biblical feeling which his missionary
zeal further enhanced when he got commission for translating Adi
Granth into English. Of course, Trumpp's philological mastery had a
lot to do with his choice. Whether his linguistic expertise alone could
have brought that commission looked doubtful to him. So he was full
of gratitude to the British authorities for providing him the chance to
do the sort of work that he found more important than what Max Muller
was doing with his stay in the West. In a snub he administered to the
German Indologists, particularly Max Muller, Trumpp had regretted
that they whom he ironically called 'our learned orientalists' bestowed
their whole attention on'Sanskrit alone', utterly neglecting 'the modern
idioms of India' as if 'they had no right of existence'. However he could
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not carry his notion far enough so as to develop an alternative method
of study, theory of language and philosophy of life.

Naturally this imparted orientalist proportion to the daunting task
he took upon himselfto study living languages as against the dead that
so fascinated the German indologists. The result was his translation of
about one/third of Adi Granth that brought forth a critique of one
hundred and thirty pages in the bargain. The insights arising from the
critique seem to supplement the strategies employed for doing the
translation. His first encounter occured with the content the text
represented and the language in which this representation was couched.
Since the content had nothing to do with his Biblical orientation so it
seemed shallow to him. For a missionary and that too in the nineteenth
century, salvation through revelation and redemption formed the
ultimate aim of human life. This aim could be realized only through
Biblical injunctions inscribed in the aliegorical narratives going from
incipient beginnings to apocalyptic endings. So indispensable was living
through the event that time and history, background and reality were
mere illusions. Crossing the Nile, going up the Mount and wandering
in the wilderness were the topoi held supreme in this regard. Rather
than the language in which the allegorical narrative went, categorical
was the event to illuminate the mind of the agent, listener or observer.
The esoteric feeling that residually lurked in his mind could impel him
to empathise only with Sufi texts composed in the narrative. The text
of Adi Granth employing the poetic mode could not that way win his
sympathy. So for Trumpp to regard its content shallow was quite natural.

In this regard he advanced two additional reasons as well. One
was that all categories and concepts which figured here to award
meaning and direction to human life were drawn from diverse
philosophical systems of the past i. e. Vedanta, Budhism, Jainism and
Yoga etc. He felt that their excessive reliance upon the past tended to
deprive their content of originality. What to talk of being original in
the etymological sense of going to the origins or roots of human feelings
and emotions, relationships and values, it was not so even in the
metaphorical sense of being distinct or different. Logical at the face of
it, this contention deprived his view of subtlety and sobriety so much
expected of a person of his erudite nature. After all the categories and
contentions which Adi Granth drew from the past got transfigured
before they were incorporated in its text. Whether it was the sacred
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thread of a Hindu, ascetic practice of a Budhist or esoteric action of a
Yogi, it acquired altogether a new semantic horizon. Second, he held
that there was no inner growth in the concepts and categories as they
travelled from one Guru to the other. Here again, Trumpp tended to
overlook the discursive space which these concepts and categories
struggled to appropriate in different compositions. Of course, its markers
could not be as distinct in the Adi Granth as they are in the Bible
composed chiefly through the narrative mode.

As against that, the language of Adi Granth seemed of great
interest to him. He found it "a real treasury of the old Hindui dialects,
specimen of which have been preserved therein which are not to be
found anywhere else.” (p. cxxii) Confirming to Trumpp's 19th century
philological rigour this observation denoted the presence of other
languages in this magnus opus. However it failed to connote how
through a multiple process, Punjabi was consolidating itself in
diachronic and synchronic affiliation with other languages and dialects
of the Indian and Semitic origin. With its origin as 'Lahndi' in the 'Sloks'
of Sheikh Farid, it, in Guru Nanak's compositions like 'Japu',
appropriated diction from several other sources so as to award it a
local habitation in the Punjab. Trumpp, failing to grasp this
developmental aspect of the Panjabi language, regarded Sheikh Farid
as 'a contemporary of Nanak'. No wonder the Sloks of Sheikh Farid
are for him of great interest in a linguistic point of view as they represent
the idiom of the Mussalmans of those days." (p. 685) Christopher
Shackle calls this language of 'mixed character' "drawing on a variety
of local languages and dialects as well as incorporating a good many
archaic forms and words." On the basis of this understanding, Dr.
McLeod attributes to him the model presenting the stresses and strains
of its language. This consistent presentation seems to suffer from
structralist orientation as is evident from the following elucidation of
Mcleod :

The three tiny outliers represented in Professor Shackle's diagram
are interesting for their content as well as language. Torki (Indo-
Persian) and South-Western (Multani) forms are used when Muslim
doctrines are invoked or a Muslim audience is addressed. The first
of these linguistic usage involves an appeal to a classical ideal and
so too does the third outlier. In the case of Sahaskriti, however, it is
the Hindu tradition which is addressed. The core takes place within
the grid established by the outliers. It is much closer to Hindu
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tradition than to Islam and in linguistic terms it occupies a regional
jocation. '

Suffering from structuralist orientation, Shackle's presentation and
McLeod's elucidation represent the language of the Adi Granth only as
approaching other languages. How it brings their words, expressions
and formations into its own ambit so as to give them a local habitation
and a name does not become evident from them.-In this way, the
presentation and elucidation together mark an advance upon Trumpp's
view of this language being a dark and perplexing jumble. They do not
go beyond that so as to provide an alternative model capable to suggest
its entire dynamism and density. Their advance is partial meant to award
structuralist coherence to all that seems non-structuralist in Trumpp's
view of this language.

Actually the subtlety and sobriety with which Guru Nanak strove
for such a linguistic hegemony of Panjabi, are without a parallel. There
are four Padas indeed in which as in one beginning with ‘parhi pustak
sandhia badam', he sought to award to the Sanskrit diction the tonal
effect of his native language. More disposed was he to mould the
Apabharamsa diction in this direction. No wonder, his compositions
exemplified by ‘man re ahinisi hari guru sari' (Sri Rag), 're man mera
bharm na keeje’ (Gauri Bawan) strove to put his lyrical and
introspective diction at the disposal of poetic composition in Panjabi.
Parallel to it was his practice with the Persian and Arabic vocabulary
to which the composition headed by the line "musalmanu kahavanu
muskalu ja hoi ta musalmanu kahavai"” (Var Majh) bears ample
witness. All this was secondary to the drawing of words, expressions
and usage from Lahndi so abundantly practised in so many of his
compositions. It is enough to draw attention to them by referring to
lines as "Pahila vasaru sinjani kai tan keechai vaparu” (Slok) or
"bhanda hachha soi jo tis bhavasi/bhanda ati maleenu dhota hachha
na hoisi”. (Suhi)

Thus Guru Nanak's entire effort was to enrich Panjabi by drawing
in words from other languages. In the course of this multiplex process,
they acquired the lexical veracity and tonal efficacy of his native
language. Sant Singh Sekhon, on the other hand has thus averred about
Guru Nanak's orienting of the Language.

The larger part of Guru Nanak's compositions can be safely described
as Panjabi though in them also there is a considerable mixture of
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Sant Bhakha. Guru Nanak's language is also considerably influenced
by the Multani idiom and contains Apabharamsa words and
expressions which are no longer current. In some parts the verb is
specifically in Multani idiom. The prepositions are generally of Sant
Bhakha, now Hindi as for instance ka, ke. The auxiliary verbs of
modern Panjabi like si, san, hai, han are almost entirely absent.....
The three verse forms most often used are Dohira (called Sloka),
Chaupai and Savaya...... But no form is used with classical
correctness. Variations are found which variations often lend
additional charm to the composition.'!

This process went ahead in the composition of Guru Amar Das

and Guru Ram Das. Guru Amar Das in ‘Lavan’ and 'Anand' employed
a more poignant idiom of Panjabi on which the imprint of Lahndi on
the one hand and Apabharamsa on the other was far less prominent. As
is evident from such expressions "e man meria tu sada rahu hari nale/
hari nali rahu tu mann mere dukh sabhi visarna" (Anand) the process
went more in the lyrical mode. The intellectual mode so much the forte
of Guru Nanak got secondary in Guru Amar Das. From the lyrical it
got musical in Guru Ram Das. "antari piree pyaru kiyo, pir binu
jeeveeai ram/jab lagu darasu na hoi kiyo amritu peeveeai ram"
(Tukhari).is a typical example of this change. Its acme was reached
when he employed a surprising amount of alliteration thereby deflecting
the dialogic accent to its excessively oriented monologic variation.

In Guru Arjan and Guru Teg Bahadur the deliberate effort to
revert to the Hindi-Pra'krit—A pabharamsa orientation was not to be
discounted. No wonder, they tended to go against the grain of the
Panjabi-Pra'krit—Apabharamsa orientation so much advocated by their
predecessors. W. H. McLeod, due to his structuralist aptitude, visualizes
it as one-way trajectory when (/bid., p. 85) he observes : "Beginning
with the Panjabi of Guru Nanak's 'Japuji' it progresses through the
Western Hindi of Guru Arjan's 'Sukhmani', eventually reaching the
Braj of Guru Teg Bahadur." Intriguingly enough, he ignores to underline
the fact that in Guru Arjan this reversion did not undo the earlier
practice. As is evident from "tun mera pita tun hai mera mata/tun
mera bandhapu tun mera bhrata” (Majh), "sukh sandi ghari aya/
nindak kai mukhi chhaya/purai guri pahiraya/binse dukh sabaya”
(Sorath) "tera keeta jato nahee maino jogu keetoee/mai nirgunyare
ko gunu nahee ape tarasu paioee " (Mundavni Slok) there was as much
if not more conscious effort on Guru Arjan's part to write in Panjabi
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even of the time ahead. Guru Teg Bahadur's compositions were so
meagre that their reversion could materially not cause difference.

Such a linguistic re-orientation did not find favour with Trumpp's
philological rigour. He could not sanction the liberty which words drawn
from Sanskrit, Pali, Prakrit and Apabharamsa took with their phonetic
specificity so as to acquire renewed identity in Panjabi. He was
constrained to regard it as a decline without realising that thus renewed
they tended to signify new experiences, feelings, emotions and values.
In this regard, Trumpp's philological methodology was bound by the
rigour of his time. Afterall with Erich Auerbach'?, Mikhail Bakhtin'
and Emile Benveniste' in the 20th century, it had acquired openness
to which the linguistic process evidenced by Adi Granth is unlikely to
seem aberrant or unnatural.

For Trumpp, the composition of Adi Granth entailed a lot of
monotony. As he contended with its musical pattern in mind, "It is for
us occidentally a most painful and stupefying task to read only a single
Ra'g, and I doubt if any ordinary reader will have the patience to proceed
to the second Ra'g after he shall have perused the first." Striking a
crescendo-like note, he concluded, "It would therefore be a mere waste
of paper to add to the minor Ra'g which only repeat in endless variations
what has been already said in the great Ra'gs over and over again
without adding the least to our knowledge." (p. cxxi)

This observation so depreciative of the Ra'gs and the compositional
pattern of Adi Granth also results from his philological rigour. His
Biblical feeling, coupled with his political inclination, embed this
observation as well. Covertly or in between the lines, he perhaps ruled
over the fact that Biblical topoi did not find resonance in Adi Granth.
That they could not because instead of the narrative it was the poetic
mode that Adi Granth had employed. For a scholar reposing more than
aesthetic faith in the narrative mode, the poetic one can seem nothing
but an anathema. So it seemed to Trumpp who, in the varying nuances
arising from the poetic diction, failed to find the momentum reserved
for a text as of the Bible.

No doubt Trumpp's critique is fractured and fraught in analysis
and evaluation. Aesthetic impediments born of his Biblical orientation
and methodological strategies arising from his philological rigour

‘impede and misdirect its growth. Such is the state of his translation
also in which his English renderings of Sheikh Farid's Sloks, Guru
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Nanak's 'Japu’, Kabir's compositions, Guru Arjan's 'Sukhmani' and
several more by the six Gurus and Bhagats are to be found. That his
translation poses all the problems which his critique also forwards
becomes evident from a consideration of the 'Mulmantra'. The
'"Mulmantra' is regarded as the gist of Guru Nanak's 'Japu' that occupies
primary place in Adi Granth. Thus goes Trumpp's translation of this
passage :
OM!
The true name is the creator,
the spirit without fear,
without enmity
having a timeless form,
not produced from the womb
by the favour of the Guru.
At the beginning is the True one
At the beginning of the Yug is the True one
The true one is, O Nanak, and the True one will also be.
(. 1)
Comparison of the original text of 'Mulmantra' with its translated
version brings the following impediments and misdirections into
focus:

(a) Ik Onkar that is Guru Nanak's renewed definition of the
Almighty is translated as, OM making obvious the
philological rigour weighing upon Trumpp's mind.

(b) The Almighty's two appellations of being truth incarnate and
the supreme creator are merged into a single expression, may
be because of the translator's Biblical pre-occupation with
the personified God.

(c) His other appellations of being without fear and enmity
suggest the Almighty as being the Holy Ghost.

(d) While underlining that the Almighty is beyond incarnation,
Trumpp overlaps it so much with conception that the
immaculate birth of Christ at once comes to mind.

(e) That the Almighty is truth in the beginning itself and in the
ages has a translated version in which the narrative rather
than the poetic mode seems to be more evident.

As aresult of all these impediments and misdirections, Trumpp's

translation fails to strike a contrapuntal relationship with the original
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in Adi Granth. This is the impression that the critique also holds forth
for all the analysis to which categories and concepts, composition,
content, language seem to have been subjected with examplary
diligence. No Western scholar after Trumpp has grappled with these
daunting issues. As a result, this subject needs to be studied in all its
amplitude, particularly because nothing is available on it in English.
Regretably enough, no German scholar has pursued Trumpp's trajectory
either to confirm or deny its veracity. If a solitary scholar like Annemari
Schimmel'$ has done anything, it is only by engrossing herself in the
Sufi lore and by keeping herself completely aloof from the Sikh
scriptures.
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THE KHALSA IN MODERN POLITICS

Surain Singh Dhanoa

Guru Nanak preached a whole life religion in which human values
that Guru Nanak projected had to inform all human institutions,
spiritual, social, economic or political. Guru Nanak through his nine
successor Gurus facing a variety of situations, troubles and tribulations,
made those values that were latent in Gurbani patent in their lives
demonstrating for everyone as to how straight and simple was the path
and yet how demanding and difficult it could be. Guru Nanak made it
clear that politics of the contemporary world would impinge on one's
life who was a householder. One cannot but interact in a political milieu
and one may have to confront the political authority in case it became
violative of the human values. It is borne out by his verses in the Guru
Granth Sahib on Babur's attack on India and by his verse describing
the contemporary kings as butchers. He said that righteousness from
the society had flown away and the moon of truth was not visible in the
(amavasya) or the moonless night of falsehood. If there was still any
doubt about the political import of Guru Nanak's call, it was removed
when the Guru started being addressed openly as Sacha Patshah and
later by the creation of the Khalsa as an armed brotherhood of the
Guru—centred equal human beings. It was this brotherhood according
to Panth Parkash of Ratan Singh Bhangu who took recourse to being
turbulent against Mughal administration.

It is a fact of history that the Khalsa came to prevail against the
mighty Mughal Empire within the span of a generation vindicating the
blessing of Guru Gobind Singh on the Khalsa sung as a refrain in
every Sikh congregation i. e. 'Raj karega Khalsa aki rahe na koe'.

The British defeated the Sikh armies in 1845 A. D. but they
avoided annexing Panjab because they had witnessed how the Khalsa
had prevailed over Ahmed Shah Abdali who had so easily given a
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crushing defeat to the Marathas in the battle of Panipat in 1761 A. D.
Maharani Jindan and the Sardars who were terrified of the Sikh soldiery,
invited the British forces for peace keeping in Lahore. Henry Lawrence
as the British representative and his associates in Lahore Darbar saw
for themselves that the Khalsa had got tamed during the reign of
Maharaja Ranjit Singh, and therefore, in 1849 A. D. they could muster
courage to annexe Panjab and disarm the Sikhs. The Khalsa displayed
excellent 'subordinate patriotism' in the words of A. H. Bingley for the
British masters. Afier the mutiny of 1857 A. D., the Khalsa recruitment
in the British Indian army increased significantly. The nineteenth
century ended with everything being hunky-dory between the Khalsa
and the British.

The Singh Sabha Movement from 1873 A. D. contributed to
religious awakening among the Sikhs but it posed no threat to the British
authority.

Modern political parties is a phenomenon that was unknown during
the Guru period. The Shiromani Gurdwara Parbandhak Committee
and the Shiromani Akali Dal are the two surviving institutions born
out of the ferment among the Sikhs of the early twentieth century.

There is a clear evidence of the influence of the national movement
under the leadership of Mahatma Gandhi on the Shiromani Akali Dal.
The certificate given to the Akali morchas is that the Akalis provided
Gandhiji a laboratory for testing the strategy of non-violent resistance
to the British authority.

The Shiromani Akali Dal that came into being as a modern political
party could establish no link with the Tatt Khalsa tradition of the 18th
century. Some reasons which perhaps can explain the new Khalsa
character are :

(i) The memory of the defeat by the British of the Khalsa armies
was still fresh;

(ii) The British rule was strong, effective and comparatively just;

(iii) The British had disarmed the Khalsa;

(iv) The census introduced by the British had shown that the
Khalsa was only a miniscule minority in the Panjab that they
had ruled;

(v) The Singh Sabha movement and the requirement of baptised

Khalsa for the British Indian army produced a new Khalsa,
loyal to the British, and more concerned with the form than



Tue KHALSA IN MODERN PoLiTICS 69

the content.

The new Khalsa was afraid of being left alone in the jungle and
pleaded with the British and later appealed to the Congress leaders to
make a special dispensation for them in which they could continue to
get their daily ration of food. Perhaps it was this sad transformation of
the Khalsa character that shackled the hands and feet of the Shiromani
Akali Dal stopping them from assuming a role of national leadership.
All scholars are amazed at the ineffectiveness of the the Shiromani
Akali Dal to influence events in history at the time of partition. Dr. J.
S. Grewal considers that the Sikhs being only two percent of India's
population what more could be expected from the Shiromani Akali
Dal. At least the Shiromani Akali Dal secured the Eastern part of Panjab
for India. The view of the learned historian is at variance with the
'Charhdi Kala' tradition of the Khalsa. A glimpse of the world history
will also show that there are small active groups in society who set
terms of discourse in society and make history. These 'avant-garde'
groups are never majorities of population anywhere. One wonders as
to where was the Khalsa about whom Shah Muhammad wrote only a
100 years earlier that ultimately what would come to prevail had to be
what the Khalsa Panth decided.

The pre-occupation of the Shiromani Akali Dal before the partition
was as to how to block the Muslims of Panjab from taking over power
from the British. However, the Lord so ordained that the Panjabi
Muslims were made to rule most of the empire of Maharaja Ranjit
Singh carved out by the blood and toil of the Khalsa, and province of
Sind and for some time even East Bengal.

The Shiromani Akali Dal, however, recovered from the
catastrophe very soon after the partition. Master Tara Singh unnerved
by the events that pushed the entire Sikh population to the South Eastern
side of Ravi was restored to health by the hospitality of Sardar Kapur
Singh. The Shiromani Akali Dal soon had the Panth behind them
confronting & new enemy i. e. the Hindus of Panjab and India. Our
scholars were at hand to produce literature and history to demonise the
Hindu. It became a conviction among the new Khalsa that the survival
of the Khalsa was possible only if they could live in a region where
numerically they were in a majority and they had political power with
them. The national facade of secularism did not permit the Shiromani
Akali Dal, to demand a pure Sikh majority state, so the Shiromani



70 KHALSA : A THEMATIC PERSPECTIVE

Akali Dal fought for the same objective under the cover of a fight fora
linguistic state. The Panjabi speaking Panjab came into being in 1966.
Unfortunately for the Shiromani Akali Dal in the new state, the Sikh
population was around 60 percent only and it would have been obvious
to anyone that demonisation of the Hindu had to stop if the Shiromani
Akali Dal was to wield political power in Panjab. However, mind sets
created over a period of time can not change so easily. The denial of
political power to the Shiromani Akali Dal led at first to more stridency
and confrontation against the supposedly Hindu dominated Centre. We
had Batala resolution and the famous Anandpur Saheb resolution of
the Shiromani Akali Dal. It is interesting to note that the Shiromani
Akali Dal was declaring their political objective for the first time after
about 50 years of its coming into being that the Shiromani Akali Dal
would strive to create conditions where Khalsa shall be pre-eminent or
Khalsa will have 'bol bala'.

It took about ten years with a blood bath in Panjab and pogroms
against the Sikhs in the rest of India in 1984 for the mindset to permit
the present alliance of the Shiromani Akali Dal with the Bhartiya Janta
Party. If they can be allies, then the whole thinking and record of fifty
years of the Sikh intelligentsia and the Shiromani Akali Dal would
stand condemned and every one has to accept that all the sacrifices of
the Akali volunteers; the blood bath of terrorism and the holocaust
suffered by the Sikhs in 1984, were avoidable. It is like the 1947 history
repeating itself.

It is needless to blame any particular Akali leader for the situation.
The leaders articulate the aspirations and fears of their followers. The
Khalsa is an order of Gurmukhs or the Guru Centred ones. A Guru
Centred intelligent person uses all his talents to understand God's design
in the issues involved and he tries to solve it in the light of God's will as
made manifest to him by God whereas all other wise intelligent persons
use all their talents to understand a problem on the basis of the expertise
and knowledge that they have and try to solve the same in the light of
their wisdom. It is in the company of at least five Guru Centred ones
that correct decisions on issues before them (Gurmukhs) could be taken.
Gurbani, autobiographical writings and Zafarnamah of Guru Gobind
Singh provide a world view that could guide decision making in public
affairs.

The examples of Guru Tegh Bahadur, Guru Gobind Singh, and
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Gurmukh Sikhs like Tara Singh provide a glimpse of the trials and
tribulations that a Gurmukh may come to face and the manner in which
one has to conduct oneself under such circumstances. It is a conjecture
and a conundrum for everyone to discover as to how much of the word
of the Guru finds expression in the policies, precepts, programmes and
politics of the Shiromani Akali Dal.

The Akal Purukh answered the presumputous declaration made
in the Anandpur Saheb resolution for which the Dharam Yudh Morcha
was launched in 1982, that the Shiromani Akali Dal would strive to
create congenial environment and a political set up to ensure Bol Bala
or pre-eminence of the Khalsa through bringing about the operation
Blue Star and the pogroms against the Sikhs in October-November
1984.

There came a time after 1985 when the Shiromani Akali Dal got
marginalised. It was the age of the Khadkus. It was when Shah
Muhammad's saying about the Sardars could equally describe the Akali
leaders "Shah Muhammada phirn Sardar lukde bhut mandali hoi tyar
miyan". It seems that the Shiromani Akali Dal boycotted the 1992
Assembly Election because only a Beant Singh couid deal with the
‘bhoot mandali'. The Shiromani Akali Dal leaders repeated what Rani
Jindan had done. Poor Rani Jindan lost in the gamble but the God's
grace is there for the Shiromani Akali Dal that they are again in power.
Is it at last the return of the grace of the Tenth Guru on His Panth? One
is not sure if one should be grateful to the Shiromani Akali Dal for
what they have done for the Khalsa or make a complaint in the language
of Kabir.

"Ham goru tum goar gussain Janam Janam rakhware. Kabhun
na par utar charaeho kaise khasam hamare" (SGGS, p. 482).



A DISCUSSION OF THE CONCEPTS OF SACH
AND SACH-ACHAR IN SIKHISM

N. Muthu Mohan

1. Introduction

Sach is the most prominent concept in Sikhism. The term occurs
in various contexts in the hymns of the Sikh Gurus. It is highly difficult
to an outsider like the present writer to enumerate exhaustively all the
contexts of the usage of the term Sach and other related terms in
Gurbani. However, an attempt has been made in this paper to focus on
the significance of the concept of Sach in Sri Guru Granth Sahib
Particularly in Japuji Sahib, Asa-Di-Var and Sukhmani. As the Sikh
scholars would agree that it is in these texts of Sri Guru Granth Sahib
the Concept has found its adequate and elaborate exposition.

2. The Term Sach

Sach is the Punjabi version of the term Sat which too occurs in
Sri Guru Granth Sahib along with the former to mean truth and reality.
Gurbachan Singh Talib, in the Punjabi University publication of Sri
Guru Granth Sahib often translates the term Sach as holy. The term
Sat too appears in the same form in such combinations as Sat Guru and
Satnaam, meaning true Guru and True Name. Sat Guru in the
terminology of Sri Guru Granth Sahib means the God himself, as well
as the True Gurus, the Gurus in human forms, the Sikh Gurus and the
concept of ideal Guru.

More complex is the term Satnaam, the meaning of the prefix Sat
depending upon the concept of Naam itself. Naam in Sikhism is not
just the Name of any particular God (Hindu or Muslim), but the Naam
is the word of God, the first manifestation of the otherwise formless
and nameless (Anam) God. Naam also means in general all manifested
forms of God, thus meaning the manifested world in which God is
immanent. Naam is the creative act of God, the creation and the
creatures.
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The other prominent presence of the term Sach in Sri Guru Granth
Sahib is Sach Achar and Sachiar. These terms occupy key position in
Sikh philosophy. The term Sach as figures in the first stanza of Japuji
Sahib itself is the basic problem of the entire Sikh philosophy and
religion. In Japuji Sahib, the Guru poses the question : How to become
a Sachiar? or how to live a Truthful Living? The term is a wonderful
making of Guru Nanak in Punjabi to represent the basic problematic
of religion. In some places the term Sachiar occurs to mean the God
Absolute Himself. However, the dominant meaning of Sachiar in
Sikhism is the man who lives a truthful living or a man in tune with
truth.

Now, we pass over to the term Sacha Achar, unanimously
translated as “Truthful Living”. It occurs in the often quoted lines of
Gurbani. "Truth is the hightest; However, Truthful Living is still
higher". The praxis aspect as well as the concrete aspect of truth are
reached in this passage.

3. Sach in the Broader Context

The Sanskritic tradition informs us that the usage of the term Sat
is very old, as ancient as the Vedas. It is true that the term has travelled
through the Vedic and Vedantic thinking, and afterwards it entered
into the Bhakti and Puranic traditions. The Hindu tradition with its
historical variations thus makes the broader context of the Sikh usage
of the term Sach. In the Vedantic schools of philosophy the concept of
Sat emerged as a conspicuous aspect of the Brahman concept, as a
moment of the swarupa of the Brahman namely Sat-Chit-Anand. Here
the term Sat meant to represent the reality-aspect of Brahman as an
unchanging, eternal one. In this context, it is interesting to probe into
the oppositional categories of the concept of Sat in the Upanished and
Vedantic thinking. The basic opposition of Sat in the Vedantic line of
thought is the Asat, meaning the transient world, the world of 'lifeless'
natural elements and the earthly life. They are often identified in the
Vedantic versions as Maya or Mithya, meaning illusory or transience.

Now if we look at the Bhakti tradition, the term Sat, no doubt
enters into it as an aspect of the definition—Satchitanand. However,
the most interesting thing here is that in the Bhakti thought, while the
term and concept of Sat acquires a prominence, its opposite Asat does
not get adequate representation. Bhakti tradition, as we see, is not aimed
at the distinction between Sat and Asat as it was the case with the



74 KHALSA : A THEMATIC PERSPECTIVE

Vedanta, on the other hand it is directed to provide certain amount of
justification to the created world, the creatures and human living on
earth. In other words, the trend in Bhakti is not discrimination of the
world but it is now to reachieve the unity of God and World, that are
already discriminated one against the other. Thus, the objective of
Bhakti is not thoroughly metaphysical that the world as relatively real
forms one of the ends of Bhakti. Consequently, the term Asat is retruded
backwards. Elaboration and even stating the theme of Asat has now
become antithetical to the general trend of the Bhakti tradition. To us it
is important here to note that once the concept of Asat is pushed
backwards, its opposite Sat too starts losing its categorical meaning.
Thus in the medieval Bhakti thought, the term Sat is not found as
significant and prominent as in the Vedantic tradition.

The usage of the concepts of Sach by the Sikh Gurus should be
seen appropriately in this context and one has to probe into the necessity
of the revival of the concept and the meaning filled up into the concept
in the renewed circumstances. So, we raise the following questions,
why does the concept of Sach reappear in Sikhism? What are its
opposites? What is the new meaning of the term Sach in Sikh usage?
How and why does the concept broaden or develop itself into Sacha
Achar, Sachiar etc.

4. The Theme of Sach in Sri Guru Granth Sahib

As it has been already mentioned, the concept of Sach has been
elevated to the highest place in Sikhism. It is the first and foremost,
and the most inspiring concept in Sri Guru Granth Sahib. However,
the counterpart of the term Sach, that is Asat does not occur prominently
in the Sikh conceptual frame. Otherwise said, there is an absence of
the Sat/Asat dichotomy in the Sikh thinking. The concept of Sat becomes
in Sikh thought the fundamental and all-pervasive. It stands to mean
the all-reality of God, His Holy Naam (Sat-Naam) as well as the entire
created world in all its multiplicity. The hymn in Asa-Di-Var starting
with the words "Sachchei Terei Khand, Sachchei Barhmand" clearly
demonstrates this. "True and holy are Thy continents and universes;
True and holy are Thy worlds and forms created by Thee."

(SGGS. P. 463)

In many unambiguous words, it has been shown that the
manifested and visible world is part of the reality, that is Sat. Many
other hymns of Japuji Sahib too would confirm this view point. Again
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Guru Arjun would say "Do not revile the world, it is the God's creation."
Thus there is a conscious attempt in Sikhism to pass through the
opposition of Sat/Asat and overcome the latter, and finally to make Sat
(Sach) an all-embracing category. Sach becomes the monistic principle
of Sikhism. The doctrine of the immanence of God in all beings too
makes it impossible to dichotomise the being into Sat and Asat. Thus,
we find in Gurbani, a different conception of Sach which is not
necessarily oppositional to Asat.

At the content level, there are things which are vehemently
criticised and evaluated as falseness in the hymns of the Gurus.

For example, ritualism and all externalities of religions are
condemned in Gurbani as false. The caste system with its inbuilt
structures of oppression has been uncompromisingly criticised by the
Sikh Gurus as false. Naming the God in various Hindu sects in
particularistic forms, the avatars and puranas are repudiated by the
Sikh Gurus as false. All forms of alienating attitude to others on the
basis of property, status and power are evaluated by the Gurus as false.
And finally, all perceptions of life emerging out of Haumain or
Individualism are considered by Sikhism as false. Thus the concept of
Sach seems to appropriate its oppositional category, all that is
conditioned by Haumain.

This can be confirmed by another means, that is by equating
Sachiar with Gurmukh we find Manmukh as a false person who is
Haumain-oriented. At this level, one finds that the concept of falseness
or evil does not have an ontological status on the other hand, it is
valuational (Axiological) and ethical. The concept of Sach broadens
its meaning that it is not only Truth and Reality, but also the wonder
(Beauty) (Wismad) and Virtue.

These discussions take us to the stagial unfoldment of various
hermeneutical possibilities of the concept of Sach. With these unfurling
of the possibilities of the concept of Sach, the concept ceases to be an
abstraction of metaphysics but becomes a concrete concept. It is this
concreteness that makes the concept of Sach a growing and developing
one. Sach, thus, is not an unchanging reality but a dynamic whole, a-
ped-tree which is ever creative and ever fresh. The terms Sachiar and
Sach Achar too would confirm this. They show that the Guru was not
interested just in founding yet another contemplative system of
philosophy but his objective was to establish an order of Truthful Living,
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a realistic, wonderful, ethical and dynamic Living.
5. Universal and Ecumenic Dimension of Sach

The above discussion of the Sikh concept of Sach leads us to note
the futuristic perspectives of the concept. The Sikh concept of Sach as
truth and reality differs fundamentally from the existing Indian—
dominantly Vedantic—concept of reality. The Vedantic Sat is
absolutistic, unchanging and the only reality. The Vedantic oneness
becomes equivalent to aloneness, negating everything except the
Brahman or evaluating them as Maya. The oneness of Sikh reality is
different. Here, as it has been mentioned above, the reality is all-
inclusive. It includes itself the idea of God, World, Nature, Man and
Earthly living. Itis, in modern terms, a federal unity of various aspects
of the Being. The Absolutism of Vedanta leads to a totalitarian unity
whereas in Sikhism the totality is a structure in which all the moments
of existence are vitally related. That makes the structure a dynamic
one, ever-fresh and ever-creative.

The concept of Sach in the Guru's words also contains a universal
and ecumenic dimension. Sach as Truth, Reality and God stands above
any particular religion. It is universal in scope and content. The Guru
has preferred the term Sach as the supreme category of his thought
more than any other term, for example, than the term Dharam. It is the
term Dharam during the medieval and late-medieval days which stood
for Religion, Sanadhan Dharam, Varna ashram Dharam or Vaishnava
Dharam etc. The Guru has, it seems, consciously avoided this term
and has preferred the term Sach to give a universal meaning to his
search.

In the concluding passages of Japuji Sahib, we find a wonderful
comparison or ordering of spiritual realms (Khands) where Sach Khand
stands above Dharam Khand. The realm of Truth is seen by the Guru
as higher than the realm of religion. The Guru witnessed in his life the
then existing religions ritualised, beauracratised and socially indifferent.
Consequently, the Guru perceived the path of his Sikhs as the path of
Truth, universal and ecumenic. It is this direction the Guru has left in
his conception of Sach.



CONCEPT OF AKAL PURAKH :
MAN'S RELATIONSHIP WITH GOD

Narinder Singh

Since Guru Granth Sahib is the primary source of the subject
under consideration, it would be quite in order to say a few words in
praise of the Sikh scripture prior to commencing the topic.

Granth's contents are spiritual poetry depicting the Gurus' Vision
of the cosmic order. The matter dealt with consists solely of the
meditations of God-inspired human beings, who had the spiritual
experience and have communicated the Divine Word in a spirit of deep
humility and compassion for mankind. The creed of Granth is a faith
of aesthetic feeling, a religion of beauty and aesthetically merges into
the wonderful workings of Akal Purakh.

Primarily it is a collection of devotional poems, a poetry of spiritual
experience that speaks about Naam (summary expression for the whole
nature of God), the Will or Word of God. It speaks about Concept of
God, Sikh Cosmology, Transmigration process, Karma (destiny,
doctrine of the retribution of deeds), Grace, Hukam (command, Divine
will), Bhakti (devotion), Haumain, Mysticism, Sahaj (ultimate state
of mystical union), Grihasta (householder's life), Yoga, Social
conscience, Sewa (selfless service), Mukti (liberation), suffering, and
Guru the Holy preceptor. It throws light on other schools of thought
such as Vedantism, Vaishnavism, Saivism, Islam and Sufism. All hymns
exhibit supplication in praise of Akal Purakh and are adressed to the
Supreme Being.

Granth speaks about the thing-in-itself; the eternal, changeless
Reality; the ultimate reality of things. It is divine light, divine music
and a meditation on Divinity. It is an intuitional experience. It is spiritual
presence. It is an eternal spiritual flame that constantly emits the
fragrance of the Akal Purakh's attributes. This spiritual reservoir is
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the source and inspiration of Sikh teachings and Sikh culture.

Metaphysically speaking Sikhism is uncompromising monotheism.
Guru Nanak calls God—Ek Oankar—the sole God, the Sole Indivisible
Supreme Being. The eternal changeless Reality. Mul Mantra (the basic
creed of Sikhism) emphasizes His eternity, immanence, timelessness,
freedom from the shackles of birth and death, from rancour, self-
illumined, along with His being uncreated, and self-existent. He is the
Sole Unattributed, the Creator attributed, controller of Hukam (the
Moral Order of the cosmos), Retributor of Deeds and Awarder of Karam
(Grace). In Sikhism there are two aspects of Adkal Purakh—the
unattributed-transcendent and the attributed-immanent. To differentiate
this, a subtle terminology of Ek Oankar has been used. Ek is the
unattributed transcendent, and because of His awe, inaccessibility and
unknowability is sparingly mentioned. Oankar divested of the Ek (One),
is the attributed immanent aspect of the Supreme Being, operating in
the creation, preservation and dissolution of the universe. He is the
upholder of the moral elan of the universe and is the fountain of all
existence, and of moral and spiritual values. In the unattributed aspect,
the Creator is in sunn, samadhi (the state of absorption in the Cosmic
Void).

Guru Nanak writes, "The Self-existent God manifested Himself
into Naam. Second came the Creation of Universe. He permeated it,
and revels in His Creation. God created the world of life, He planted
Naam in it, and made it the place for righteous action."

The fundamental reality is God in its transcendental conscious
state. In this state of consciousness, there is no knowing, feeling or
willing. The Guru says, "When there was no form, no sign, no
individuation, the Word in its essence abided in the transcendent God."
From the state of consciousness whenever God pleases, He wills, this
willing is Hukam of God. His willing is activity. As soon as willing
appears individuation results. The Haumain (ego) proceeds from will.
Guru's God is transcendent as well as immanent. Immanent God is
will or Hukam and source of whole creation.

The world is neither illusion nor identical with Akal Purakh. The
world is false in comparison with the really Real the subtle Naam and
Akal Purakh. The gross aspect of reality goes on changing while the
essential remains the same. The gross is Maya and the subtle is Naam.
Maya is change. The Guru used the word Maya very often in a modified
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sense. All that changes, appears and disappears is Maya, and all that
underlies this change is Naam. And Naam is God.

Naam is immanent aspect of God since God is both unmanifest
(transcendent) and manifest (immanent). Man is not and can never be
God although he can be His instrument. "Having created the world,
He stands in the midst of it and yet is separate from it." Selfless and
virtuous conduct is urged, Naam being the treasure of all virtues. Moral
living is stressed, since the ideal in life is 'to carry out the Will of God'.
The world is real. God has created it anid is deeply interested in it.
Naam's immanence in this world guarantees its being a place of
righteous activity.

Birth and death of human beings happens as per the Will of God.
God sends us and we take birth and He calls us back and we die. It is
expressly stated by Gurus that man's life is the most favourable
opportunity to get out of transmigration the cycle of birth and death
and achieve realization and spiritual emancipation. The body is the
Temple of God, therefore any foul thought or word or act is sscrilege
against the sanctuary.

Guru believes in God with implicit faith that death is not the end
of man. Ethical values continue after death in this very world in the
form of reincarnation. This world is an arena containing all possibilities
of perfection. Guru believes in transmigration of soul—the cycle of
birth and death.

Guru Nanak was so much imbued with the divine love that he
calls God as existent, visible, and most outstanding which requires no
proof. "To whichever side I turn I perceive Him." The individual
experiences God's reality. The existence of spiritual self in man is the
first proof. The self is the spark given by God and the self always
thinks and runs towards its source. Hence self is the consciousness of
God. Guru calls God as the Creator of the Universe. The concrete
truth of His existence as pervasive reality is expressed by the Guru as
Satnam" (absolute truth). God has no label of a particular religion, as
such He is Adharm (religionless). He is (4nam) nameless. Sikhs use
the name Waheguru for God, or Wonderful Lord, whereas the Guru
has expressed aesthetic appreciation of God's workings.
Uncompromising monotheism is expressed by the Guru as the Ek
Oankar (Sole Supreme Being), Om was the symbol of God in the Hindu
Scriptures. In order to express unequivocal monotheism the Guru
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changed the construction of the word. He prefixed one, and suffixed
Kar to Oam, thus denying the existence of gods, goddesses and avataras
except one. Figure I expresses the unity. Guru Granth Sahib begins
with Ek Oankar—the Only One God.

The identification of self with the Self, and the worshipper with
Worshipped culminates in monotheism whereas the individuality
merges into the universality. The God is One as well as many. He is Ek
(One) and Anek (many). The Primal Being when takes the form of
Becoming, in so doing He becomes many. But for the true eye even the
many is one. Ek murat anek darsan. One essence yet a myriad forms.
Kin rup anek—innumerable manifestations thereof becoming manifest
it assumes the form of this wondrous creation. Without attributes God
is Nirgun (qualityless) and in that state He is not knowable. When
God is with attributes He is Sargun (qualityful).

God is the Creator of the world—the sole cause, Karn Karan
(the Cause of causes). There is no fundamental cause outside Him.
God as Karta is merely His Will. The Creator is the sole cause
manifesting through Will. He is the Mool—root of the universe. He is
Tek—the support of the Universe. God is changeless but His
manifestation grows like tree, changes and is therefore new. Change
and new are possible in time. God is Akal (Timeless), and therefore,
ever the same. God of philosophy is qualityless supreme reality, whereas
God of religion is qualityful manifestation of that reality. God is
Pratpalak-—nourisher and sustainer. God is life of the Universe. He is
Prandata—giver of vital breath.

God is transcendent or immanent. God is immanent both for the
theist and pantheist. God creates the world under the utterance of the
word and under His will He sustains it. As God, He remains outside
the world, and as will He is in it.

A transcendent God is Nirgun, qualityless and is not affected by
the appearance or disappearance of the world, but it is in the
transcendental sense that a devotee can worship or pray to God. The
Guru also called Him Akas (Heaven) and also Baikunth ke wasi
(Resident of Heaven). He is Ucho Ucha (Highest than High). All light
is His Light, yet He is Parmjot (the Supreme Light), and beyond. God
is all pervasive. He is the essence of everything. God permeates
everything, He is thus Afman (cosmic principle), Sarabjot (light of
all), God is Sarabniwasi (residing everywhere), nearer than near. He
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is contained within and without the world.

Guru says the evil is due to our Haumain—the ego acting under
limitations. "He is within and without His creation." God is Alep or
Nirlep and not affected by the world, remaining in it, but distinct from
it. He is Niranjan and Niralam and not contaminated by the worldliness
of the world. Guru says Ape Nerai Ape Dur. He is both near and far.
Nirgun Aap Sargun bhi Ohi—He is both qualityless and qualityfull.

According to Guru knowledge is dependent on God's grace. The
Guru prays to God to bestow on him some knowledge of Himself.
Knowledge does not come through senses or intellect. The medium for
knowledge is intuition or insight. God is Anubhav Prakash—intuitively
known. It is the heart that receives God and not the brain. Bibek or
right knowledge. Rational intelligence is Bibek Buddhi. The disciple
who carries on an intelligent search for truth progresses and merely
dogmatic perishes. Knowledge arrived through inteiligent search and
intuitive experience benefits a devotee, and such a knowledge is Sacha
Vichar and therefore, eternal. The possessor of such knowledge is real
Pandit. To know God metaphysically and religiously one should make
use of both inteliect and intuition. Both intellect and intuition belong to
the self. While the former involves in a specialized part, the latter
employs the whole self. The two are synthesized in the self and their
activities are interdependent. Anubhav—intuition, and Bibek Buddhi—
discriminating intelligence are the two instruments of knowledge. The
former guides and the latter assists.

Truly existent (Saf) is the one who exists in all times, the past, the
present, the future and is not limited by time. God existing in time and
beyond time is Sachu (Truth). He was Sachu in the beginning, He was
Sachu before that beginning. He is Sachu, and He will be Sachu in
future and beyond future. He is the only real Being.

God takes note of His devotees. He is responsive to our appeals,
supplications, and prayers. God is Sat Purakh (True Being). He is
Akal Purakh (Immortal Being). God is not only beautiful but He enjoys
the beauty of the world of which He is the creator. The Guru also
describes the beauty of God in the form of beautiful features. Such as
Kamal Nain (Lotus like eyes); Sunder Kundal (beautiful curls); Dant
Risala (beautiful teeth). These are emotional expressions in an aesthetic
mood. "God created man in His own image." Guru also calls God Dhani
(possessor of wealth), Shah (a king), and Shahanshah (a king of kings).
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Guru describes God as Yogi, Murat, Rup or Nirmal Rup, Akal Murat
(timeless form), Arup (no form), Nirankar (formless). God is Ajuni
(one who never comes in the mother's womb). He is Abanashi
(indestructible). He creates, recreates, evolves or emanates. God is
mentioned both personal and impersonal in the Granth. He is Janoi,
one who knows, He was Gyan (knowledge), and He is Dana Bina
(wise and intelligent). As Creator He wills.

God is pure consciousness. He is Bharpur—there is no emptiness
in Him or that He is filling all space. God is 4bhang (unbreakable), He
is Achhed (unpierceable), and Avagat (unchangeable). God is Amolak
(priceless and invaluable). God is Ratnagar (an ocean of gems). He is
invisible. God has no marks, no colour, no caste and no lineage. He
has no form, no complexion, no outline, nor He can be described in any
way. He is Saibhang (self luminous). He is Eternal, of infinite duration
of time, endlessly extending back in the past and forward into the future.
Guru calls God Adi (the beginning), still beyond.

God is Anadi (without any beginning). He is Beant and Anant
(without any end), with the idea of eternity is associated permanency
and immutability of God. 'Merciful alone is permanent’, the whole world
besides is transitory. Time is a finite concept of man. God transcends
time. He is Akal (timeless). The creation and destruction of the universe
must happen in time. Gurus have addressed God as Akas (heaven) as
metaphor to express His glory and loftiness. He is Akal or Ades. He is
also described as filling all space such as Sarab Biapi, Apar,
Aparampar. Space is the attribute of omnipresence of God. He is present
in every place and at every time. Space-time is a unity in our experience.
God is everywhere and knows and sees everything. He is Hadra-Hadur
(very near and always present).

God has the power or potential through His word or Will. God
uses means rather than word to bring about the result. The limitations
willed by God does not mean defects. "Hukmai Andar Sabh Ko, Bahar
Hukam Na Koi (All are under His will, none is exempt from it)." "Jo
Tis Bhawai Soi Hoi (whatever He wills, happens)." God is "Sarab
Saktiman (all powerful)." He is "Samrath (competent to do anything)."
"Everything is within His power", "most powerful are destroyed by
Him." He is Akalkala (of incomprehensible power).

No secret is hidden from God. He grants our prayers. God knows
everything about His creation. God is wisdom. He is Antaryami (He is
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omniscience), He knows everything innermost. There is nothing outside
the will of God.

He is absolutely Good. He is origin, source and stock of virtue.
All qualities are found in Him in perfection. God cannot be tempted
with evil. God is the Lord of everything, yet the idea of evil is present
only when man is in darkness. As soon as man gets nearer the fountain
of Light, all ideas of evil vanish. As soon as one begins to have divine
knowledge, the evil is on its way to extinction.

There is no pain and suffering in God. He is all bliss and pleasure.
He is Sukh Sagar (the ocean, treasure of perfect happiness and
blissfulness). He is Sukh Dai and Sukh Data—it is Sahaj stage. God is
also Sahaj. He is Puran and Sampuram-—perfectly perfect. He is
Guntas and Guninidhan (ocean and mine of good qualities and the
embodiment of virtues). God is Sital (coolness and calmness). He is
Nihal, persann (cheerful and happy). He is Anand and Binodi. God is
Amrit, He is Mithbolara (sweet talking). God is Sachu (truth). Guru
calls Him Dukh-Sukh-Rahit. He is Bibeki. God is nourisher of the poor,
sympathizer of the lowly, Lord of the unprotected, refuge of the
refugeless. He is Dani (charity giver), Dara, Datar. He fulfils all our
desires. He is Dukh Bhanjan (remover of suffering, pain). Man is to
develop to perfection all the moral qualities we share with God. He is
perfectly just.

Guru believes that a sincere repentance and prayer changes the
whole character of man. The effect of evil deeds of the past are washed
away. God is pleased and forgives a sincere repentant devotee. He is
Paij Rakhanhar (maintains the honour of his devotees). He is Bakhshind
(forgiver), Patit Pawan. He guides the misled. God is love. He loves
His people. He is pita (father), and Mata (mother). He is called Kant,
Khasam (husband).

God is Be Aib (faultless), Be Muhtaj (independent), He is Nirbhau
(fearless), Nirwair (without enmity); He is Nihsang (desireless), without
Moh (attachment), without pain, Nirmal—without impurity; Be
Parwah—without cares; Abhul—infallible; Adol—does not waver;
Achhal—cannot be deceived.

God and individual soul stand to each other as fire and spark.
There is difference of degree and not of kind. Essential characteristics
of Godhead are Truth, Light, Holiness and Purity. God is Pawitar,
Punit, Pawan and Pak—holy and pure. God is Nirala—extraordinary.
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He is Sacha—all Truth, and Parkash—all Light, He is Guru or Sat
Guru. He is Kewal—only one.

God is beautiful in all respects. He -is source of all beauty
manifested in the world. His beauty of voice gave poetry and music to
man. Beauty of His form is expressed as Sunder—beautiful, He is
Manmohan—one whose beauty allures the whole world.
Metaphysically He is Lamp of beauty. Beauty of voice is described as
Git-Gite—Tan-Tane—His music is the best of all musics, Nad Nade—
His rhythmical sound is best of all such sounds. He is Nirt-Nirte—best
of all dancers. He is Choji—who does wonderful things.

It is not accident of history that Sikhs are spread all across the
world. I strongly believe it is God's way of spreading His message of
equality, non-violence, peace, justice, family life, advancement and
human rights. Sikhism teaches truthful living, and emphasis is laid on
selfless service, compassion, tolerance, love, contentment, humility,
humbleness, and welfare for all. The goal of a Sikh is not only the
spiritual unliftment of the individual through selfless service, but the
advancement of all humanity.

Belief in God is the primary dynamic of Sikh living. Creation is
perceived as grounded in the Divine and informed by a spiritual purpose,
Faith and love are principal determinants.

The essential soul of Sikhism is non-violent. This is attested by
the martyrdom of Guru Arjan Dev and Guru Teg Bahadur, and thousand
upon thousand of Sikhs in Mughal and British times. The morality in
Sikhism is inseparable from its spiritual core and history. The key Sikh
work ethics are Kirat karni (earn a living by ones' own labour), Wand
chhakna (share ones' income with others) and Naam Japna (practice
the discipline of Naam). These work ethics form part of the fundamental
Sikh principles which mould the Sikh attitude to work. Since religion
of these innovative and dynamic people imbues all their actions, without
doubt, they will uphold Sikh values, and pursue the higher path of
ethical and spiritual conduct laid down by the Sikh Gurus. It could not
be otherwise because the institution of Amrit tantamounts to signing
the covenants with Akal Purakh which is held sacred and binding on
the faithful. This guarantees strict adherence to Sikh values for the
righteous cause.



SAT-SHRI-AKAL
SPIRITUO-TEMPORAL PERSPECTIVE OF
SIKHISM

B. S. Kumar

1.0.0 This paper deals with the spiritual temporal perspective of
Sikhism, as perceived by me who is not initiated in the tenets of Sikhism.
So, It's needless to emphasise that this paper may appear somewhat
perfunctory to some, may, somewhat full of imperfections to others.
For this, I seek the indulgence of the scholars present here.

2.0.0 Religion, as in the past, is sure to sustain itself in future
also, despite the existence of sceptics. In fact, religion is sometimes
which man, to whatever faith he may conform accepts a priori, even
with the tremendous growth of science and technology, at a mind-
wobbling speed. One can't imagine of a situation or time which would
allow negation of religion. Religion is as natural with man as breathing
or thinking.

Man desires to be perfect and his quest for perfection leads him to
idealisation, and, religion may be accepted as the projection of this
idealisation, though, a specific religion may be culture-oriented.

If we desire to grow as a social group together, and there's no
doubt, about it that we must, we have to grow only as a moral
community. The aim of religion is not only to enable man to know God
or Brahman and the universe, but also knowing the Ultimate Reality
(Parama-Santa) and becoming that itself. For this, religion leads to a
vision of an ideal self unto which one has to transform himself.

In the words of Radhakrishnan "religion is not a movement
stretching out to grasp something, external, tangible and good, and
possess it, it's a new birth into enlightenment.” The mandate of the
religion is that man must make a change in his own nature in order to
let the divine-spiritual in him manifest.!
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2.1.0 Spiritualism is opposed to materialism in common parlance.
But, a religion, if self-centred, rigid and dogmatic, loses much of its
significance spiritually. On the other hand, if a religion, though based
on the teachings and conventions of mystic sages, is dynamic, creative,
non-ritualistic and universal in concept, it fulfils the objective of
spiritualising the society and of the moral unliftment of the community
as a whole.

2.1.1 Sikhism or Sikh religion which was initiated by Guru Nanak
is distinct from other religious groups of India, as it projects a moral
order for its adherents, not in an isolated framework, but in the total
involvement of the society in relation to its application. In Sikhism,
social contextualisation, to me it appears, gets precedence as indicated
by the vocable HdT Uldt of the religious texts. In fact, it must be so. I
am not aware of any other Indian religious system giving so much
primacy to the society, as Sikhism does.

In India of the nineteenth century, Swami Dayananda Saraswati
and Swami Vivekanand are two such figures who tried most for social
contextualisation of religious tenets. Of the two, Swami Vivekananda
has been more eloquent and incisive in his approach. In fact through
his speeches and writings abroad and in India, he is the first to break
the isolation of religion in relation to society as a whole and to bear
upon the religion and its adherents to account for the prevailing
superstitions and sufferings of the teeming millions of India.
Vivekananda could not be dogmatic and he accepts only that much of
the Vedas which is acceptable to his reasoning. To him the Vedas are
not the only repository of knowledge pertaining to the omnipresence of
Brahman. Limiting this quest for knowing the Brahman—the Ultimate
Reality—to the Vedic texts is an overstatement and somewhat deceitful.?
Vivekanand has been against the ritualism of Hinduism. He says "kick
out the priests who are against progress, because they would never
mend—they are the offspring of centuries of superstition and tyranny. "

Vivekanand accepts that, in so far as enunciating lofty ideals is
concerned, Hinduism is unparalleled. But, on the other hand, it is equally
ruthless and cruel in its treatment of the oppressed and downtrodden
segments of the society. He called a Hindu a staunch believer of ‘Don’t
touchism', who confines Hinduism within kitchen boundaries.

2.2.0 Against this backdrop, Guru Nanak appears to be the first
teacher who is humanistic in his religious teachings. Let us recapitulate
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the society in 1469 A. D., the year which saw the advent of Guru
Nanak in this world. Punjab in those days was ruled by Bahlol Lodhi
(1451-1488). At that time, the Indian society was a decadent one—the
moral fabric was in shambles. Social-religious superstitions had sway
over the finer tenets of religion. Caste-system had created havoc with
the unity of the society, which was precisely, the motivation behind
the triumph of Babar over Indians in his first battle of Panipat. The
society was beset with hypocrisy at its worst (Guru Grantha Sahib, p.
472).

2.2.1 Guru Granth Sahib the collection of gurbanis does contain
sayings of Namdeva, Ravidas and Kabir. Of these three, Kabir is most
aggressive in his criticism of caste-system, rituals and religious
superstitions.*

However those teacher preachers could not cut much ice with the
fossilised Hindu society, as they failed to evolve a mechanism to pursue
their convictions to their logical end.

2.2.2 Guru Nanak thought of an egalitarian and peaceful society,
where quality fraternity, social service hold the ground. His total
rejection of caste system and rituals is for achieving these objectives.
He advocated 'Seva’a voluntary service as a characteristic of the Sikh
way of life.

In his teachings, Guru Nanak preached total respect for women. 1
am not aware of any religious teacher prior to him (Nanak), who did
so much for the emancipation of women. His injunction on this count,
supported and enriched by the succeeding Gurus and culminating in
the dictates of Guru Gobind Singh, distinguished the social conduct of
Sikhs. Historians, English and Muslim alike, accept this, and, underline
that even in battles and after victories, Sikh-warriors never misbehaved
with the womenfolk of the enemies, unlike the foreign invaders and
internal oppressors. In fact, this is unique in the sense that every war,
all over the world, beginning with known historical times up to present
day, has its share in dishonouring womanhood.

Guru Nanak's concern for the sufferings of women got concrete
shape through banning female-infanticide, sati-system. He supported
widow-remarriage and declared adultery a taboo to both men and
women.

2.2.3 Guru Nanak's introduction of 'Langar’ system which was
made compulsory by Guru Amardas, so much so that, even Akbar had
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to adhere to it, before he could meet Guru Amardas, is unique. In order
to give a death-blow to untouchability, nothing else could have a more
telling effect. Untouchability, which is byproduct of the 'Varna-
vyavastha', is linked to the Rgvedic hymn of the 'Purush-sukta’, which
in all certainty, is a later interpolation by the post-vedic crafty scribes
and has contributed maximally to the decadence of the Hindu society.?

I wonder at the wisdom of referring to only four 'varnas’, when
Hutton has referred to more than three thousand, and P. V. Kane has
listed more than hundred castes and subcasts of India.

Guru Nanak's rejection of the caste-system culminated in the
declaration of Panj Piare of Guru Gobind Singh, which included as
many as four from the underprivileged segments of the society.

2.2.4 GuruNanak favoured pro-active life. He spent twelve years
in Kartarpur on the bank of the Ravi. In the morning he joined the
prayer from Asa ki var, and during daytime worked in his field. This
attitude of his was a direction for involvement in the affairs of the society
Consequently, the fifth Guru Arjun Dev used to be called ‘Saccha
Patshah’ and he in his turn, before he met his martyrdom, had instructed
his son, the sixth Guru Hargobind to occupy the ‘gaddi’ with arms on
his person. Guru Hargobind followed his predecessor's direction by
taking two swords and got the appellation 'Miri Piri da malik'. The
ninth Guru Tegh Bahadur, though opposed to rituals, sacrificed his
life for supporting the rights of the Kashmiri Pandits for putting on
'tilak' and sacred thread.

Guru Gobind Singh, the tenth Guru carried on the revolution
initiated by Guru Nanak. He fought the first battle of Bhangani at the
age of nineteen, aptly supported by Pir Buddhu Shah, twice his age
and a Muslim. Pir Buddhu Shah lost two of his sons in that battle.
Guru Gobind Singh fought six battles in his life and his four sons met
martyrdom. Guru Gobind Singh's initiation of 'Panj Piare' and again
partaking of Amrit from their hands, resulted in the institution of
'Khalsa'. Gulam-Moh-ul-uddin, a Persian historian, reports (1699)
about the initiation of Khalsa and refers to the Guru's injunctions : all
of you think alike, forget religious differences, shun caste based rituals,
worship alike, join common brotherhood, do not consider anyone
inferrior to you, eat from the same dish, and shun mutual animosity.
(M. A. Macauliffe, Vol. IV, pp. 94-100). Guru's injunctions converted
the oppressed into dedicated fearless lot and under the influence of
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'Vaheguru ji ka Khalsa, vaheguru ji ki fateh', they exhibited bravery
and dedication which, up to date, remain unparalleled in the annals of
India.

2.3.0 Guru Nanak introduced value system in his teachings, which
was to be followed in total. Guru Nanak was free from nurturing
discrimination against other religions, as is evident from his life long
company of Mardana, a Muslim.

2.3.1 Guru Nanak taught his followers to be free from five vices :
‘passion, anger, greed, attachment and pride’ He advocated dutifulness,
discrimination (viveka) between right and wrong, respect for other's
rights. He prescribed impartiality, tolerance towards non-conformists
by shunning violence and fanaticism. He asked his followers to repose
faith in God—-guru which would give inner strength.

Guru Nanak was against hypocrisy and for inculcating honesty
in thought, word, and action. Contentment was essential as it frees one
from ego and despair and gives peace of mind. He urged his followers
to develop capacity for controlling desires to be free from evil-doings.

2.3.2 Guru Nanak did not negate domesticity for his followers,
but did advocate detachment or non-involvement ‘anasakti' in respect
of desire, wealth and family, like a lotus in water’, as the Sanskrit
sayings goes. He advised to abstain from abject submission to
authorities, but asked his followers to show humility in their coduct.

2.3.3 Guru Nanak's projection of religious tenets are shorn of
ritualism. His 'dkala purukh'is omnipresent and beyond description :

=R H/E IS¢ a1 WIS f9aimaa IH @aEn. 9. 249)
S8 OE <@l 98 d8 9 @ 9. 1343)
e X G 18 |

e Fard) ger e A1) 9 99E (I 9. 624)

'Akala purukh' is capable of doing anything.
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Gurus are aware of the other roles of 'dkal Purukh’ He is the
destroyer of the wicked, as the Gita says.® Regarding his omnipresence,
the Guru says :

HERI JAR IFH IFMeR A1 fAg Sy 7 AT |
A TN I EHS A g WIS R (paEn 9. 597)

2.3.4. However, our society is infested with evil doers also and
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for correcting and punishing them, god manifests itself through different
‘avatars', Shri Krishna says’

All the ten Gurus' had, precisely, the above mentioned role to
play. Guru is all powerful and infinite. Guru is identical with ‘Sabad’
which is all pervasive like Brahman or Onkar.

Bhartrhari the last philosopher—grammarian with originality (8th
century), refers to fourfold ‘vak’ or 'sabda’ i.e. i) para, ii) pashyanti iii)
madhyama and iv) vaikhari. While vaikhari is the articulated variety
of vak (speech), Madhyama unarticulated one, 'para vak' is none else
than the Brahman Himself, the f§abda—Brahman who is 'citirupa’, (pure
consciousness), eternal and ultimate reality—'sabada guru surati dhuni
cela.?

Through Sabad one gets identified with Akala purukh. Akala
purukh or Brahman or Onkar of Guru Nanak, is formless!' This Nirguna
Brahman is realised through 'simaran’.

2.4.0 Gurus have rejected ‘dvataravada’. However, in order to
project the compassion or benevolence of Akal Purukh, they have
referred to pauranic anecdotes.'?

Guru Gobind Singh was fighting the most oppressive regime, not
for any territorial gain, but for punishing them, as the Gita says."

In 'Dasam Granth' the Guru calls himself a Dasa' of 'Param
Purukh'’

Guru perceives manifestation of Akala Purukh in Brahma, Vishnu
and Mahesh :'*

It is argued that the tenth Guru's reference to 'avataras is a
reflection of Hinduism. But, Guru's reference have one specific objective
i. e. annihilation of the oppressor.'¢

Guru refers to Krisnavatara and says.'’

2.5.0 The spiritual temporal dimensions of Sikhism as specified
in brief above, have sustained the Sikhism during the last five hundred
years, despite its share of strain and strife at the socio-political level.

To me, it appears, that the spiritual content of Sikhism gets
sustenance from its temporal postulations and due to this, the gap
between the prescription and the practice, even if it's there, is minimal,
as compared with that of other religious groups.

In post-independence India, there has been gradual decline in moral
order which has led to present day chaos in the Indian society. It is so,
because MAN who counts in any system, religious or otherwise, has
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become Vile. In this context I would like to quote Ambedkar, who,
presenting the draft constitution on Nov. 4, 1948, said : ".......I feel that
the constitution is workable, it is flexible and it's strong enough to hold
the country together, both in peace and wartime. Indeed I may so, if
things go wrong under the new constitution, the reason will not be that
we had a bad constitution. What we will have to say is that "Man is
Vile'. How prophetic his words were!

There could be regeneration of this 'Vile Man’, for that, the
spiritual temporal dimensions of Sikhism need to be analysed by the
non-Sikh groups with a view to make our society cohesive, integrated
and enduring.

SARVE BHAVANTU SUKHINH
May happiness attain all.
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THE KHALSA AND WORLD SODALITIES—
AN ABSTRACT

Noel Q. King

It is with great joy and delight that I have the privilege and pleasure
of being here again and of addressing so distinguished an audience as
this. It is the tradition of the academic silsila in which I stand to thank
the academic godmothers and godfathers who, in spirit, stand behind
me. Here | would wish particularly to pay homage to Professor Harbans
Singh and Sardarni Kailash Kaur. Words fail me to express my
thanks to him and her. 1 pray that the peace and blessing of the
Divine may be upon them. I also thank Professors Balkar Singh,
Gurnam Kaur, and Gurbhagat Singh, and the many others who have
been my patrons.

This paper consists of an old man's reflections on stray bits of
reading and thinking which have been gathered together but not yet
brought to precipitation. So kindly forgive their scattered nature. We
humans are very strange people and we produce associations,
communities, grouping sodalities and some do great things and others
are remembered only by historians. The knightly order of the Khalsa is
one of the most remarkable, and it stands at a point where it is about to
affect the life and future of everybody and everything on this planet.
Equally, there are those who for their own reasons would wish this
were not so, and some even in the darkness of their hearts whisper that
there will come a time when it will be a thing of the past. My purpose
is to set forth a few analogies and comparisons by which we may
understand better the global nature of the honorable Khalsa and from
that, posit something of its future and what ought to be done to make it
a blessing to the whole earth.

In my reading of the Western classics as a schoolboy, | was forced
to read the Greek historian Herodotus. And one of the first things I
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noted was what he says about the people of the central land mass of
Eurasia and they come to have dealing with the settled peoples of the
fertile crescent and the Mediterranean littoral. He speaks there of a
nation who live as nomads but are willing to settle, who have forms of
worship of their own which include a sword. There are many other
details about these tribes which repay our careful study. One of the
last pieces of the Western classics I read under a tutor was in Latin by
Ammianus Marcellinus in which he speaks of Asian horsemen
worshipping a sword. There are a number of passages in the
Hebrew Bible which are also of interest concerning invaders from
inner Asia.

From all this cognate reading, it looks as if the writers of antiquity
lumped all these people together, and we may find people speaking
Indo-Germanic languages bunched in with people like the Huns and
others who come from much further East. But all are put together as
being invaders and attackers of the people of the settled lands. If one
wishes to be more precise, the details we get concerning some of the
tribes of the western Iranian group have a number of particulars which
are of great interest to us. But there are scattered references to peoples
devoted to horses, to sudden attack, to groups of warriors bound by
oaths and uniform clothing, to peoples who have long hair.

Let me say at once that it is not my purpose, like the Marxist
historiographers, to find a few similar points and say that an institution
like the Khalsa is merely an adaptation of earlier customs. Rather [ am
looking for forebears and cognates to some of the customs taken up by
the Khalsa, as much as to compare as to say, in the old Indic fashion.
Neti, neti "not this, not this". My purpose is often to say that though
there are similarities, there are greater differences, and then to bring
out the meaning of the differences. Also, the whole is much greater
than the parts. In Germany, it is said that there are a number of words
for comparison, and one of them is Auseinandersetzung, which seems
literally to mean 'setting one thing over against another' as if in
opposition. This is not my purpose. [ merely wish to being out some
analogies and lack of analogies to indicate the genius and brilliance
which lies behind the institution of the Khalsa.

We do not know whether those Indo-Germanic speaking peoples,
who overran the West from Germany down to North Africa and even
had far-flung outposts in the Gobi Desert, originated in the area of the
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Indus hinterland which stretches right up to the Oxus and beyond, or
whether they were unknown in the land of the rivers until they migrated
in. Therefore, [ am extremely careful not to make much of analogies
which you can discover in the Vedic literature. I do not know quite
what to make of the 'Jatology' of a continual literature conducted by
Sikh and Jat thinkers. The best examples of this are by Professor B. S.
Dhillon of the University of Ottawa, and by Hukam Singh Pawar
(Pauria), published in 1994 and 1993, respectively.

I have myself, while thinking about these things, come upon a
most interesting pictograph on one of the rocks along the Karakoram
highway south of Gilgit a depiction of five people with long hair and
beards with swords, curiously shaped trousers, behind them some
horses, gathered together for some kind of rite. It was very hard not to
conclude that this was some kind of indicator of things that has happened
here centuries ago. But of course, dating those scratchings on the rock
and finding an appropriate meaning is anybody's guess. It has also to
be born in mind that although the Jats are numerous and active in
Sikhism, and I love and admire them, I say humbly, they are not
everything. There are many other groups in the corpus, and each one
has its background and contribution. Also, the identification of the
Sythians or the Kushans or the nomadic incomers mentioned by the
Chinese is by no means established.

To turn again to the West, my studies in medieval European history
necessitated a good deal of attention to the Germanic peoples, the various
Gothic tribes, the Vandals, the Franks and the Anglo-Saxons. Since
the beginning of the century a number of Scandinavian and German
scholars have produced impressive work on the groups and forms of
human corporations which these Germanic apples produced. it would
seem that young men were recruited into war bands by the taking of
certain oaths which were associated with gods concerned with battle
and the sword. There is a whole ethos and epic concerning the sword,
and of the men who come together to prosecute and perhaps to die in
warfare. We hear of the spirit that overtakes them as the war cry goes
up. The berserker spirit, the spirit of frenzy, and again the terror of
panic mass destruction, and giving of oneself to death for the cause are
also important. The literature on this kind of association has continued
and is producing some distinguished work. This study of Mannerbande
and Mannerbande is extremely important for its comparisons and there
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are places where we must wag our heads and say Neli neti.

As we come on historically through the ages, my reading has
taken me to consider the knightly orders of the Middle Ages which
appeared within Christian circles, especially about the time of the
Crusades. As you know, they were destroyed by envy within
Christian circles, rather than by the power of Saladin. I believe the
Knights of St. John of Malta teaches us most. I will come back to that
later on.

While serving the University of Ghana and Makerere University
in Uganda, it was important in the study of religion to try to catch up
with the thinking of a brilliant succession of British anthropologists
who were mainly of Roman Catholic background, ranging from Evans
Pritchard to Mary Douglas. The most important material for our purpose
are the books concerning initiations by Victor Turner which can tell us
something about the background of the Khalsa ordination as an initiation
rite. In Africa, amongst a number of the tribes, the initiation into
warriorhood is very important. One may mention the initiations of the
Masai and the Zulu. Victor Turner was present at one of great public
circumcision. Ceremonies for young men held by the Gisu on the slopes
of Mount Masaba where, after the cutting was over and the young man
was healed, he was given the stem of a young banana tree, the banana
being the staple food and a weapon of war. He was also put into
negotiations for a wife. The Neti neti part of it strikes one because of
the singular absence of any bodily changes or mutilations in the Sikh
rite. Events of 1947 come to mind.

I would also bring up, by way of analogy, the many example we
have of the Sant Sipahi or Holy Warrior. It would seem that, as the
Roman Empire was breaking up the monks and nuns looked upon
themselves in the West as being the true defenders of the fatherland.
Rutilius Namatianus, in his poem de reditu suo, specifically says these
people "dressed in filth and black should be defending the fatherland,
not wasting their time in prayer." He, of course, was an opponent. The
literature which sees their work as being the defence of the true City of
God is much more prolific. And certainly Christianity was able to take
up this institution monasticism. It suddenly appeared in Egypt whither
it might have been brought by Indian monks and nuns. From Egypt,
the monks and nuns carried Christianity and Western ideas through
Europe onwards into Russia, eventually to reach the Aleutian islands
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of Alaska and clash with the western monks corning up via Los Angeles
and Santa Cruz to San Francisco.

I believe that the Buddhist Sangha and its missionary task is also
very relevant to us. There is the Neti neti of the baldness and shaving,
but there is the commonality of the brotherhoods and sisterhoods, the
common meal and even the use of the words like Sangat. Buddhism
was beheaded in India by the Muslims and its entrails eaten out by the
Brahmins, but it did not disappear, and many of its best ideas were
sanctified and taken into some of the teachings of Sikhism. It is most
interesting to read over the accounts of the great Puran Singh in Japan
where he took to certain other features of Buddhist thought as it appears
in Japan. He was clearly very impressed by the Samurai as well. I have
to make a distinction between the earlier fighting monks and the
Samurai. The ideas have continuity although the institutions are
separate. The great Sikh thinker went on beyond his enamorment
with things Japanese to see that their truths and greatness and the
best of them were already enshrined in his own Sikhism. As T. S.
Eliot puts it, he had returned to the very place where he made his
beginning.

Lastly, in this connection, I would mention the New Model Armies
of the Reformation time, particularly in England, where, although the
Restoration of the monarchy abolished the Cromwellian army, the idea
lived on in hymns like "Onward Christian Soldiers, marching as to
war", and in the so-called evangelical officers of the British Army.
This latter tradition is most interesting but, so far my good research
assistant, Mr. Willie Yaryan, to whom this paper owes much, ha< not
been able to retrieve for me any books on the topic.

My own experience is remembering how is those first weeks of
boot camp one's own identity was wiped out by the haircut, the wearing
of uniform clothes, the running up and down together in answer to all
kinds of orders, the drilling in battle orders that go back to wars at the
beginning of the eighteenth century. All these things welded us into a
sodality and a group of age-mates. I still to this day think of my section
of ten, of which three did not come back. Of course, in World War I,
nine would not have come back. While posted to the research section
of the Airborne Forces Development Centre at Chaklala, where now
Islamabad International Airport is, very many of our best soldiers were
Sikhs, and my own viceroy's commissioned officer to whom I owed
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my life was a Sikh. I remember one day when he saluted me smartly
and said, "Sir, are you growing a moustache?" I was but 20 years of
age and very fair, and confessed I was trying. He then said, "Sir, anoint
your upper lip daily with duck's dropping." He saluted and marched
off smartly. To this day I have loved the Sikh sense of humor.

I found that some of the day British officers who set up the army
and administration of the Punjab were evangelicals in their religion
and that there have been evangelical Christian officers throughout in
the military and civil branches of the Punjab service. I do not say that
they had deliberately taken advantage of human nature. I merely suggest
that there were analogies in their mind and they recognized in Sikhism
many features exactly parallel to their own experience. Indeed, some
hailed the achievement of Sikhism in absolute terms.

When a young man joined a Sikh regiment, if he were not already
Khalsa, he was given instruction by a government granthi and he took
amrit. Provision was made for the proper presence and honoring of Sri
Guru Granth Sahib, and for the taking of church parades and gurdwara
services. After the Japanese surrender, I was helping to bring back
Indian prisoners of war from Bangkok to Rangoon, and I talked to a
good number of them, especially with regard to those who had joined
the Indian National Army under Subhas Chandra Bose (I am still
impressed whenever I see his statute in the holy city of Amritsar). The
Sikhs who had been put in prison spoke of eating the emperor's salt,
badshah ka nimak khaya with a kind of wincing at the word badshah,
because in Sikhism it has a meaning worthy of Augustine in the de
Civitate Dei. It was a great mystery, but I believe that the achievement
of those British officers, with their Sikh troops throughout Africa from
Malawi, Uganda, to Eritrea onwards through Malaya and on to China,
as well as France and Flanders, indicated a strange meeting of minds
which was only destroyed by the treachery of the Kamagata Maru
incident at Vancouver. Later on we may find ways in which Khalsa
thought and the best in overseas thought may run together.

Sikhs had already moved to many parts of the world before the
1960s, but those decades were the time when the tide became a flood,
and now Sikhs are to be found in most parts of the world, and in many
places they are prospering. I have seen not only their buildings but also
their contribution to the nations of their adoption, all the way from
Nairobi to Bangkok and Hong Kong, Australia, Fiji, New Zealand, on
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to California, and Toronto, and the whole of Canada, let alone their
presence in Britain and Europe. This people, gathered from scattered
parts of Eurasia came to rest in the Punjab which remains their
heartland, but they have now gone forth into every corner of the world.
The honorable order of the Khalsa in every case has been able to teach
and to incorporate the best in the civilizations to which it has gone.
The task ahead is even greater.

It is true than the positive non-violence of the Sikhs is much older
than anything produced by Mahatma Gandhi. So many of those ideas
of non-violence and positive non-co-operation were there already in
the teaching of the Namdharis and others. But today, in a world full of
dangerous violence and unlimited power to destroy, the Khalsa can
teach every nation how to go relentlessly on to attain the good things
that we all seek without resorting to killing and destruction. By the
permeation of the various systems of life, Sikh values of family, of
sharing, of interdependence, yes and interdependence with the
environment and every living creature and the creation of prosperity,
can be taught to all. Of course, there are many dangers and much can
g0 wrong.

To my mind although the historical material in writing may not
have appeared immediately after the institution of the Khalsa, we have
to remember that the oral tradition and what is called the catechesis,
the daily living of the teaching, goes back right to the beginning and it
goes back to the mind of one person. Many elements from all parts of
the World many indeed have met in this institution, but the genius and
originality was that of the Tenth Guru who, besides being the Guru
was one of the most perceptive and far-seeing of humans that the world
has ever produced. I see that moment at Anandpur Sahib in 1699 as
being a foreseeing of where we are to be in 1999 and will be in the
future.

Our study of the historical and anthropological background has
shown us Khalsa One under Guru Gobind Singh himself with its hope
and potential brought to a halt by the assassination. Then we see Khalsa
Two as worked out by Banda Bahadur and the leaders of the Missals.
The Mughal Empire is destabilized and the millennium of invasions
from Iran and Afghanistan brought to an end. Khalsa Three under Ranjit
Singh with its brilliant achievements was relentlessly emascuiated by
the Maharajah, his successors, and the British. Khalsa Four saw a
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spectacular revival and its achievements with Independence Movement,
but its strength was manipulated by the British and others. Khalsa
Five built a new Punjab, brought home victory in two international
wars, and performed an economic and industrial miracle. How it was
misused and bludgeoned is hard to describe. Khalsa Six and Seven are
with us. A world potential which far exceeds the military or economic
is laid before the Khalsa of 1999. Let us consider its many-faceted
promise. We must also ask whether it too will be contained and
channelled into the dust?



THE CONCEPTS OF LOGOS AND SHABAD—
A COMPARISON

Owen Cole

"In the beginning the Word already was. The Word was in God's
presence, and what God was, the Word was. He was with God at the
beginning, and through him all things came to be; without him no created
thing came into being. In him was light and that light was the light of
humankind. The light shines in the darkness, and the darkness has
never mastered it." These are the words of John's Gospel, verses which
many Christians know by heart, (though in the King James' version),
and which are read in many churches on Christmas Day.

Let us consider a few characteristics of the Logos. The personal
pronoun 'he' is used to describe him, indicating that we are not concerned
with an impersonal principle. (This, of course, is taken further in the
rest of the Prologue to John's Gospel, as it is called, Jesus is seen to be
the Logos. 'the Word became flesh' (verse 14). The Logos was with
God from eternity. It must be remembered here that Christian orthodoxy
has always been monotheistic. Its assertion that there is only one God
may be expressed in ways which Jews and especially Muslims may
find difficult or unacceptable, but we shall make no headway in
understanding the doctrine of the Logos unless we begin the attempt in
a monotheistic setting! Life, and, most important for our discussion,
light, entered the world through the Logos. The Word is active, not a
mere philosophical principle. He is the agent of divine activity. Psalm
33, example says :

The word of the Lord created the heavens.

He spoke and it was;
he commanded and there it stood. (verses 6 and 9)

Earlier the psalmist has written :
the word of the Lord holds true,
and all his work endures.
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He (the Lord) is lover of righteousness and justice.
(verses 4 and 5)

In Isaiah chapter 55 a comparison is made with snow rain, grain
and seed. It is written :

So it is with my word issuing from my mouth;
it shall not return to me empty
without accomplishing my purpose
and succeeding in the task for which I have sent it.
(verses 10 and 11)

Shabad has very similar characteristics.

"None has encompassed your bound so how can I describe you with
a single tongue?

Whoever meditates upon your true Shabad is joined in union with
you.

The Guru's Shabad is like a (sparkling) gem which reveals you by
its light. One understands one's own self and through the Guru's
instruction, merges with the truth.” (G. G. S. 1290)

Elsewhere Guru Nanak says :

He (God) has neither form, colour, nor material sign, but is revealed
through the True Word (Shabad). (G. G. S. 597)

Nanak says, the True Creator, is known by means of the Shabad.
(G. G. S. 688)

Shabad occurs six hundred times in the hymns of Guru Nanak
(according to Christopher Shackle in his Guru Nanak Glossary). It is
the vehicle of revelation, the Word. It is one with God, and the means
through whom human beings become one with God.

Some other characteristics of Shabad relevant to our comparative
study are :

Its origin is in God; it is the power of God; it denotes light and truth.
It is interesting to note here that power is an important word relating
to Jesus and the Logos. The word dunamis (from which comes
dynamite!) refers to the physical power of Jesus in so-called miracles,
and his ability to satisfy spiritual needs.

Apparent stumbling blocks in the way of agreement

Beyond the obvious similarities there are apparent disagreements.
Dr. Anand Spencer has assembled these fully and analysed them in his
important doctoral thesis on Logos and Shabad (something which I did
not know about when preparing this paper). But therefore I look at
those which are theological I want to discuss another issue which I
would suggest can best be considered as influenced by culture.

The three so-called Abrahamic faiths hold a linear concept of time
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and believe that we each have one life on earth after which we pass
into another realm. They also believe in an end of this present age.
These concepts are not found in Sikhism with its cyclical concept of
time and belief in rebirth. I would hold that the two different views are
in essence cultural rather than theological. I would suggest also that to
argue about them is an unnecessary diversion. Guru Nanak once
said :
The clay of a Muslim's grave falls into a potter's basket, from it
vessels are fashioned and bricks made. It cries out as it burns! The
poor clay burns and weeps and the fiery ash continually falls from
it. Nanak says, God, the Creator, who made the world, alone knows
whether it is better to cremate or bury. (G. G. S. 466)

Rather than being agnostic he was probably indifferent. What
mattered was spiritual liberation. He discouraged people from debating
the unimportant and we should heed his warning! Turning then to
significant theological issues : most difficult, it seems, is the Christian
doctrine of incarnation when confronted by the Sikh rejection of the
Hindu doctrine of avatar. What 1 would want to suggest is that instead
of regarding Jesus as an avatar he should be seen to be a Guru. An
avatar descends into the world to restore righteousness. As the
Bhagavad Gita tersely expresses it :

Whenever the law of righteousness withers away, and lawlessness
raises its head then do I generate myself on earth.(4 : 7)

As we have already seen, this does not describe the purpose of
the incarnation of the Logos. Logos should not be identified with avatar
if there is a real desire to understand the Christian concept.

A Guru is a spiritual preceptor, as Jesus was, and is. A Guru
delivers people from darkness to light as Jesus does. A Guru is a divine
messenger so that Guru and Word become almost synonymous. The
Logos is the eternal expression of God the One, in fact, as our quotation
from John's Gospel states, the Logos and God are One and indivisible.
'Word' is an apt as well as accurate translation.

Another stumbling block, perhaps the only one if we have disposed
of avatar, is the notion of original sin which I cannot explain here, but
I will in the extended article. It may be significant that this doctrine is
far more pronounced in the rest of the New Testament than it is in the
four Gospels. In John's Gospel, it may be argued, it is not present at all,
in fact the Logos is 'The True Light which lightens everyone' (1 : 9).
Here we are on ground which is familiar to every Sikh.



104 KHALSA : A THEMATIC PERSPECTIVE

There would be no need to explain to them the words; They were
aware of receiving the Holy Spirit, something akin to receiving the
Gurumantra by members of some Sikh groups.

"He was in the world; but the world, though it owed its being to

him, did not recognise him.

He came to his own, and his own people would not accept him”
(1:11-12)

As John put it elsewhere;

They preferred darkness to light because their deeds were evil.
(3:19)

Haumai, self-centredness, this was the reason why the Logos was
rejected. The purpose of the Logos, like that of the Guru, was to deliver
men and women from spiritual ignorance, often described in terms of
darkness. In John's Gospel chapter three there is the story of Nicodemus,
who came to Jesus by night. Perhaps he did, but the story clearly
describes a man who is 'in the dark’ to coin a phrase, just as much as
Sajjan Thag. Each of them had to be born again.

The greatest stumbling block is surely the Christian doctrine of
the 'uniqueness of Christ', as it is often expressed. What can we do
about this while avoiding a charge of reductionism on the one hand,
and one of really asserting the primacy of Christianity on the other,
however, we try to conceal it. I am thinking, of course, of the 'unknown
Christ of Hinduism', the teaching that God, as revealed completely in
Jesus was present in aspects of bhakti, or some moral teachings, so
that the ground has already been prepared for the Gospel long before
St. Thomas, or the later missionaries, arrived. What fertile soil Sikhism
would have made with its strong teachings of ethical monotheism and
the equality of all human beings! However, those Christians who put
forward the idea seldom had much knowledge of Sikhi, regarding it,
erroneously, as a form of Hinduism!

However, I will digress no further along this path.

With regard to reductionism, I would prefer to talk of
expansionism. The claim that Jesus was the long expected Messiah
(Greek Christos) is strongly present throughout the New Testament.
So emphatic were the early followers of Jesus on this point that we are
told that : "It was at Antioch that the disciples first got the name of
Christians" (dcts of the Apostles, 11 : 26). What the sentence tells us
is that the distinctive feature of this, so far Jewish sect was its affirmation
that Jesus was the Messiah. It also implies that Christ lived in them.
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However, as non-Jews were admitted to the new movement the
name claim that Jesus was the Messiah became meaningless. The
Gentiles were not expecting a Messiah, his coming was looked for
only by Jews. The title was too small. Instead, or perhaps as well,
because the Gospel continues to be preached to the Jews with some
success, as well as the Gentiles, the new proclamation became 'Jesus is
Lord', for example, Philippines 2 : 11; (Lord was a title of the Roman
Emperor, so the words can be taken to means that Jesus, not the Emperor
is the real ruler of the world. This too could seem to be a sectarian title.
Therefore, God inspired the use of the word Logos, the Word. What
has happened in this process is an expansion of the concept of Jesus.
He is no longer only a fulfilment of Jewish hopes, or a rival claimant to
the temporal authority of worldly rulers, he is the vehicle of Divine
activity, and is himself divine. God has provided a key, a password, to
the door beyond which lies his essence. Here | am reminded of the
word 'gurdwara, literally, the Guru's door. And what of Sikhism? It
too moves from a small, restricted view of God to one which is
expansive. Sikhs quite properly respect Guru Nanak and his successors,
and the Guru Granth, but is there a possibility of going beyond them to
Akal Purukh. Through the practice of nam simran the Sikh, through
God's grace becomes one with the Divine essence. Similarly, those
Christians who have really experienced being in Christ, as St. Paul put
it,e.g. 2

Corinthians 5 : 17. If anyone be in Christ he is a new creation),
have become one with the Logos. The Christian doctrine of the Holy
Spirit which cannot be explained or discussed here is, among other
things, a way of affirming the inner reality of the believers' relationship
with God.

Is there something beyond sectarianism?

Does a discussion of the remarkably similar concepts of Logos
and Shabad point beyond the two religions which we are discussing to
one divine essence which is revealed in both of them? Is some kind of
reconciliation possible which will permit us to make comparisons which
throw light upon the nature of Divinity?

In John's Gospel Jesus says : "There are many dwelling-places in
my Father's house; if it were not so 1 would have told you; for I am
going to prepare a place for you" (14 : 2). What did he mean? May it
not be that Jesus was telling his followers that their final destiny will
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be some kind of Aladdin's cave where many spiritualities coexist or, to
use the imagery of the Book of Revelation, a new Jerusalem in which
there is no temple, for the sovereign Lord God and the Lamb (Jesus,
the Logos; my parenthesis) are the temple, and there is no need of sun
or moon because the glory of God gave it light (Revelation, 21 : 9).
This kingdom is to be seen as a spiritual one, not an earthly temporal
one, though some Christians look for something material.

By its light will all the nations walk, and to it the kings of the earth

can bring their splendour. (Revelation, 21 : 24)

Admittedly, revelation is a text of Christian hope and triumphalism,
written for men and women facing persecution for their faith, written
by a prisoner of conscience, as we would say today. But can any
narrowness in his message be expanded to include all who are righteous?

Our theme in this paper has been the Word. Whenever I read the
Bible, which for me with my heritage, most effectively contains the
Word of God, I am reminded of the advice which a pastor, called
Robinson, gave to the Mayflower Pilgrims in 1620 as they set out for

the New World;
"God has yet more light and truth to break forth from his Word".
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Ao fere™ 3 fa uar fegd il &t agusT 5t =t 7 Aaet | Ht T1g
9 Aoy feg A miAtz g9 S 7 faor 3, G0 Aam feg w3
a3 fega feg aafia 3 | 3913 <t 919 wifoes &% feana o5 1 3918
aHeE Ht & 3t fea AuRe ot a9 fd37 I fa fam wawzT &1 G0 9f® a9
3J 7%, SF € fHarE gan @ »ad 3 Y= |t aret 9 ¢
7 & FH3 FIfEET Il
3ad 7 & G968 €araT Il (§aT qaga)
i fem geor 3 fes-fes ga der 7 faor @ w3 ffema Hraret
3 UgH &8 22 § nia et 31 fea far Ifemr 2 g Ifenr, St a&
J 1 yg fer feg 37 ATt 357 3T &t v T fa gaH & i mHge o
Ti® vy 3 aret 3 | Refena Hraret 3 feo me /AHs Qe Tm3 St
ghhar st fsamet | 68 Sa fa gav foatuzr § A3 gant @ »reg-Hs
<1 gt niuaHt @ wiggt fee Yy 3a fonr famr 3 | fefoma Araret feg
g+ & uH due B! ufgst ‘grEhyt goreh U3 RUT 3T’
IEET &S 73 9L Afa3 § Sert fed yraw a9 fezr famr w3 Jat-3st
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‘g e T 8f 337 yarar €t ufdsa dty 833t gara © izt arehy
fifer feg faas nifen 3 fa gad &5 73 I8 AHaH gt frd 3 are
Ts | 788 39 fa gaH &8 g3t Ieht ARt <t fagmi-udgnit &
famr 3 arehit 95 | AT Jufeni-dfentt grant w2 fadu fee gaa
g vt 3 famp 3| fem w79 ferarg &% q9is 995 ©f 87 gwfen
dt I 87 s afoe ot avet 9Rar fa uaH & widar-gsar 9as ©t
afim fed gan &t ez ° a1 €3 Mz 998 & wids I 59
&z famr 3 1 fer &5 uaH 2 feduin® w3 gor T AHdEaT fegarg A
it siaT wg 3 orel 3, €W w ufost f g9z gars I g I | UaH
g 35t uRE & nifamy Ry gav few &dt €t aret | fiy gan,
grafHa demz v ot &dt 31 fer § ‘AoEs € 73 <t filu ma feu
AHSE [AHSEE ST TAH USRI ogd T feg »iew fimis feg oy

€ e W3y, Hisnmt A6 Aart IfEE;

d8 goweTdt, G A3T mEHEE |

H&H &1 713 A8 83 ufagiasd |

937 FItH Aet, afaa gdoiv =t

©AJ &7 3T dEl, I8 IH HEF |

g ot gt Ae, AF ot & grgee &

8 ot Agv A, &3 Af3 758 Il (T /ty)

dot met few Uimg & w3aEh HaT8T T S9r3Td Har figer

wt fgar I w2 widt A firser afaeT 311966 €. few wmH uzET oga
T 35 R ST M3 1969 €1 fes 7g o749 €< #t € Un R AsT A3maet
AT METEnT 77 g7 3 | I8 IHER i W3 91g 397 gTEs Arfdg €
3Eel S @ HET® W ¥Q I8 | 2004 €. feg Hf @1g 3fg mfow €
yIH-T3TEE! »r I3t I »2 2008 €. few ‘arg H1SE g’ €t
Foaret-mrEE o gt 3 | mIEEt efget § ot €a1 a8 HeBE I
At fegt Hemit § 925" Bfog e 8vrer0 9ds' 3, fer © engr &
feees ¥ I feuw 91 298 3 udee Sfomr feg firnrs 3t Juer &
grdter 3 fa amdt €a1 575 w2 feuR T A2 T=s 3 U@ A de as
w3 ggarg <t aav I8 | feg < fmrs feg Juz uar fa w3 dise
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fast B2 32 28 fequms & 3 HaQ g5 | MK Hlag & R-uzes @
g wraar &t AHgeE grdter 31 w3 dlse @ w3 Ht I1g 391 soeg
Afog 3 HTaaT TarRs dafemt S dfemr 9 fa w3y dlse €0 §
39K »3 98 I Hast feee few fdmu@er 3
7% 3754 fag ruT 518
fird & 3w &t avet i (da7 €¢8)

A< B-U=9® FaT9 31 AURE J wear fa gig €t fifftmr & waar
HIF 32 999 ¥8< T Ha41 3 | feR »yr AHgUE 378 7 GE3T yus 3
RaEt 3, GR & fify @ wifizurdt 9= = wifgerdt wifemr 77 AaeT I
ifiEurdint €1 forest 5= ue 91 fem & uz-8'E I3 3 yEs
FgeT uar fa ity »rgmrt 3 & fem uR fifierdint fsar@e feu s
feuret 3 | feR 3 3y 3 vifizardt I & »iw it 7 gt I ua iy
g wy wi3urdt dT & fifRest fenwrazerdt a5 sdt fegr 99|
wifzadt I e wiur 5 3, s nifzardt Sare v 31 fam @
wg feg vifzodmt e er3weas &dt 3, € efimt § vifzudt Iz
TA fa@ vy AgET 37 fan fi wirgr @ mu? €9 wma &t 39, €9
it § wra fa? & Hae 37 ae! 9is fea 3 fa ufaderdt &t ufost
fierat wramit &t gt 3| fefowa 839 © wirg) fewes 89 76 w3
feeest 3 fruiza ufggerdt &t fifRerdt feg@= few fds feuret 9
feR q9a AITEEh 935 Bfda ¥Es € &, IAHt AHTaH B J afg
I T | fem wierE o3 Hawe d2 € 8 §-u=ads Idl fer nemar
fed gag ez €t B3 3

fraiz & & ¥3e &t der fifer w39 fHuiz § Haz arfent st
gfenr afder 31 fraz €3 3 Al & g3 iy At 3, fem & A
fusfent 3 330 sfox gdter 3| iy Faeest fev fen § wori3
vt 3fen 3 | weR < fiansT o7% 93 I8 Wfewi €3 sg3 gz
et 3 | UaHt ygre @8 fewers 37 1699 €. &t feandt et gufim &
fefsama wesT dt a0t Hae | H3 w3 Wag e det ot a9 RaeT J? ud
1999 €t. & fermdt &1 Ny Ht @ Sgafent €3 O a2 fildt we
& y733 BEt 293 we ¥ 83 J | fen araw sEt fewwrst § wifow givar
feagat Ut 3 | feg 935 Ue 995 @RI dt Aisg A AT I s |
fer 3qf w3aeEt § gt 3 wrE 3 uTfen W AEET I
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W feeerst 578 niuz feg 3w € AT gaaT gTder O fa darg
©t dtz &t I35 filz &t 99 »3 wfog Az St T e st ma | filgt miz
wfget feg Ut gg3 <4 fapur 31 fifzt 3 Bfgg Iz © w9 feg g
83 92 g5 | 53t feo faafen 3 fa famfamt & arawren d&t d<t
w7 gt I | g9 det fedw dur W faor @ w3 Harst gesT avraet W
gt 31 fegret 2ai Fu aretert g fa et w3 go-wde €3
watHeaht Hiorw I35 &t 83 & adt st wr gt feg 9fs Tig =t
Tt <t 3mat feg AHg w0 FaEt I | viAS 578 Quz & ot f&d fach
TB3 Jet J | 91 595 J fa w5 a8 e A frazure adt faor 7 Aaer

YgRAT 3 FfEm fenmus /3 3aT 11

A uzr 3 fa feeerst § fiftmr ¥ & w39 WS adt 33 grdter |
R fea &t wifgrm 3 fa 7 99 7 afo faor ot, feog oot S ad 1 &=
rrfee g9 der & adt | A 31 fe@ Sarer I fa afae © wiew ot st
3 AaEr 3 | H BHT ANt Ut sTeEteTd few 2y-2y €1 578 AT qafent
Faform Im3 A gz i3 I defow 3, ER§ 3T3 a5 A o ©
w3s 94 foor ot | feg Hetel 37 qig Arfoes & ot yare ag fEst vt fa
Utz A BT @ »HST fed yare st Je 37 @R o fears § It &1
&t ger | fify fef3am fen ofs v a0 3 fa 7e-72 o 91g 38
TyR fRai3t BT ufgders d & yauasT 573 3auT faor I 3t ISt 3 e
2 U9 97 98 M3 ¥TSA © ga few arg & anret 9 1 fefsom 3t feg &
TIAg T J fa we frutzt &% wan ©t fils 3et 9, 33 3 Afanwmem &
&3 91| feR 93a 919 Aifaas 3 # faor /i, G0 ufost wy gaa &
feyrfen At 1 »ud ity 2 & fedt wm St & w3 fer 79 Auwe gan

R @fg Iom AT &9 aHET I
HEY gifs Aam wig nreg i (Ja7 ¢32)

fiut 3 grg #t @ g €2 95 3 7 vefodt fefsom frafir 3,
8a & w3 rrond I | feo iy Ieer fefsom few BarsTg yare det
g4t 3 fa yer § g © 538 &7 i g gdter 3 ¢

YTEHT YIIfeE YaHT3H &t i

TRH UTIHETT 994 & feg 938 mu@ fiiyt & wiar-Hat deGe =

nren €t otz dfewr 3 fa iy &hHifas w3 we feg 3 1 yaAT I
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weE feg w3 yon fay 3z feu af wow Jodz feg g3 gaa I |
ysh & feR et gg gu waw faar dfenr 3| fem =3 ® Sfie iy
3 YA JT wet it At 3, €u A feuft gufew afen @ -
@A RS gY 3 ¥TH
YSH Hfg I8 F98 5o

HY Z91 4TBHT 3J [Bnrg
39 T 37 €18 # mar
fegdet M i st J I aA BT T I3 § uB das A Bz I fa
iy & €2 o g 3 we 3 TaW , HuE © B3 Ifenr farr I 1 1
fast 3t a1f3 3 St 5t | ferm @ v@a Bat 3 W -must vadt © wiag
dese gs | iy feogan dizr dfem I fa gemet targ d1ag §
Hes © 0 ‘G gae Hia g’ S dfenr 3 | fiy wifas few feg
IEST BAM3I'T Yare get Idt I | i § fer g ° g-v-g Jus Tt
Ry dtwoem e feo mae fdr e @3 aR o5 -
Y firgs 98 gav 3 gig WsE dfa
Hye 9g © fen sufim 919 Yeree? feu g nions ee Wt €8
fou fez famn 3 fa feo Jes &3 5t 3, Rt it S Sz 91wt
&8 fegg a fiy afg Aae Hae 591 J | A wae g 55 feana 9= <t
33 Ao v sfgd ot @ 1 g gan oo 9 -
7 dye a3 I f3rar afe Gaad i
8a eRz 371 30 AEl 163 63 oy @fgud 11 (s asy)
ufost feg sresT gous feg ggaar €A fde 30 g5 | feg feo
RSt feg HHeg fog a3er i8R g% | feg @2 ofe 37 g Ha ot arehw
T 1 & IE ST I M3 & It IAwT I | Mt At s Jue feam &
et &t 9 | et a Guget feu Qugedt 7 3t 31 wed I°
TBI HIEE »uE M § T8 Wifas 3 famr 3 | feg mig@a &
wHfas J famr 3 fa gomit feut A fast fify afs Aae Wt 3
wreer | trreh gateafiet & mivdtas fitwt § nreht ugr@e o 3 Yara
gafenr 9, fog Adt AHY W3Ea w93 dtv Aer 3 Adt iR 3 fa
UTEA T 35 B e §3FT 578 vF  yoenTant § AasT Hfow @
Jdeg g fE3T 7e w3 VA T det @ Hret 3ret grondt nivet Stuste
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2 fege & ofg w2 | A &t 135 A A& & Har iy gad © ys frgtst
& ferae, oHar@e w3 yHerd gu feu UF 935 575 n3 & gidter
31 Ng feg we 3 yt I8t 3 fa dnreht galeafivet 3 fem A €3
yrzal guE feu 931 8 we v 33w dtzr dfenr 31 feeest § R
it qger of fa € fikdt o Hdfug iz oo @ g3t § aEs
IS | My T70 M 91 St JaTat 37 agrientt S eutding Sadmt
Uzafinit| 7 o9 feoest 28 galeafndn feg awarel @ gu few
OFifem e 3, GR 3 Mt Uua @I mm feg yEre I 31 fer B
feeest w3 fimAgerst fegars Ga ms arfer a4t 3, 7 d& gdter
31 X fer @ 3 Ay feu uR fust fewes w3 fimmzgers § mits
gaor gt fq feges fegra © yHau g5 m2 fimmzers uaGuarg @
yFifsu g5 | gateate uat feg B2 d2 wae ‘fefamr duvet 3
ygQuarat’ g yare 3 fa dAgra w2 yaQuara © feagast ot fdfenr
T e I 1 Uvma § 19 © &'H 3 GrroE @ He &3 1 Mistg © yduar
e dsee g3 I |

&fadig At I BH Ui

erfugrg At at e3fa 1



wHaH3 ffur groes

. ‘T JITT WBHT T »igg fan gaH-333t fiy e &t ranue
s3I

. ‘W JIIT WSAT T g JEl yeH (ufd3a, e, FEq,
feHrseTg W2 waeaH) fard @ fenast e aRs &t adt
GE

. ush & 7 oifs Harz @ woat few <afaw famr 3 - arfa
HaT3 diat wsAT WaR ©F g fen et 91g 7t Hed &
&dt, gg Et A3 @ g J, aig feraSt St ai I g Aoz §
AEds gIrfeny famr 3

. g w2 Tig €1 A1z fegara fedfont w3 et €t uduar @
AHUZ 9T &% It T7g Tt HaTz waAT Ug gt 3, ugHmaw
Tl A fed yare femr efaarg #t & wrsAT ugs mimre w3
339 I, Tfaqig »3 WSH fegdrag ga fanm & fessalt m3
sHfeadtt @ »i3 I9d Tfggg = uBR a3 fiar farar
afed qg €3 famrr, efagrg #t && o Hedg w Huaa
et Juz sEt fen & fan fame @ fedfont 7 syrfefont
ot 83 adt)

. Ht 91g dfg Arfog <t sfoprrel vials d8e oet it Haz §
Ay g wirfemr farur 3, ug fify uduar vieg g1g »3 gig &t
Ha13 fegarg fedafordt © de 3 e amie iy Ua st Uy
dt gz famrr, ug iy dg € waRT Ug g2 A1 @ gme € 38
AHaET HEe &dt 9 A, U8R w3 T1g fegara fan fams
T 3¢t & fedsr st 3 Rae BT 91g ©F wmidyz wiar 3,
€n & fan ferast, fraz, Hugefew ufgere wF aafia
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Hessardt gt studtie &t stz 7 maer, dudhiens 3t
WITE M2 YEHYSTT AEds WBH & WS ASS3sTENS Uddad
w7 aratfad g féet 91 fer @et AT @ 9 # AHHa,
Arfgza, aafia w3 it »ife g farn & dudhiens
3 urg 3, 1afsz w3 stedtedmaretas wan g 3t garst
w3 wast e fea frane3va B33 TaT I A AW, HAfa3a
w3 it fam & grodt grandt § ot dtiae st ager, At
37-Har &t viegat fary &t e afasmz § @ de fider J |
. faffa e Ug fast fan dudtiers © aig &3 o afaer
Jer 3, fen et fast fan w3, st arst, wret, asdt,
Arfgza, fatt, feemfea W2 gredt fezad €, AT UTah
& Ueq eA8 < T8 3HH HAge! feg garHa €1 AHE3d
AHSM3 T wifterg yuz 3 Aer J1
. et faR fezad 7 3T-37= © Uad SRS BT T8 3IHH
AREE (AHWE, Afgwrerad, nirdfad, awsif3a) feg Avg
usH € gargdt Fua mara3 AHTE3T AEh3 § wdlat
ge@E =%t wHREE fear w & dt ‘AIE3 wEAT O,
Tahvi 39 few 83 Yo e <t fed3zazr sdt, Adl fan <t
2R3 gt yge3 3 Aae @@ da ¢t §u Ay 8 Tt
AR feu goradt §ug »ag3 Ad3d AHEvE T 3 ot
AIIZ UTSHT J |

(»)

. fiy udugr &t Az 2 T3t yara ferm ofs <t 3 fa feo wae
yduaret § wu@ gargg et wiftardt ot st AngE At
gt § it »u@ Hiagar ug yas el 518 98F BEt
aHtoz & fdet 31 it uduar wiae afenre et iy firgisi
& Fag3H dfge &t g, At udugret § garea »3 ANE3d
Haet 31 feo wy@ fruiza gy few Barfggraet
(Manafsgrfene) adt At ggeret (usdfere) 9, graarst
2 fewe g dfg wrfog e Hass fan feg fefds gai,
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@ §d'9d AH$3d H'E-Af3a9 € @ Bafuaraee ©t 7g uel
It I, EAMT § MBI AHE3T3T W3 FgEE | 52
HaaT Gug e 3|

. Ty uduar nieq fea oig Jeg Tt 7t feudft ot 5t aret,

g 391 gU'Ed ATfdY 3 A ® gRdUE (fudue) ©F andt
et iyt s R A fen &<t agerel fene 93 Gug ndlet
€l Hog <t sar &t 31 AR NS TRl uant § »iudt
3BT I YIH 99 ATt gamnit feg feray o Barfuara
AEY3 da& gider A, 919 391 soed W 3 @r © fen
Barfaard § S8¥W J9d ATS UgHi, midtfent w3 fegrauaa
yduget § garad et ANTS 39 uduaret Hse Gua Aa e
J2 gAY ¥ gHIUE w3 ddue © woftm mEt Ae 3 I
gaural € J fere 337 vied fea witntfia satst fomict
J, T1g Arfag gwrar Uer &1t fer ggerel 93 w3 fer 3
ufost Bafuarae<t 93w fegarg fea Wutreifia fdg I 1

. feg =<t 935 Aes fegragrad Uua 39 ot w3W sdt & 7ied,

ufgst AgE3 WSHT »2 83 IV J39T WSHT & ashue fer
&<t 935 § frimmHt ydu feu 3uEts 95 © fedt 9t 9 1 H
T1g difde fifw # €t fegraurar fev mrofsa migdt Aae &
AHUS & flmr fenr e 3 1 fer wss ot B9 3 fefds
UaHT, SAST, A1, AHT3, Taar, RAfGE nirfe € feduasT
& It adt ufoerfenr, nat G5 3 37 g9 fea fonast @
fsraBuz § ufgure 32 @R R »mme 3 B39 dT Sua
‘I I39T YBAT & Had & Baret 3

(e)

. fi@wrafsa angdt 83 3 fewat § uamr 3 srarfaa sarfemr

3, T8 Hft 91g difife fiw evirar O 3 9@ 9 S39r WA
? Aasy 3 fomadt § faR & gwnAt ydy feg feq yan <@
fegas @8 Res9sTENs 9ad 3 AS39 M3 A< WSHT
g fd3r 3| R wrafig ydu wiea uawr w3 @R = gwirt
Ha1es fegara amT w3 @R © yRAfed »HET fea Wit
", fasds feRt 3gt miafsa srarfaa w2 @R & awsifsa
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aHfEe fedd v 83 I%, U9 ‘T FIIT UTHBAT T Hasy 3
wud fena3l ‘yr@A” w3 8W & HrRfgza awsifsa
Hazaaat ‘amsrr Ug® fegarg fegt 9@ 98 gHfefent <t
feasfardt u=H aoa Baaw © Hasy § fea o<t ferzg w3
Spacicedal

. R ‘S JIE YBAT T wdg I, WdfEa, I3 M3
H333 w3 et msmz, fagt Bat < Qo 2nd gt yges
Je ¥t Hgear 32 | fer 3§° ‘g Fdor weAT © Hasy 3
dludiiens 3nadrt € gt urgdtriledt 3nagrt § Widr 3
W J |

dt ael fidt aysnz adt 3, sroifaa 3t aes orarH U
dt d= &t F9e U5, 9 €9 TaH uadt w2 @R T 3
WERIHI! € ATTEsT 578 gaif3d SR8 < 8t HAget
2 4238 Tt Myt ggHs IBR R IS |

FHAHT BT yU3 995 THI AN oo U qaet o5 w3
22T § YF'e3 996 THI 3g1-3IgF © YITdH W3 ASIHM
uze 3fde 981 fer gt AT § yu= 998 @RI w13,
THTZ, UdH, SHS, aH, &1, fi3 »rfe A3 a © valudiar
JaT 96, AN feg i @2 g5 |

. fern 2 du fev we foreat wafvssetm 3 widht os,
Gt <t et et sdt I, fea 3t Studi 2rs 3HaoH
feg Bt <1 fifeaht © 2n8 3T Trat Arget feg G4t &t
nyd It RHEME adt det, yiits Ayga ot get 3,
eHY we farastmt 37 fer ydis musivz 3 &t et afo
Fes 99 fard g 34 (it wirafaa w3 ydudt usEs) of
feam ® IHt feg myET Geres UT AAE € AHTE de I8,
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1y B et T WS U ASE © AHTE &df de, &3 =
ASHIUT T 37 I791 ITHIG f5aHTE © ST feg Mz dares
u@z 3 Tfm afg v I, fem & feo I3 fom A==
wEhilde ot adt dev, Adt aHedt faane @ IaR A W3 U
e I8, Hae M3 gedst AUsST Tt mgtie 293 adf U=,
feg dudienss 3iaart T Hae 3 | hudtaenss 3Haart
2 fem Hae feg ot ugdirtuedt 3naont Tt wema3 AroHe
cusasig

. ygiHitedt 3nasH €t midnazT 2 578-578 mufad famis

IMFIH v wrarg wigr  wa @ gy 9 fE3T I, A
UTSHT g I UdetAidedt SHaart & mavs § few
fefsgma Wz ga fidzr 3|

. fovast &t fer stas3 w3 Ftedtedmretas rdsa w3

A'Eds IR § AT JuT eHE B! ‘g JId0 WIBHT wrdt
39 &7 e’ & IFE wige™ It mHt Ba IH uduaet @
yad fsante w3 ferzmg Yt iyt suadusr ot goar@?
Tt | feg fity uduar <t fere 9357 § fea wigat fefsoma e
37 fa@ fa mi@e o ga1 M@ wiry § feR gu feu aafluz
ad fagr y=iz der 3



fegg gao”

3. AR Hw wiagergr @1 dug

wfdeg Hu 59

T ISTHIN 3 Tg3 HI3=2YTE UIoT U 137 I, fam 3 fge
2 3wt 3 fewre I Aaer 3 ufost 9fs 37 feg o fa dnrdt @ feg R 3
20 Taz Une WFafend 3 fimr 3fenr 31 A3 ufod fuiz 2ame §
T I IBUA 99 93 75 | fer Bt fon fed sraa St ot 31 fem
Hedt 7 fser 3 uR I2 g5 Qo yarderet o5, Haafine o5 | Wiaafine
Hs 3 878 92 As w3 U3 fo8 we fer aaa fegg Jer @ we Gu f58m
2 U g5 | fer BEl mes feo Uer der @ fa 3t Une waafear <t
IS fa? g gide 97 29t Herses wia v gdsfoa faans, »idtar
feg gaur 9 | I fom @ YR I ImiE TI5T IS fev we wiHt ot
3t UAe WafenH € € 578 9t wi@er 3 fer wet ufost ois &
Aetarg gaat U adt @ @u 9 faa'3 @ ugfomy €t | fam 3gF 23243
iz fea R &8 Marfave 99 AaR I5 | EAdt ofs wdwefomy &
Aetarg gaat O 9ot I | et ofS foreft R I sm 2 wa d&or
fagr 3 | vireftar & w935 o fonedt o7 et gg=z Hdu 5t 3| fem
TE A AUt 2 et fazma »rQ Tt O fomedt Aedt, 3T Qo @n § U
3R T M3 WaafAmM = faeE At URe HsafenH © fuge B3 89
% ) fon set we fon 397 &t 38 det 3 Une wsafeay € 3 wirt
yEr ger I fa il wru@ wres fa? 3aRe 957 R fea ofs & wadt
I €3I Jideology &t power 1 I, 8R & Htara Fa& I= €T capitalism
€t 3, ¥ Sikhism €t 9 | feg 7 crisis 9, feg AHAE fmrer I M8 @
feo &dt fa g ot Argu@ »rfemr I fog 37 ufast e It 1 crisis fea
3 fa ot 3rt fdgr3s feg fed ideology & FEtTd adx €F € €8
gtz I 1 ud fea 9fs iy ga few &t 3 | fea ideology fity fraiz ©
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fagre gt It 3 | 72 IHT faR ideology © €8 »rAfe J I ABT ¥
A2 I W3 € crisis UeT Jet 3 | HATg @ few s aist adi a7 gdint
95 fa 7 31 AT Ut 395 I IR 3 7 H'S 9% W3 A UAE H'Sas | fan
position feg »rt g I8 Tf, @R <t 3t Yt wsafenr fast ais adt
g3t | fm Y ideology €t 3HT 918 a9 33 3 G Une H3afsay <
31 Qa fea famen 3 7 Wt W3 H3Ts © Hared 3 Qg iz famr 3
72 it AdtaTg aa B I fa A3t ideology UFE W45 9 3 feg A3
Arone feg Aers O der 3 fa |\t wsas efen 575 A3 ANS3 fan
Ig eI 3 memﬁ@mmé%
aw@z%faﬁwﬁw%»@aﬁmﬁumﬂwmi ferm wet
A fer uas § dfdtazT a8 73 39 2 &t B grdter | fea A3 AR
HAS T3 | g fea fimirs feg due ardter 3 fa Wt Wsas w3 Wisds
3B feq UAe H'3as fAu’z gg Arfae €8 feanz &zt # faor At feg
feg 957 3 7 fiy a3 @ UFe wsafam & ufoes © 575-55
3331 g9 € €t ufges sT@ e 31 fon 9iw § A Aelaa J9a
grdter 3 | g feR aoq g difte fHw fed aouds 9gdrs fanmm@a
Tde A5 | @ »ed3s § TEse v Qum /1 ug Aist 8w fer ais
feg 3 fa wirt €n & mHfenr fa 5t? fem 9oa W AHger o7 fa €39
wafea3T € Aest § @58 993 wgdt 3 | for BEt A URe Hisdfset
% AHSE © W3S 998" grdier J1 7 wHt wiffar &7 &zt 31wt |
H'3ds Tfemt @l fig d weml | Bla wids =gt Asons & URe
H3afewH 375 ot v Aaet 91 fer v wr$ feaa Jaa grdter I
Jewa a3 fifw filg

At Urmet gateaiet © ag3 daeret ot fa fity oo ava e e
1% i3t 7 gt 3, few 397 I9 fa3 a9s e faem &t fimr | mu@
AU’z & Usa HoOHl3 996 € I9 UgH ©F 897 HEE' J | Miager s
Arfow 3 ufgst < fer Hddt 99 w3s 3T g6 ua Qo 83 wfss adt
5 | UAE H3dfewH w73 31 i fEaT ot afae 3 fa feg »m Guar faar
J w3 fen & »rrarat few misinterpret 995 € W3 2 92 9% | fefgom
2 famrsars feg 7 St ot gw, Q5 few wiaanere, AR w3
23t /it | Hgaree & mi@ 28y adt 3 Afsm, ATER ygrs
feg @53 91t »3 Saard+t Hidatt gz 91 feo At w9 3 wgg 3
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et I I ug ferrs dy ur fefsom I sgz e fimr I | fer 3 gese
<t 5g3 fenie g8 1 ya ge wirt afde ot fa waa 3 fer fea 3gt
feaazt 3 ufomr g famm | yaravit Szt ¥3W I Yeltnit I5 w3 ading
T3 faatmt st 7 At | fer B feo AT wr@g d Afer d fa v <t
A3 a8 J, €R § €7 du fev 39 SEe | URe WsafenH & st 9
ANy 3 1S €o fea 3 fa fer & vo' fae313 3 misavt 3 we fa firufemy
Hat fag3iz § 575 8 Q@ Faer J | fem wet # 39 mifow &7 Rfowz of
fa Arg Ure waafanH & mveer uBar ua fer Qu feg mg fitdt § fée
I35 €t TI8 &It Igat grdtet | faR & gan € werg dEt Gr &
MAReRSH g9 5t Adt Uafge &t are w3 @R & murtyz T
Farer 31| feit 39 Tg Arfoe § uzT At fa iy 8w & 8orer @ ot &t
Rae fer Bet fiy gan T 3y ¥39 fev &d1 J ua fer &t a3t a
793 33 feg 3 1 B fEA crisis 973 A4 wga Aue urdier J | gAdt 9
79 8o I fa fily gzt ot AfoFt fa2 wre ? fem g o e gan @
fa . o gaet ydt H3........... > fen Bt feg Un-A3 #t 9ist g
It frament feg fée I wreaftv | ua feg g3t ga 39 &dt a7 AaE |
fa@*fa Hraanee v ATd 3T uTTdr €3 w3 gaH T I w3H 3 fer
3gt UAeE H3afeaH 38 ANW € Usd frgnar & 83T Jet 5df 31
fift & miw & fagwer 3 | UFe wrsafam filestt § fea e, aaaters
mHEer 3, ¥ fa @ 979 feat v &t der 3| fefzom feg deat Sa v
< u'g feat wad! It I% o5 | few daa fer 2 wié et gg37 yzar &t
J 1 M3 fifsr foa gan & 33 J, Gt fog fift €t 83 m3 Je sfost 3|
fen =t # Here gorfen fomr 3, feo g3 Tuhwr Quars I | X fen
TH3 yHua § <urel fder ot |

Jene . AR, gHa T dug

3. Ag fy

Dear Professor Kumar's ‘Sat Shri Akal : Spiritual Temporal
Perspective of Sikhism’ I think this is the main perspective which makes
Sikhism distinct from other religions particularly Indian religions. We
all know very well that here in India equality and temporality are quite
apart from each other having no connection with one another. Spiritual
recluses they were simply spiritual recluses and they were not in position
to save part of their hard spirituality and we see the example in
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Vishwamitra. And on the other hand we see that those who are warriors
and who are kings of temporality they have nothing to do with
spirituality and only in Sikhism this could be possible. This is really a
wonderful paper. In the first line the role of religion in life is said.
Religion is definitely great source of solace to the mankind and it saves
man from difficult positions. Prof. B. S. Kumar is very right to say that
religion is a birth into enlightenment. He also talked about Vivakananda
that he never considered the Vedas as the only repository of knowledge
about Brahm or Supreme Reality. Guru Nanak also says that Vedas
are only generators of stories of Heaven and Hell. This point is sufficient
for accepting no priesthood in the society. On 2.2 the word humanistic
is used. I think that it is a little bit difficult to understand in the context
of Sikhism. I think the word humanitarian is more appropriate. Here
sangat is everything. Here it is said that if Guru is twenty the sangat is
twenty-one. Prof. Kumar is wonderfully explaining the woman in Sikh
tenets and practical life. He also talked about the Varana Vivastha. |
say with due apology that seers like Manu made this system very rigid
and still we are facing problems. In the last [ appreciate and congratulate
Prof. B. S. Kumar for such a liberal and bold paper. Thank you very
much.

3. 3fes fdar v Qug
3. goes fHy Res
7. {593 flw
yursait STHE H. HaE fifw gdnr
3. 6T a5 T UUT
ewg gads fHu
Jewa gfetes fily ymme

feees And| feo w3t yrt & ofs 3 fa nin fam ofig 2 9is 3
It 3, 8F wrd At HisHedt feg a@dsTRfoa R fa fea 83 o5 8 Om
73 g3 famis 9 | fen 839 feg Qo ags M a2 o | fER 3. T3S
w3 3. fors yfiHa feees 83 g5 | feat 3 Wud uas U 9393 95 | fem
Hedt ? yrs Uer 331, 81 w79 sfan & It 1 fom Heddt gz +#
© fegrg A3 TTA2 ¥g3 TI<E J9) M3 aIEt3R T oH a3sdt I R W
Hg3T TN & e Sfeny gud3 At § mud B, St I8 M2
galeaftet @8 wt nifenr afder ot | daere )
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7. mHaHt3 fitw fig

7. 999% 3 ® md yae few ois Gt 3, €9 T8 Hers diat
AT I | WY 9i% feg I fa g mfog gg ssa e @ 3 Wies ga A
fasfenr i, G wdt agw 3 fadza 140 AT wudt et § €n
W3Hd S & 99 feurfenr | feg o9ig frge fiy gov few ot firset @
m3 g muE dedt ud 3 g9 5t we et | feo yor vgz 3a3=a 9
ud fer © W3sY fea &t fa adt gon 82 I, g3 o & 5o
yuSint 7% | feg A3 a5 fed Avie AUS 3 | W 39 fai uaH a5 &t
3 | gralt grget St wrEvg wF € q1g a8 9 € g3t 575 att fedu
&t 31 afgza™ Tewas 95 | fegt w3taa fitdt adt fezet # mawt |
grouel few fai wh srs Y3t At fedu st 3 ua afazatimit feg 31
it mae & anret st age A @R § 37 9t st Hiogr I, Qo g
yr q t vru@ miy § caArst fiy adgE Jar der 3 1 wmfwd it § wirt
yarst 3 | wifiFher o3 Ua § et 3R EreT BT w9 RET v
3| fer wEt A3 w3Ea feg Ag 3 <57 3FH I fa fAgS »ifizut
&1, 31 57 fa? feggs 37 ©AH U3RT 3 919 Hoz § wsH™ 3
HTSHT § TG WS YH © gaH &% yare dfent Hiewn 3 3t At
B33 3 wEAT mud ggds v fer3ws faf sat gger | mAt fag*
A3 Haerd @ e Sae of | fEaht 853t qaer 3fen nirfam
e Tt

H 919e™s Arfgg § 2 a3t Fasvt g | feq 31 A fegt 3 U
gargt &t 9is ot I feat 3 fage de ©ft ofs o=t 9, wrdint § famaw
adt i3 fao fa 4. Guoe 3 g3 ufost »mud Qug fee iz At
fen gaa feo fius 95 adt yedifea 31 grdt ofs A fegt 3
Ffazaiimt @ 8R I drears it 9, €0 ug3s U g% | Aafauee
ot W3R J9at 5g3 wRfas I, fen few aeaTsans € g&a adf
T2 W Aae | Ifazarfmt few s MaeerEle w9 w93 J W9
Unrg few Haer-nast ©f 3R few & gaa wr fagr 3| Wie feo s
nae2Arele fiy ufgera feg J faar 3 | fer § wirt fa? fifga 3, grdt
15 I3Ts Afae ¥R fa W wirl wEA § T Hae o, fen €
JRUGHS AZddYd & I Mg aieuddt fagers feg wirt fer § fa?
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&5 T3 famrg ot It | THQ 3. wars fifw & 7 ofst adtmt g8 2du
w3, 80 22 3la 95 | ua el BuT ol i oo 3 fa fea der mua
ey gg3wr It 5t Wa fea Ueat garst fiyer 3 W »ud 333 amr
8w J 37 fgmre? fam <t gaat ardtet 97 W fEsT 93 a9s 99d Aad
€n v fonstt 3ews 8 wer 3 31 far § 3 afos oater 37 A fER
Ao 3. Tors fiw 57 fedu 3 1 993 9g3 gadhr |
A. How3 fHw a&d3T o sme

Af3arg QT evEtn 9THSe, yuts Afog, 9199 s Arfos, fofs Avfas,
3. 74 fitw 7 w2 firreg Owen Cole ¥1a feves HRe | Tfogg W &
ysAT, Tfgqg wt &t e3fg 1 {35 B AreT wii@E Iroz a7 feg A3
A3 few & wgh 79 Tae Yt €353 I | feg Gugas mvt I fegt
A3 HAfewt a9 fa urawr €t @3ut fag@* 3et w2 fen e feam fae
Ifenr? gateafredt for @3 g03 Weres U Aaeht g5 | Ut
gateafiet »3 q1g a76a o gateafict v mseen fea I fa @1 3
mééﬁnﬁ%ﬁmﬁﬁmmmﬂfm%mfm
MMW?%&W%@@WW@M
g3 dtez gt fa g wrfog e waH w3 graret uta ot i A, fer
'3 st & O A1 | Arfaz e W3 3T J7 39 3 ua Wee W3 aoH
© W3B3fAR 93 98 3| 7 vt FfdR o fa g wfog § S uzT At fa
st uzT it 31 §W T H3E feg 3 fa A uzr I fa grg Ao § St uzr
At »3 &t 53t uzr /1 A2 A T1d et wfoe € uauw &dt uzT, A
fem a2t v reen &t Wit wig few 2 <5t ofs Ja &t 3 maet 3 #ig fea
< Iist ynd3 fiw 3 & adtnr | IEt Tt greted fem aoa & fou fiée
75 fa @t &t niaRuifaset fdet det 37 fer wet ynd3 fifw 3wy
faftm J fa 1984 €. few eaarg Arfag 3 gHS 3 gmie we Gr S ueH
H TuR 1=t 3t @R w fedu dfenr fer 3 BR 3 nigs wfen fa @R
T Arfee areH fguar uie famr 3 | fer 39t @R & faor fa fea sg arg
3g wrfae ugs 3 gmie TETT UFs ©1 7993 HioaR adf I¢t fa@fa
feo vg3 duidtee 3| fen fev yon T 7 Agy, waw € 7 Gtadn
3, 8o A=t met few at gJatt 1 @0 1950 €. @ wdte <t At 1 feg 3
@w ©t 9w a3 3 aret fa@fa wenAT o Agu 37 3793 3 fast I3 vU3
ATa ORt feg viaRue 3 famr 3 1 grdt 9fs oo 3 fa arg afa wfow fea
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Buew 3, fer & 9353 w3 guizaz 935 J | fer © As X 9 “fae
Afgwrgr Jete fae a3 32 ufs 1” Wi aew & &3 3 fa «gafi
el I8 3764 fafim &% 117 ¥ dudte IW J9st 9 3 feg AR
T79-T79 IR I UL | €1 3 wiars Uad &7 fed fafvs fadms
g fézr I Mg fen § feg goefe om3 e9-Ta feo f¥g €93 o5 |
At fegt B0 gateafient § fea fimrs Juer wRer fa fraiz <t
Huzt § Arat Jet-Ust AHE Iae BaT & 39 | d9 R Tfeni nid 2@
HHaS wrehni fa 7 mae &t ywfeas vt 33 3, 8o 39 fan 9
&dt, fer wet fen 3 fdg-udg a9 fezr we | e fer & Agy fearss
Tl 3fam dist AR | fen @3 @ afdR Is fa g s H3 A 3 919
difde fiiw 73385 7a | ST T dRUe I1g 5'6d ©< & &d1 HH 1 ug
fen @ fedu growret few 993 aet AE3 Aoe 95 | @1g Ao & faar,
“®f3 Gar garfz wfe Afg arfenr g use 1" €T3 AT 8 &5
#f3 & 9im St 9 | 919 a76a Arfow 3 HeE gTot v fegraurar 8t gt
T+t 3 GR = fergrg mud-vmyd dut 578 |3 9 | ud 9fs Gt 3
g 575a M3 g Jifde fHw feu yas eifst 9 | gg a5 & dRue
wiE IS, AHTAT 9347 € 98 99 99 I8 3T qig difde fiw €t 6
Jfg 99 5 | g Arfow fed Hee v &dt Al »e Ga 3t rue, fro's
w3 AAET 8 W 7S | I a'ad Arfag 3 faor At «a@ 3@ Qv dms o
97¢ fa ufg 33t arst vt mir@ 17 wig T1g difde fiw 3 1699 €. fes
€T waHT f3na o9 3 7} mudni A fiferdini fig 38t 3 g
& fasT AaeT At | gg difde fiiw 3 »y faar I fa feo & waar 3 yg &t
"+ few Qufrmr 3 ua fer <t mgmr3 319 a8 mfag 3 38t 31 waA
T WY H3T H9 J9Ws J 1 UaH 3 93 gidter 91 ferm @mw3 9ig
Afaers 3 mugt fifeeh & 34 ot 9 fa a3 & fegsr, uauasr
g3 39 | e fegt fruzt & miafuz d Q0 g9 e feda 293 3
& fanrg 93 fanmg 3 | M9 a1g wifow 3 fea frge faor ot ot Aot 7@
3 & feyfenr J | fienaTs feu ast saeh Azt os g fderas
& wret3edt guet 31 weh v ug3 S fefzom 31 A Adt 83t 9
fa feg # 2 guH owd A3 2 T 99 I8, fegt e wew wHT wiF | da
y3Ea 2EIe | fen few ot ASt Rew3T It Wa B »im gger of fa
fer Heddt faare aen g9 7Ed | 993 9g3 daere |
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3. fyeturs fifw qua @ yorsalt IR

fewes AW »iv © RRS §g3 AeAeTfdar Wt YR g9 3
IS A9 v A 503 tseet ot fa @51 3 ggz et Qug Ym Stz 9
gt 3. foim @ Qud 59 99 fowrgan I8 g1 €% 3 faar I fa
Rafee § umra fanutr fufgwr 3| fer Addt ¥ feg afoe 3 fa feg
30 ? 993 AISS WS GW W feg aist 9 gdtnr s fa fea 3t
a5t & it 83 uzT Bfamr w3 graT 87 § uz" Bforr fa few 8¢t
fact mez 3 mrdt fonurfeg & fogr @ Ju fd3r 31 W9 A w3 3 daft
Stzafay det 3t feg Ava w3H & a3 W raer wt ) Aanfee 3 faor
Ht fa fify 31 79 98 ua €47 3 o1 Aedt 93 I 75 | fer Tod fer 8
facht W § wrae 79 aist g8 fem T3 @t <1 rafauga § St
U3 Rafaygd €t AST 9133 3 feg @t 9rel | avat A frerg ot s
31 @n w9 Aafee 3 faor 9 fa w§ rafqusg 2 ufost aw et
Feae HESt s ardlemt I8 | Aad §a fiHerae adt ule 3t A
femis dyar grdter /i | »idt faer 3 fa 8w 3 ufast sidtn 3 gt
At fea <rBRs it fea Bn § o feves 35 aier em 3fim|
fea far &3 afon <t 83 ueh 3t afor e & GR & g&fenr, @R 3
T Rafee 3 viudt T8RS § eetes 37 | ug it 3 §r et udt
Hee i3t €A AR @ Wds w3Ha | fer et fer § unrg famum st
fagr wr RaeT Wig & ot fer e et WEER fiser 3 | ua 3. fofs <
s st I fa feeest § 3w o grdter 9 3t A wirdt It w3 fara
ATT" @ Raidl | gret 919 T Arfog dAvat R fedu s SIS | ferm
2 gg3 "SR SR g% | 3t € I RA9T Bt It uT REdE 9TS
fai & g feo 3t v Aawt 3 | T 5a Afog 3 mivat e@3T T H
fezanae T3 wEt gmret gadinvt 98, ud G0 aTt Ivat st ez
99 39 Ht | el 37. 35 3 ° waw w3 B9t o 9% i3t 9, comparison
o, for o W3mH 9 fa fi concerns § a&t fewsmdt 7 world feg
fany w7 fggr 3 w3 Christianity f&9 f&H ¥ concerns 3 A7 33 T3 |
feg gg3 edtnr 3% 3 »3 wg3 »d 39 we € Ages I wEt A
wradteTHig o deeret Of fa @37 & A yursaft ags & w3 w93 99
AHEE © Rar 3T 3| erfogg #t a wraRr || efogg +t dt esfa



128 KHALSA : A THEMATIC PERSPECTIVE
3. Mfdea iy e uger
3. fydturs fitw aye

FBd3T Afgg, . /. migg w3 yars #t | 1 ¢ 25 st ot afadtmt
I5 | 3. Tons fiw ¥ A fagr I, A9 w3=a G0 sta I 1 =t 7 30
vfdes fiw 3 faar 3 fa S5 ugera Fev I9 T fa iyt Tt Bizafu
w&Ug At 1 ug T fers 3 fa narst Steafau et ggwz 23 A 2
enlightened Ftzafiu At fiut &t 1 €1 B © 7 St39 A5 Mg 3T
frw, Hfgzme fitw <3t G5t &t Inra313Rs 9g3 3ot At | o Trarart
7 Higan! fiy, fify @ adt Aoe ug §n 23 g9 fity fily Trer Ao
At | ¥ &t €3 2B 33 Bzt 3 foy a © fd3r A fa feg feandtlas
J 1 i3 Gt fed 5g2 oot fiy s | feo @R 8 v gg3 ST elus
HIgeawad iy 3, Qo afdedfaf A iy ot vs feg a
background 2 movement 3, €7 & It 8w g9 I | gt 9im I, 7
Mt Rt & Aegaoa © FJgemte ae 3, 89 @F AN T w593
853 experience Ft | NI Ifgs v w3y I fa fefradt »revt 37 €1
B A5 | W9 feat BT 3 future feg @ srfamr Ht | dag viasnt a3 &
Hidea fiw 3 faar wit fa @57 3 f3nEs dizT I, feo @3 95 31 A%
g gfafams fiw & »iu Sffmr 3 fa @57 & yrs ster fomr fa dag 3
37 3073 It g Al fegt § f5AGs 9a fe6 | e 1 3 faar Gentlemen!

they are my children, how can I disown them. They are inspiration and
they are part of my family. I know that they are not achieving goals by

our means but we cannot disown them. And this is on record. MA@
w3 gridt § U=t H fa non violence HfH AN 39 dt yge w Raet J |
Aifwz AR 2 s fem e Ot erers e 3 wiet 3, A fa f9rr ardt
yare get 31 gt &7 iy Widifefe &t Or 2B feg of Ht fa afgran
ot vt €1 yede 79 AT fea w13t feg@ 3 f we did not have an
all India movement ffgr3"s feg et Mt yene 4t Iet ua faredt
feg feg fr forr 3 fa 3Rss HeRe 31 7 & yede 979 Qo faag
fieg, qraTs feg 1 e g 36 3, Qg Ardinnt § fedfnt 3
famr 3 | ug FagR 3 £ form ¥  feg SR S AR At 3 fa
A3 3793 feg mrETt 3 w3 fow § wimre I grdter 31 masn 3
7 <t fgfer a7 sarel |tFt 9 3 ATg 3793 I8 Ay 3T fam Jug
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72 @57 3 898 el vt |ist 3 37 @R @ ordt +H afde T% fa
FIENTET TFT I WTE JIT7 € | YT A SIS ¥ IFET IR W Bard
gTET IR 3T wiarsnyt I fast &t Jeor | aridt <t 7§ 573 973 statement
yFt AR 31 A U BareT J fa @9 qrgmt B, miardh 2, 3ze9 @
fdaT fedu At 1 ug €9 non co-operation movement Heut Alge &
THS mifvar a9 fao /M, w3 Qn &5 & &8 I3 nfonz Tf, »id st
et 91 Uaret g8 9 9 fa nirt 575 iy S Allge st S R 1€R
ot 9T ws, feo €5 3 =dt 991 fen feg Ao Widifegs 3 fa Sikh
aspirations § ¥33 f& distinct community ® divorce dga Unmet By
28 vz foredt 378 afesret J=aft | Sikh aspiration & freedom
movement 23 exploit A3 wer faar 3 | fern et A Unret v &7
feg € fons JueT gdter | feR 3G RS &7 |t dfenr? Gt
3 fdenzTs 3 g dt37 J ug 7 €97 § uzT Jfamr fa 3Hadrt »r gt
J 31 Gt § goM J famrm fa Ag g& B f€¥ minority community &
FlgeT uRar »3 ¥ FBH »iFl fegi I 13 05, QoA I A IAaR T3 |
e 837 3 »UE Yy § »adisTeln J9aT Hg 13T 3' AT AEME
wifgre wrs €t ufast AeeHe 3 fa Muslims have to learn to behave as
a minority community and live as a minority community in this country.
€W point 3 B 1947 €. 39 aiargn A ffem <& feg mmr
grdter Ht HASHST & fa 30731 minority €1 security faogt 32 fer
et Hor ferem I fa MAfact afugfset wafadt afiffact & feo
WHIA BF feu 87 I aret | fem BEt AT 3 minority community &t
FS&HA st gaaft 3T 9 Toa &t e 1 Thank you very much.
H. HoE fifw adw e yger
3. qoq fiiw
»HaHI3 fHw F13es e uaer
3. ardig fHw

fer a3 # fedt afge 3 fa fifd wrafiaaT few # g a9 yraAT
T concept & Ifen I, @R & »A ydt 3G clarify &t 3T
Afam | RS W3Ted fea fea geutyr 3 3 A3 wiwg fan @ Aume
T &dt ©AT Afemr | feg uger @R 3 § Aure 95 <t AR I
IITE 3 T UAS HIsfenH § wiarg g7 3 fer €t fennfimr &5t I
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HefeTaet m3 Aifact &t mifrmr § & URe wasfaan ardt ot fearfanr
7 Haer 3 | fiY gan feu fer o3 5g3 99 9 | WA &9 futuristic
vision of Sikhism €t 7 9i% 9, €T A'§ % A3 33 wizafere ugh
T5 Wi © g2 TH3, €37 § Arond fenwr@ar ardter I | fer uas few
# Wy 373 3 Qo azivg &t Iet | fegt 3 wuR fean feg B wrsm &
Hasy fd3r 3, €9 fed librated being 3, 72 ER 3 TAI I W I&7 9
3t yrasH feg §dt v 7t 3 1 A feo sRes Arfow fer refsans §
AU R fa st o T8 yraAT fea geubwr 3 3 7 €1 § reality
feu translate dt37 A7 Aqe' 37 HY3 Hg3 U™ |
{2wa gours fHu dar

‘I I WSAT et 3T &7 dfe’ feo g difde fHw @ ¥a fsad
T 3 fro3 fa mer ot ity Mvat w2 Regars & o 93 g | fer sEt
Uwre € 7 liberation det d 37 fog Iw ST WA 57H-FS IS
31 feg »y &t AfIR T8 fa g Harfs it waw | iR feg g9 Harf3
&<t 3 firot arg @ fAuiz § 3 3 vt 31 wem WA feg g8 fRa's
T 2R I, fn 3 g I3 € I i3 iz A 3| frow fea afde g5
fa arg Hafiz = wifan fai figiz 2 »rore3 50t @ K ageT Of fa
feg ufagsl favams 3 feat €t ug X afder of fa feo 31g oz 3
wg3 d | B yoWe @ fan g ©t dis aeu 9, Qo A usR e It
IW 31 Qg 9 Haf3 few froz wah © ufseass 3, €t aw 3
335 iy dg & afder 3 iyt & Aegers 2B femer At fa wg o
g 3 ¥z 31 Qo afde g5 fa ug 379" w2 uadt »ust vy 3 93
Ade U3 Yd 41 © 996 &d1 fd® Raer fer et wrt darg § miwe
Foode ft gael@e 3| fex’ oint &7 ot H uz3H Fger of | daee |
A.uan @ 39

W Haer It fa QuF one sided 3 famr S g feg 2ete Khalsa in
Modern Politics 3a & famr & 1 ug 7 fegt 3 fezam 37 I political
power Tt aspiration €3, feg N3 Qug ¢t fsanadt feg adt 31 Ao
gfaer 31 feg 3 fa political power Trg dt gufim I yaR 3 M3 Qo
W@t &t w3t 31 A feo I fa few § fa? four A7 Hag
sfedae - oF 3t gwA afdet 3 fa fea wfowr 3| fem @ ilR-R
7 feg »dr-nfd vt I ua g7 R W@ 3t feg Ut Ut I | fow et
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wH uregd grguEt MgAg 33t I W9 fegd At country Tt UTBR 3T
IRt | feo T1g 3 gufim St 3 M3 desirable object 3 | fea 7 wiaredmt
3 U &3 Wifen i3 3 feo fasds st 3 W fedt fea <ot At
Unrg feg political power gain 9% €7 | fEH &% Unme € @3z feg
g3 HU'd IfEm 3 | democratic society feg wanAT I fa a3 feg
feeest M2 gatesfidmt »id! yas 9 Wa fer 3 Atea 13 7@
TR 78, uas faa 7 vate 7% | fen UStdias fede & arets |z
e 3t 7 feg At Biot 3 U Aa | g7t Tt 91 aspiration of followers
© gt 3 | fHw AT Bfgd B feu W gda vag-wAg § iy g i
e e fa ufgst 7 iy gee A @9 »rue fra 38t 3 gg 3 wer
Ht, €7 few Y=g character At | g feg 9i5 9 fa g3 iy § wifi=
g fa3T A2 UT character 3 »ied »i@F J, €9 48 nrear i feR
et HaT w9 fea I fa wsH &t values § mue  fight 93 3 feg
s Une © dt 5t Ad fdgrs™s € g A3 A T A=2dT | Thank
you very much.
wHaHI3 fRw ades v €39

HE N I II9T UTSBAT T concept 3 UTTT U H 31 H I Bt
faar fa fily wmud A2 &7 w8 | fem Bet X fAge wee <t form &
femrs stz 3 1 A WS a1g oife wrfow feu o Q@ fiee fityt em3 adt
AY! Afgnt @3 g5 | fer &et ¥ Wiss & ois i3t @ vl fais §
7E-g5 Q fawrs &df 371 wr@E T HAg s adt I
€7 93 It vyt wrei3 e ©t 9 a9 fagr IR w3 fily WSS
WgH I3 Jet Wt niret3edt age maer 9 | udg wifee Quq feg
communication gap 3fJE I3 grzE=3 J IEt I | TR 9B gur
I 1 ¥ R IV FI9T UBHT T iIE J¢ IS, 8T A3 M@ I | IEt 7
Nation State =7 concept &, €a il nigrra adt & | fea Hrg faR v
faar 3 fea iyt 3 d23s adt 995 AT d9 wg= A3 edean fer few
AHS I5 | fer feu ns 93 sfedfid yene fee I faor 3 | feme few
wiHt »uE 3% 37 It 537 AR It A9 miAt feme fagg § 7 faor 9,
fen o3 935 3 & »U@ Y § interpret I3 AATE | Mug feg H fedt
vne © dfFr i3t 3 fa dArg § ot 38w Ts, W3 iy »mud firarst
wgATd feat At &t gfiar foam rae o5 | ¥ AvgeT of fa gan g @
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o &3 Azer 3, fea Ash gew 575 w3 eAd fea AU o3 | fer
et ¥ niue yg fegt Sat dhat § fmns few du & fafimr 3 1 daere |
H. HaH13 fiw ggdzr

A3 3 ufast g I39r wer € 9is | feg g difde fRw o
zaus J | fedt 93% fiw 391 3 faor 3| fagt 3 a2 g st /M &tz
I =, Ug 9ig Afag 3 faor J fa ug mue RETs &3 Haer J W
g3t »mual wap 2 fI's Aaet 3 ug oig ©F 5us wids J | fer BEt feg
feaedt 3t ot 31 1 fR 3. Qga fifw 3 fagr 3 fa dg St iz w2
AoE3 © I8 feu J¥t fedu &t | fer BEt aw adar yenT feg feg
fa3 3t J fa wai 3 fan I g & J957 | ua @r I © gTa1 & &t
g i wan € Y313 541 I | feo 53 fesasdt Hen 9 | ¥R s
Hai 3 famr 3 g St v 1 ilg famwst 81 & faar 3 A &7 faR 3 s9er
3 ¥g & 3T | W9 Tig Arfow 3 fer Ag I3 v Yadtam Tar
fewfeny 31 fog Taes He AEz 3fewr 3| waAT 38Hs vlusw
3ITBHs 3, feg It seRaz S st 31 Baf § A Rs Iy | fdzr I
YTSH A9 AHJE UTSHT J | Ud A 98&™H 996 A3 fagraer d fa
feg wipst AR TTde I%, HijHl e T3 IEant @ Ba det 3, v fa
A3 A8 &d1 J | ¥ 913 Afad &5 ydt 39 Afon3 I fa feg 3ms
Aee & 318 &t I 1 viv St yrsHT €t 329 feH concept ® fimE T
fea A< TA3 fea uaH, fea 81, fea e S Bx det 1 ua ag
Aoy 3 €< ot faar it fa fde w3 wAsHs fedd afo Aae os | yar
gt feg ag At | feg gdlaz e A J fa far SB 3@z wr@ €1 3, €7
g » dt AR g5 | 8T vy WSt FEUR FasT grder J At
Taft 3 | fer Iga wHt Hipet A 3R AT feu wals &df gae | feg
HaY B HI™ 3 fa Aag Jet ydt 3g7 wagelt mee g 7 3T mint €1 &
UBIAS exploitation © 30 d€ St | feg ufast 3 TSt ez 3 1 aat
"2 ol »ast €5 § sorfeer gH few 85 & WSt g9 gt 3T A
political turmoil T U3 &df deT | T 81 I w91 IQ T | Tl €5
2t aet fimmt uBaw 3 B3 foor J | fea fer e feq Uy 3, @ vt
3 ufgst fEshs 3ras Jiaran w A1 ug »iv Tigen fea UstElas
Ut 3 | feR 3g° »ia@t €3 Aet aH & political will T expression
3, I Qu min Aré & feme | miarst w5 @ fer Agu § gefonr adt
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" AT ug feg giint afsT g5 fa faodt 9fs ufast aast 3 w2 fagst
e feg | masht § g 3t Uae 3 firser 3 s feo #RG | AO
figt = yfen o o5 1 fea fem e grar gu 31 ¥ Hides fiw §
Ffazr grder It fa wirt 09 918 T3 wud my § Ot afa 8e T il
T9 915 & defective I & U g I1 | i &t gahnt feg i farest 9
€8 wretarfact 3 & en 3 | fea yrasHa Adh &t wetsfaets &
it gt g% | 33 T8 € fomat It fedt 3 fa G wifvat Qandtew
g BT fia 3ovg fearre It st Hdar | H wiarst uadiv § 5g3
RSt dit3T 9 Wa # afa faor ot fa frgs < ferw & Wy, ufos fea fa
it <t it 39 2 et ARt It gratet 9 fa st | wiAt fdgRzsTs =
srafad €t of ug It 39 3 fea iy fearet €t of | ufost Dt fearet
33 3 yT's JIeT feg fer & faudiie gasT, B8R @Rl vl vias ©5
31 fen =t w3t afra g3t Aasyt © B3t 9, W9 R 2 i
UfSATS political 3¢ J | fer few T1g difde Hw & rfuge i
Ffed 3 | yHBHS 13 873 fdat 2u farest feg os ua Q57 43 fag”
3% et RHe »ast % der Ifem? ufost afs 37 feo 3 fa €t
faar fa vl €8 ya &3 7R, gt 918 viarst es fee niuat 3gf
Q B39 fowie ae, Jindt 918 nadt €3 € feu Sis9 & ter Je
fdzr 721 8% & demoralise 99 f&37 72 31 7 G M political
aspirations ¥3H & WE | W METUT ATIY T W3T 37 N Tddl 3
ygefen famir | few 973 Fap-A4)T 3 9t St arenit wig wg Uzt
3 fa dtgs & afder 3 fa fea 35 § en @<t 88 3 Qo Hg I AT I
e 23 3 mud Mt dnis feg »ideys Arfoe ® M3 w79 faftme
fa It is futuristic political document. ¥ fex 3% AR TragdR feg famr
8 wrdeud wfag e W37 s famr ug TagTar fHw 3 faor fa fea
RS 5t A wASt v fe@ | 37 7 faor fa 7 398 1973 & & vz
2 fder ot ua 3dl fea afa fe6 fa RS 1978 € 3 W3 3 3¢t fezam
53t 31 fea W €7 & 1973 €1 @8 W3 U TR3 &3 fan fev '
3 OF I8 W v3 WA Ht © a8 3 fezaw 3 w3 faT, cat
is out of bag, cat is out of bag. Ug W €3 § fagr fexgt Sa' few et
%3 &t J 7 9 3t 3Ht €R ua gt I8 Jet wew & At few g
i gisst fHaE political goals I° T8 | f& political allies I& | raarat
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feg et 9t adint g5 # frae individual A3 95, AT AN TTH3
&t 98, fA? e a1 39 &M IR W13 TSt 9i% O W ardtdt € o 3,
&% fomadt § aidte Iz =3 faor famr I & fa wyw § adte I
W3 faar famr 31 ek grg difde fiw 3 faor 3 widema § weaa™
few fa o= 3 N 35e9 gae 2 fegre vt arz ot ot &fsmr 1 fem
el feo aist feg 3fmm 06 | 3 AT I T det were 3= | A3 fug F=
g3 82| R niast €5 © fAuize yadas, fuges 9, €0 gouet e
fAaT3T »igETg I, Wig uTsA € Ay At feg 31 fer ot 2faw 31
-2 w7 AR I UT fAo3 distant goals 3, fAT3 higher goals 3 €9
TG © meH ngAg dt afed gfazdr | B3 5oz dsere |
3. §. MA. 93T © yuadit ITHE

feg Ams AT @3 AFs 3 &t U faor I | wswea wrfow <t
T3t contribution I discussion & | A& fefzam | & Uy 95 €9 5g3
T B9 T | 3. dad Hw & 9fg o A= = @I H History ©
context €1 IS Taal Agdt AHTT g | AL wrt 18 rel & S Tae
It 1 fe8 Ustas famen 3 fan few 35ea @ Ao 3 ofs oSt & Ract
H | History perspectives on Sikh Identity, €7 €t nilafsan feg et
Tgs fiw a737 w1 oM fdg &dt 9 | fea fazme fésivs 3rs feg wst &t
I3t ot 3, fer @m3 fordt aret 31 2041 met few A @t aiz 3 &
et gos fitw 3 adt /t Avst fea meideedt 3 m3 A3 575 7 aet
political 375 Iaat I 3t fem wrarg 3 Faat I 1 A, vz fitw 3 feg
9% gt AuRe a9 fEdt 3 | marst yeie &t ofs fen o fen aga
w3t o faffa st aas fifw svs7 fitur A3 Bfoe © 53 393 Bz
A& | viaret Bfgg fifw AT 8fgs &5 gt Igt 9 e wew udua 578
Tt I8t &1 3 A political power B S 37 Gr o =93 &t Tt I,
fegfeasyerres d i gt R 3. aog Hu S Iz A I y=w3 3
3 A Barer J fa fegi 3 over simplified 73 f&37 I | mmrett 3 ufast
Arat ot urgdnit g3 & IF a9 gdtt A fer It giee Uae e R
faree 3 feR Union & € »ar®n gga ot @ | Adt et appreciation
3, viaret Bfag e, wa@t political T | RHS marSt €5 €t appeal
fen gga 9 fa feg 5 fAag political power 331 W3 87 & 7 Hawt
293 I3at, fer & subscribe a1 aae | fegt & mHwa femret few
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9 values & | feat 3 feg ofs it J fa fen wee § fimrer uesg
gdtet 9| feg ois av J9ar weHT &% fga I At 3| fem g9 @
ISt I& | yTEAT fHa=T 991 in relation to their opponents, €H few 37
€8 ure fes Ustdas yeg 8= S iz Jug vin & & oiz I feR
context feu ATt wat 3 | fom & feards st oz 7 maET | A9q feR
& it g3 At 37 gt widt fea WSS Ao wiear 1 feg feq
pohtyﬁﬁposmble5”@@4‘3%’1@?53‘6743@3?“ fer feg
aspiration ideology ™3 realism €l sense & J| feg? 29t 3 fast
matenahsme”tamags"tgaaaaa"‘r?r@?lﬁané‘fearé‘a&ﬂa‘tafw
ATET 3 | equality ¥ fiftd gaH feq realise 131 arel, 89 99 uawt few
ot Iet | ue feg mrfee et 5t 9 | fer v H3w feag &t fa & w5t
achievement 3 €0 9183 3 8&fx €1 achievement ® Wrd 3 &< 3d1d
A9 W AaR U6 | fea 99 ais warat w3 . 7wt = ez A 9 fen
& minimise I I3 T | FBIA apriciate FF5T grdter I | A Arfamit
T gadhT wiET gaer gt | efagrg Wt F yrew efagrg # |t €3fa i
3. sfdeq fitw Gerer e dug
3. YSHTE ©F YuT
3. getasT
37 WEHTSE € Ae™
3. At v yurseft sTHE

g s fewes Wad| ufad Qug &3 # afger 9, yuawr 2
wedife@en &t 3, for w9 9| 7wy wrfgg § It fimet ame & ydt
g" &t AHEnr 7 AaeT | faR oH wigerd 37 fer feg 913 Afow A
g% It vy 33 8 o3 | fer wEt A gt midlt g€t &g wigag R fimag
& 3 we g 3t & it mfee G 3 g9 sdt A | feo ofs A fer aad
afg fgor gi fa & A3 attitudes 3 »2 Aoz 3, w3 A At Uafern 3, &
| fegumn 2 1d Al feg faR tm wRar w3 i fer & fa@ I aa
A, fer €5 3. wg it 3 fewrar iz 3 1 B3 w3 wiwf3 T €7 3
ez T 3T &4t J ud He w3 g3 © e 9, €9, fev ¥ 37 vt
3 femrgr &t o371 wrat 9g wfow 3 g3 § g3t HI33T Bt 3t
Tt 91g Aifgs 3 Ao © 9fs oiFt 3 8w feu fed true T3 I 3 fE
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existence T8 HY J, QR v ggq & a@ &7 I B3 It fawr a2 | feg
AHlsTd wreAT FEUST B3t © StHaT Avlera 3 | fegt feg -3y ufaemr
2 iz i3t aret 3, mifmet I femd &3 @2 051 fem ®Et A
YEudt v gsee Jaar It |
3. 3fes fdar
4. »rawi3 fitw fig

feees Fnd | ufast @ et Jehwt g ug 7 3oy fEa Sftmr
8w <t 53 yrt It 3| a3 Ht G gt few udw Arfog 3 A
provocative 378 i3t I, Gr = et &fen st fom famr | feeez R
et feg Wist 5t ai's foudt gu fee g &t adt aret | fifar faar
famm mt fa & w73 Vit 3 fed fagr wirgds i, frad faor iy 8w 3
Haaw Aifag © 13 2 ampe di37 | 31 niarsiet 3 € @t feeae
a3 @ ® vorardt fiet 3 &tz || fer 9fs 3 38t 3ar3 & JFT EgR
5t 9im 9, feo wiRst Hee 3, fam 93 T1g 5%d 3 S 3| Tat
ydy gg3 Tuty |, gret Bt gg3tvt arsdtmt 3t afg ot At
T | Tl over all FES Ifem 3, feg fieta | wrat Avst Hgurer § 3
3 9t Hae Aov@ o5 | iy 23t gt 3, fer @ o5 A w3 We &1
2mEd, A At HRaet sodis adf JTaitmt 3t garTs I |
ot 7 we farest v wiform & 8r g3 A darer 3 fa gg Afow §
ufgsi dtusT A | fer Bet Qi 3 faar ner By R Ba 338 | feg ue
& it Sareht /i ug 91g mrfow B faor fa 3Rt Aer By feu fea ot 329
for wet NG e 4 o5 | ydt fawrdt dudt 31 feo fawret Ad
urfimt 3 et 31 i 35 Tht IaEtEt T9E ygrehh v ARgTRt
A&, Bfoat AG 8% & wdl 39 Aa ©f Hevear Ha aret J | fer uami §
uoH It 39 Haw 3| A3 uaH feu A dF fim Jua fem § g @
wat fa? e I, fer g9 A sisfe Jor wRer IR afas § Iz R 37
AEs o8 i ot AR 9% | o= e few 503 g9a & famr & gt
fer Miistg few uF I® U3Y A It w3 wuhr Ae | feo Waes
RHtaTa Hit | for &t wareTe 99 BEt me 3. umg, WifE o8 feeers
- 3 yduat § ¥ g3 993 Suret fider ot |
3. worzva Ry aides

fer gateafct 3 w3 »ig oW o3 95 | for <t RS wo3 w3
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fed & Teta 9IASa 99 &df ad RawT, 7 €t achievement, faculty 7%
fis & ot get 31 for <t N 5g= g9z Turet fder ot
H. 5o fw adwn

H Arfonr T 973 daerel of w3 ydaat & Turet w3 daee o
gger o7 fa gt 3 N wre o1zt # fedt mifsnr 3 fa 7 Wet 9iw 3,
o afg 2t gdlel 9 | fer 39 W aEt @rg Fnet feg S efimr ot 1 ug
T1g &t Hoa & 575 5% guEl afddt 31 arg S frog rRar AR AE 3
ufgar @z =t 3R ageT faar of | a@a3T fow <t feo 9is At s
feg &t »rel fa asd3T wifow 3 faor 3 fa wdnr Arfog 3 7 3 iz
3, fea fenwast wet 3, Aufax =Et 5t 31 RS 37 feg Tt uzr Sfapar
fa wet mifaa et afdet 31 gt H @ Qua fod o5, Aad grar Qug
1 A3 3% Jer 3t wrfew fEat misunderstanding &7 et | I&a3T Aifag
3 ¥ tolerance feurel 3, @R TH3 A @4 © ¥g=s daere! of | ot #
¥8 wige ¥ dsere goe' Jf fa €3 3 o1ze3 wet miud we & feq
3gt & AvlaTa 3t I | feo Avierg €t wg3 St yust adt 3 1 dug
u3 d 918, 5 18, discussion & It U fer v AW | femrer g
3t 3l afder | ¥ eein gRST Arfag e w3 yEuat 3 391 3 Trfen
€1 993 §93 UsTTE JaeT If |
3. fagurs fHuw, Hidt Wit waret »ifine
3. gu<3 fiiw aRes

Rfzarg Wal fewes HAd| fegt 135 feast o3 A frgs feaas w
fea dmg ot afger 3 fa—

&1 J &7 §Hie feaws B »iyat fans <fa 7t
AgT 34 J 3 g it a3t wa8w & Arat |

feg gz yAereg Har 3, il wanr wft @ Su-2u wramit § Y33
a3 famr 31 fer sEt A & /. wrfog o, 37 ggarg fitw w2 fen
fegrar =¥ 993 daee sder 9t | QFF v €t doee qder of fagt &
HIE3 &% fer A3 § Afewr 31 fahrt fE8 guH afst 39t Is, Q'
T3 29 F9gdt It © w34, A feaws 3 ot nizee 3T I G A
gfder ot . il 3t AT a7 H 13 seTst 578 Ardt fieaft o2 33 |
AT ATS fer Haaz T8 U fawr 3 Wi wiFt niught srEstn 3
g € B I IR | AFE3 MR T 3BT I | 3HT feeesr § feR
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yR g 31 fer T3 wiAt 3073 wg3-903 daedt of | B fen
gaieafiet ? future feo 993 3wat sve w@'Et 31 feo vorgst 391
Hared Tt uazt J | for g3t dn gret o 89 Harer 3fewr A feo ing
#dd datar—

g% Jt Y3t B ac razT & o ar fhiarg

Hae &Es 4 I8 S9N g AT |

WH e It w3 J8 99 ITFMT M4 e A3 few 3 ae

995 | 503 593 Uaee |





