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SHIROMANI GURDWARA PARBANDHAK
COMMITTEE CENTENNIAL

Dr. Bhai Harbans Lal*

Abstract

The year 2021 is the Centennial year of establishing the Shiromani
Gurdwara Parbandhak Committee (SGPC), the organization often named as
the mini parliament of the Sikhs. The events leading to the formation of SGPC
are described with the suggestion to celebrate the sacrifices and the wisdom of
the Sikh nation in founding SGPC.
Introduction

The SGPC, Akali Dal, and many other organizations worldwide are
celebrating the auspicious centennial of the SGPC this year. This year is the
opportunity to observe many achievements that SGPC made in the past century
and reflect on this organization's potential role in the future of the Sikh Nation.

The SGPC, despite some shortcomings, is the Sikh Parliament of the 20th
century. Its headquarters and secretariats are physically situated in Amritsar.
Still, it wields influence over the historic gurdwaras directly in northern India and
indirectly on gurdwaras across India and globally.

The scope of SGPC is undoubtedly not limited to the maintenance of the
Sikh historical shrines but also to address the needs and problems of the
worldwide Sikh communities in providing them with religious, social, and
political guidance, and above all, to connect them spiritually to their roots in the
SABD guru. It is also about fulfilling the responsibility of keeping the historical
gurdwaras in India well managed, even though its legal authority is limited to
Punjab's presently truncated state. However, the moral influence of the SGPC
is felt worldwide.

Antecedents of the Formation
To learn why a century ago the Sikh leadership felt the necessity of

*Emeritus Professor and Chairman, Department of Pharmacology and Neuroscience,
the University of North Texas Health Science Center at Fort Worth Texas.




2 STUDIES IN SIKHISM AND COMPARATIVE RELIGION

establishing SGPC, you must go back to the days when its inevitability seemed to
have been felt. In 1849, the British annexed the Northern Indian subcontinent.
The Sikhs considered this country as their kingdom and their homeland. That
annexation became a visible embarrassment among Sikhs. Being a deeply
committed religious community, they tended to easily succumb to religiosity
available elsewhere for their identity and spiritual practices. Hindu clerics or
pujaris who were freely promoting Hindu religiosity in the Sikh places of worship
visibly realized a new opportunity and began to take advantage of the emerging
situation. They started to engage in exploitation of the Sikhs' recession actively.
Hindu fanatics found the chance to suck Sikh religious practices into their religious
practices by taking over the management of their gurdwaras and dharmsalas.

For illustration, in 1897, in a large public meeting at Lahore, the Sanatanist
Hindus passed a resolution that the Sikhs were a part of the Hindu community.
The Bharat Dharm Mahamandal took notice of this issue and passed a
resolution in a meeting at Delhi, asserting that the ten Gurus of the Sikhs from
Guru Nanak to Guru Gobind Singh were revivalists of Hindu Dharma and
Hindu religious practices.

Further, Hindu statutes, including a Shivling and others, began to reappear
in the circumambulatory passage (parikrama) of the Golden Temple, Sri Darbar
Sahib. Similarly, a painting showing Guru Gobind Singh standing with folded
hands before the Hindu Goddess asking for Amrit, an elixir of life, began to
appear in the historical Sikh Gurudwaras. Guru Gobind Singh was projected to
be an avatar of Hindu deity Ram. The Puranic verses began to be sung as kirtan
in Punjab's historic gurdwaras and elsewhere in India.

Before SGPC, there was a period of struggle for the Sikh community to
protect its way of life and capture and expand the political power for its
distinctiveness. During the conquest of Delhi to Jamrud, Leh, Ladakh, etc.,
whenever the opportunity arose or prevailed, the Sikhs paid particular attention
to the construction of historical shrines and increased their role in the future of
the community. It is a testament to the devotion and love of the Sikhs towards
their history. However, these Sikh historical places began to look like Hindu
temples and places of history.

The Colonial Powers Clash with Sikhs
The devotion and creed of the Sikhs towards their shrines after the fall of
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the Khalsa Raj made the British government realize that the Sikh shrines were
not just temples for worship but were seats of existence for the Sikhs
concerning their religious, social, and political strengths. They provided a place
for the Sikhs to sit together in congregations to think and plan. From where the
Sikhs take organizational form, and they long for political power.

Thus, the British government began to pay special attention to the Sikh
religious places and practices and keeping their management under their
control, particularly Sikhs' central shrines like Sri Darbar Sahib and the
adjoining complex. They visibly began to encourage the mahants (chief priest/
head of temple) and associated Hindu priests who considered the Guru's
property as their personal property.

The British formulated even a straightforward document, Dastur al'-amal,
for this purpose. The document included:

1. Guru Ram Das was the sole undisputed owner of these Gurdwaras.
Everyone was equally entitled to serve him. The Pujaris in service was to work
on fixed daily allowances according to their duties, as heretofore. 2. The
Granthis and Pujaris could pass on their shares to their progeny or chelas as
they wished. 3. In addition to these allowances from the Golden Temple
Treasury, they were also permitted to receive personal gifts from the visitors as
well... 6. The manager was not to interfere in the questions relating to religion;
he was to look after the character and conduct of the people in the temple, to
supervise the payments made in his presence, to see that all works were carried
out peacefully. .. The government would appoint the managers. 1

Dastur al'-amal laid out each functionary's responsibilities of the Gurdwara
and how it was managed, including which resources were available for which
particular works. Sardar Sodhi Hazara Singh, writing in 1938, says that this
document's motivation was for the British officials to gain better footing in the
gurdwara management, for there were concerns that the gurdwaras could
potentially become breeding grounds for dissent.2

It added fuel to the fire. During this period, anti-Gurmat activities of
bringing mahants and pujaris came to their peak, then discrimination with
untouchability began to prevail in the places of universal communion. They saw
the deteriorating state of the religious system hurt the hearts of the Sikhs and
increased their anxiety.
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The Sikh Awakening
The Panthic situation being deteriorating was a cause of the awakening

among the Sikhs at that time. As a result, it gave birth to the Singh Sabha
movement and Chief Khalsa Diwan's formation. On October 12, 1920, a
group led by Bhai Mehtab Singh Bir visited Sri Darbar Sahib and Sri Akal
Takht to protest the refusal of Sikhs. They were considered untouchables to
visit or offer prasad at Sri Darbar Sahib.

After a meeting with the administration, a nine-member committee was
formed to follow up the questions related to offering Karah Prasad at the
Darbar Sahib. They were also selected on a 17-member committee by the
Sikhs to look after the Gurdwara of Akal Bunga.

After the above incidents, the community leaders felt that a Panthic
committee need to be selected for Gurdwara Sahib's management, for which a
Sarbat Khalsa meeting should be convened. Although the government had
announced a 36-member committee for the management of Sri Darbar Sahib
and some other Gurdwaras before the Sarbat Khalsa meeting, the Sarbat
Khalsa convened on November 15, 1920. It elected a 150-member
committee. The committee members who had been announced by the
government earlier and who were not elected on that day were also included.
The total number of the committee members reached 175. The next day, Sardar
Sundar Singh Majithia was elected President. After the election, the British
government withdrew. That was essentially the formation of the SGPC.
Gurdwara Reform Movement in Brief

The Gurdwara Reform Movement started to liberate the Sikh shrines from
the mahants. To spread the news of the Sikh problems and the resulting
struggles, the Akali Akhbar was launched. It further united the Sikh community
against the religious onslaughts. That became dear to every heart of the Sikhs.
The champions of this movement came to be called Akalis, and the
unannounced Akali movement began.

Sikh leaders waged a bloody struggle to bring the historical gurdwaras
under Panthic control. There were rallies, massacres, beatings, and shootings.
More than 500 martyrs, thousands of disabled people, 30,000 arrests, and
millions of casualties resulted. Thus, because of the Sikh struggle and Sikh
sacrifices, the Gurdwara Act was enacted on November 1, 1925, under which
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the management of the historical Gurdwaras was handed over to the elected
representatives. The name of this committee was first "Central Board which
later became Shiromani Gurdwara Parbandhak Committee".

The Sikh struggle to liberate gurdwaras began its impetus with a campaign
to rebuild Gurdwara Rakab Ganj's demolished wall in 1914, although it
reached its peak in July-August 1920. When the demand arose to form a
martyrdom procession of 100 Sikhs to build the wall, 800 Sikhs signed up,
which was a warning of time for India's British Government. Despite
government conspiracies, the government had to bow to the Sikhs, and the
Sikhs rebuilt the wall.

Similarly, Gurdwara Chumala Sahib, Patshahi VI, Lahore, was taken over
by the Sikh Sangat on September 27, 1920, which was the first occupation of
the Gurdwara Reform movement. Similarly, the Sikh Sangat came to the front
to capture Gurdwara Baba Di Ber, Sialkot. After a heavy struggle, on October
6, 1920, the shrine was taken over by the Sikhs.

Gurdwara Panja Sahib was liberated on November 19, 1920, under the
leadership of Sardar Kartar Singh Jhabbar, and a managing committee was
constituted on November 26, 1920, for its management. During this movement,
the first martyrs contributed to the struggle for possession of Gurdwara Tarn
Taran. Sardar Teja Singh Bhuchar went to Tarn Taran Sahib on January 25,
1921, with his Jatha to get rid of Gurdwara's mahants.

When they went to negotiate a settlement, the mahants conspired to a
scheme. They left the Sikh volunteers in the negotiating room, closed the doors,
and started dropping bombs from above, plus attaching the Sikh leaders with
the lethal weapons. Many Sikhs were injured. There Balwant Singh, who was
bowing before Guru Sahib, was struck on the shoulder with a sword, and Bhai
Hazara Singh Aladdin Pur was stabbed in the stomach. Hukam Singh Wajau
was also hit on the head.

The mahants made a similar case by injuring some of their men. The court
case continued, and on July 9, 1921, the case was dismissed. The matter was
referred to the Shiromani Committee. Unable to bear the brunt of the mahants'
attack on Tarn Taran Sahib's capture, Bhai Hazara Singh passed away in
Aladdin Pur on January 27, 1921, and Bhai Hukam Singh of Vajaoo Kot took
his last breath on February 24.
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The unparalleled martyrdom for Gurdwara Janam Asthan Nankana
Sahib's liberation drew the attention of the whole world. Gurdwara Nankana
Sahib's mahant Narainu Das had become corrupt and an adulteress. His
questionable deeds were being talked about throughout the community.

Lachhman Singh Dharovali announced the formation of Shahidi Jatha to
liberate Gurdwara Nankana Sahib. The mahant, in response, mobilized 400
men with weapons over the threat of the Gurdwara being freed from his
possession.

On the morning of February 20, 1920, when the martyrdom convoy of
Dharovali reached Nankana Sahib and entered the gurdwara courtyard, the
mahant closed the gurdwara gates and ordered a massacre of the entrapped
volunteers. In an instant, many Sikh volunteers were martyred. There were
more than 60 dead bodies gathered for cremation after the massacre. Those
who were martyred outside the Gurdwara were thrown into a nearby potter's
kiln and burnt. According to a report, the total number of martyrs reached 168.

On February 21, the British authorities, realizing the Sikhs' ultimate
determination regarding the freedom of the important Gurdwara, handed over
the keys to the shrine to a committee of Sikhs. The martyrs were cremated on
February 23. The selfless and fearless sacrifices of the Sikhs even moved Indian
leader Mahatma Gandhi who was so impacted that he described the Sikh
sacrifices by using the phrase saying "Sikhs won India's first war of
independence." He said so when he witnessed the British authorities handing
over the keys to the Gurdwara to the Sikhs.

On November 7, 1921, the government took back the keys to the Golden
Temple treasury, saying that the Shiromani Committee was not representative of
Sikhs. As a consequence, resentment among the Sikhs increased, and the Sikh
volunteers formed another front. As a result of the struggle, in January 1922, a
District Judge representative returned the keys to Baba Kharak Singh at Sri
Akal Takht Sahib. Baba jee accepted the keys only after he obtained the
approval of the Sangat.

Those were the Sikhs who valued the Peaceful Struggle despite the
extreme provocations of the time. It is the Sikh nation that brought peace during
the Guru ka Bagh Morcha. Another example of the struggle is the construction
of gurdwaras in Guru Arjan and Guru Tegh Bahadur's memory at the village of
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Ghukewali, about 20 km from Amritsar. These gurdwaras had a sizable land
attached to them. A morcha was organized to liberate these gurdwaras from the
mahants. The Sikh volunteers conducted a peaceful morcha.

Beginning from August 31, a group of 100 Singhs left Sri Akal Takht Sahib
daily. The police stopped them by beating them up. Some died of the brutal
beatings. Reports of police beatings and torture began to appear in newspapers
around the world. The violence and oppression against the peacefully agitating
Sikhs were being mourned all over the world. According to an investigation
committee report, 1656 Sikhs were injured. Bhagat Singh and Tara Singh were
martyred. In the end, the Sikhs won the morcha on this front too.

Speaking of Saka Panja Sahib, while the Guru ka Bagh Morcha was going
on, the arrested Singhs from Rawalpindi were being sent to distant jails, one of the
jathas was being sent to Attock Jail. When the Sikh congregations received the
news, they resolved to stop the railway train at Hasan Abdal or Panja Sahib's
railway station. The purpose was to serve meals or langar to the prisoners.

On October 30, 1922, Sikh volunteers laid down on the railway line to
stop the train. The train did stop but not before fatally injuring some volunteers.
On this occasion, Bhai Partap Singh and Bhai Karam Singh were martyred, and
many others were mutilated.

Jaito da Morcha is forever to remember. Jaito is the name of the place
where this episode took place, and the word "morcha" means a
"demonstration" or "agitation." Jaito Morcha is the title given to the Akali
agitation in February 1924 for the restoration to his throne of Maharaja
Ripudaman Singh of Nabha, a Sikh princely state in Punjab.

The Maharaja had strong pro-Akali leanings, and he had openly
supported the Guru-ka-Bagh Morcha. He wore a black turban as a mark of
protest against the reformists' massacre at Nankana Sahib. That and his
interactions with the Indian nationalist leaders and involvement in prevalent
causes of Indian independence had irked the British government.

On July 9, 1923, the Maharaja was forced to abdicate in favor of his
minor son, Partap Singh. Although the British officials pronounced his
abdication to be voluntary, the Akalis and other nationalist sections condemned
itas an act of high-handedness on the government's part.

The Sikh leader Master Tara Singh denounced the measure equivalent to
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Maharaja Duleep Singh's removal from the throne of Punjab. The committee
set up to have the Maharaja of Nabha restored to the gaddi (throne) declared
July 29, 1923, to be observed in all the principal towns of Punjab as a day of
prayer on his behalf.

Finally, on July 21, 1925, the government accepted defeat. Although the
front was won, the question of the restoration of the Maharaja was left
unanswered. Hundreds were martyred, and thousands were injured during the
agitation. Many were given life imprisonment. Many were deported as their
estates were confiscated.

As aresult of this struggle and sacrifices, several gurdwaras were liberated
They included, Bhai Joga Singh's Gurdwara, Guru Baba Avinash Singh, Teje
District Wazirabad, Guru Arjan Sahib Hothian, Gurdaspur, Gurdwara Baba Ki
Ber Sultanpur, Gurdwara of Faridkot State, Guru Kamalia, Guru Sir Satlani,
Gurdwara Ker Sahib, Machhi Ke, Sheikhupura and Khadur Sahib, Muktsar
Sahib and Anandpur Sahib were liberated.

The purpose of the above elaboration is to give an account of the sacrifices
made from time to time by the Sikh Sangat and the leadership to establish the
Panthic body, the Shiromani Committee. During the centenary celebrations, a
meeting will be held at the places dedicated to the said struggle. The Sikh
communities will hold ceremonies dedicated to the memory of the warriors who
were instrumental in liberating the gurdwaras and the formation of SGPC.

Efforts should also be made to commemorate this Foundation Day in
chronological order in Pakistan's remaining shrines. Jathas should be sent for
their participation and celebration in Pakistan.

References:
1. Sodhi Hazara Singh, A History and Guide to the Golden Temple,

Amritsar, 1938, p. 108-110.

2. Ibid.




MARTYRDOM OF BALBIR KAUR
IN JAITO MORCHA

Dr. Bhai Harbans Lal*

Sikh women were among the brave Sikhs who sacrifices for the freeing of
their Gurdwaras from under the control of corrupt mahants of the time. The
level of commitment and self-sacrifice of Sikhs deeply impacted the British.
They sensed a potential threat to India’s rule from this small community of lions,
as the Sikhs were known then. Expectedly, the British directed their terror
machinery against the Sikhs. The British forces arrested and confined thousands
of Akalis and their sympathizers in the jails.

The Maharaja of Nabha, Ripudaman Singh, was an independent-minded
ruler of the Indian state. He never considered himself disjoint from his
community. When Guru Khalsa Panth observed Nankana Sahib martyrdom’s
eve, the Maharaja conducted continuous recitation of Sri Guru Granth Sahib in
Nabha. He wore a black turban to participate in this Panthic observance.
Mabharaja visited Harimandir Sahib at Amritsar and consulted with Akali leaders
still not in jails. Maharaja’s activities deeply troubled the British. They could not
tolerate such activities as they smelled a rebellion through such participation.
The British action was swift. They initiated legal steps to seize control of Nabha
rule and expelled Maharaja Ripudaman Singh.

The news of Maharaja Ripudaman Singh’s expulsion spread through Sikh
masses like a lightning rod. It shook the very core of the Sikh psyche. The British’s
excesses became unbearable for the Sikhs, and the whole Sikh nation galvanized
to fight against this injustice. The Shiromani Gurdwara Parbandhak Committee
(SGPC), working in collaboration with the Shiromani Akali Dal, openly
expressed their outrage at this injustice and demanded reinstatement of Maharaja.

Sikhs initiated an Akhand Paath of Sri Guru Granth Sahib at the Jaito
Gurdwara to express their outrage against this injustice. The British did allow

*Emeritus Professor and Chairman, Department of Pharmacology and Neuroscience,
the University of North Texas Health Science Center at Fort Worth Texas.
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them to complete Paath. However, the British agents, operating under British
instructions, dragged and arrested the ones reciting the Paath. As a result, the
Akhand Paath was forcibly interrupted. This incident was equivalent to pouring
salt over open Sikh wounds. The expulsion of Maharaja was a political affair
that the Panth was still struggling to grapple. They had not yet resolved on how
to best deal with this issue when the forced interruption of Akhand Paath served
adeep blow from the rulers to the Sikhs’ religious sentiments. This incident was
an open challenge to Guru Khalsa Panth’s freedom and honor.

Akali leaders decided to accept this challenge. They immediately
announced a non-violent opposition in the form of a morcha, a gathering of
like-minded people protesting for the cause. They resumed the interrupted
Akhand Paath. Thousands of Sikh men and women, children, and elders
started flocking in Amritsar, ready to shed their lives for this spiritual battle. They
were all eager to reach Jaito. However, the Akali committee decided to send a
Jatha of 500 Sikhs. It asked the remaining Sikhs to await the schedule for the
next Jatha.

Everyone was eager to march to Jaito, and they eagerly awaited their
Jathedar’s instructions. When their turn came, under Jaikarta’s echoes, “Jo
Bolay So Nihal, Sat Sri Akal,” the Jatha left Amritsar after having sought the
Hukam from Sri Akal Takhat and pledging to remain non-violent. Thousands of
supporters were present on this occasion. The Sikh women called singhnias
were not allowed to proceed in this Jatha. But how could they remain behind
and not participate in such a holy endeavor? They successfully sought
permission to accompany the Jatha for managing and providing langar or the
community meals along the way.

The non-violent march of'this Jatha was a unique event and a spectacle for
the whole world. Organized in rows of four, these Saint-Soldiers proceeded
bare-foot from Amritsar while reciting “Satnam Vaheguru.” Soon they reached
their first rest-stop. The dedication and volunteer service of the local Sikhs
testified to the whole world that the Sikh nation not only understood non-
violence, how to die, and how to honor its martyrs.

It became evident from the first rest-stop that the services of Sikh women,
who had accompanied the Jatha for organizing langar, were not desired as their
participation was not safe. Jathedar asked those with them to return. Many did.
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However, several wanted to continue with their brave men, and they did not
return. Balbir Kaur was among this group.

When Jathedar asked Balbir Kaur to return, her eyes filled with tears. She
said, “Veer! Please do not stop me from serving the living martyrs of Guru
Gobind Singh. Sewa or Sikh service is the only essence of this life. Besides, we
never know when death will come upon us. I plead for permission to continue
for Guru’s sake. Let me proceed.” Jathedar could not break Balbir’s heart. He
was reluctant to give permission, especially when faced with the utter display of
self-sacrifice.

Balbir Kaur was 22 years old, full of youth, and utterly beautiful. Guru’s faith
and feelings of selfless service for humanity had generated such a glow on her face
that she seemed like a goddess of purity or an angel. She was not alone. A year-
old beautiful son accompanied her. The playful happy face of this child was not
only Balbir Kaur’s joy but the source of amusement for many in the Jatha. He
played with everyone in the Jatha along the way. The journey was nearing
completion. Jatha prepared to depart from its final rest-stop. Jathedar stood on a
high spot and pleaded the accompanying congregation not to continue
accompanying the marching group. Instead, they would wait for their turn.

British forces had dug-in with machine guns. Jathedar learned this and let
everyone know of'it. He told the volunteers that “only those Sikhs, who have
Sri Akal Takhat’s Hukam, should proceed further. Others should return until
their turn comes.

The general congregation stopped and let the Jatha proceed. However,
not everyone obeyed the Jathedar’s instructions. Several Sikhs, eager to seek
martyrdom, found hidden routes parallel to the Jatha’s established path. They
advanced in hiding, with the view that when the whole martyrdom program
unveiled, they too will participate in seeking martyrdom. Bibi Balbir Kaur did
not seek any hidden routes. She continued marching with men while her son
enjoyed the sight, simply watching people on either side.

When Jathedar learned of Balbir Kaur’s insistence to march with the Jatha,
he left his leading position and caught up with her. “Bibi, there is a potential of firing
ahead. You should not continue any further.” Jathedar pleaded. “My Brother!
Please do not stop me. My quest for sacrifice has not been quenched yet. Allow
me to relish this sacrifice. Do you tell me of the dangers from the potential firing
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ahead? Five hundred fellow-Sikhs are with me. Since they are continuing for sure
death, why should a woman not accompany them? I, too, have partaken khande-
de-pahul. 1 shall consider myself blessed if I, too, could accept martyrdom along
with my brothers and reach Guru Gobind Singh’s congregation. Here my quest
has not been quenched by serving my Veers.”

Balbir Kaur again pleaded with tears in her eyes. “But...” Jathedar was
about to say something when he was interrupted by Balbir Kaur saying, “My
child, this is what you wanted to point out. He, too, is Guru’s blessing. If he too
serves the Panth, what greater deeds could be than this.” Saying this, Balbir Kaur
again hugged her child, who burst out laughing. Jathedar pressured Balbir Kaur to
return. Others pressured her too, but she did not budge from her decision to
continue her march to death sacrifice with her menfolk. She insisted that the “non-
inclusion of a woman along with 500 men in the pending martyrdom is an insult to
the brave daughters of Tenth Guru. How could the Guru, whose teachings turned
women into brave persons who bestowed equality to women, tolerate that not
even a single woman participates in his holy war? This scenario is sacrilegious that
Balbir Kaur could not allow in any event.”

The power of her persuasive arguments forced her male companions to
accept her position. Even the Jathedar had to bow against her spirit of sacrifice
and courage. Who so ever talked with her was perplexed and could not raise a
convincing counter-argument? Jathedar, having been forced to accept her
decision, returned to his leadership position in the march. Khalsa’s flag was freely
fluttering in the winds. The Jatha exhibited a unique presence, while the
accompanying band’s performance portrayed purity. Under the guidance of their
deeply held faith in Sri Guru Granth Sahib and their Jathedar’s command, the
brave force of Sant-soldiers marched toward the Jaito Gurdwara. They were
chanting “Satnaam WaahGuru.” Every Sikh in the Jatha was projecting calmness.

Hindu, Muslims, and Sikhs welcomed the Jatha all along the way from
Anmritsar to Jaito. They served the volunteers abundant amounts of milk, kheer
(milk and rice pudding), and other food. They showered flowers upon these
living martyrs along the way. They donated outstands of rupees to help the
volunteers. Now it was the turn for people serving the British to extend their
welcome. They, too, welcomed these braves Sikhs with rifles and gunfire. They
showered them with the rain of bullets. The Sikhs’ non-violent force was
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prepared for such a welcome. They accepted this welcome with ““Sikhs slogans
of peace and freedom.” and continued the bold walk towards their goal without
any interruptions.

Witnessing the scene, it appeared that the Jatha was playing Holi (festival
of colors). After all, martyr’s Holi is a Holi of blood. If blood covered
someone’s face, someone else’s head, chest, or thigh were colored. Blessed
were the Sikhs, for no one’s back was visibly colored. Many fell to the ground
but would rise immediately to continue their march. The bullets would hit their
chest only to fall again. With courage, they would either rise again or accept
death to reach the Guru’s lap. The volunteers were experiencing martyrdom. It
was the same experience that Balbir Kaur had insisted on sharing and accept.
Let us focus our attention on her condition.

Balbir Kaur continued her march while hugging her child. She loved the
rain of bullets that she had eagerly awaited. By now, her face was glowing with
aunique glow. Suddenly, a bullet hit Balbir in her forehead. A blood spring burst
open and covered her whole face, including her eyes. However, this did not
affect her march. She continued with the chanting of hymns while her child
played with the flowing blood on her face. It was all a game for the child.

Suddenly another bullet hit Balbir Kaur’s child. The bullet pierced the child
through his ear and then hit Balbir Kaur’s chest. The child died immediately. Balbir
Kaur kissed his forehead and placed his body on a nearby platform, saying, “Oh
God, youmay look after your gift entrusted to me for safe custody.” However, she
did not stop. Her face had turned yellow from the loss of blood. She had no
strength left to continue. Her walk was wobbly by now, yet her heart’s quest
remained unquenched. Chanting verses from the Guru Granth, she kept her pace
with others. On the other hand, the bullets had not stopped raining. They
continued showering as if their thirst for blood had not yet mellowed.

Soon, another bullet came hissing her way. It hit straight in Balbir Kaur’s
chest, pierced her body, and left from the other side. This bullet was the
message of death, the one Balbir Kaur had been eagerly awaiting. With this
bullet, her beautiful body fell to the ground. Her soul departed to join her child in
God’s protection. This bullet finally fulfilled Balbir’s most profound quest. She
died, but her blood-filled face continued to exhibit courage, peace, and love for
Guru Gobind Singh. o




MIRI-PIRI: PERSPECTIVE AND POSITION

Dr. Balkar Singh*

1.1 Miri-Piri and Akal Takhat Sahib are twin concepts and are closely connected
with the name of Guru Hargobind Sahib ji (1595-1644). The declaration
of Miri-Piri is related to the time of 6™ Nanak’s Gurgaddi (1606). Basically,
a combination of two words Miri (empirical reality) and Piri (transcendental
reality). Taking up as one word in Sikh spirit it represents harmonized-
mystical-unity of bio-realities. With this it becomes a Sikh concept of social
action along with spiritual values through constructive behavior and
balanced living. Spiritual and temporal extremes are supposed to be
resolved in it. Rightly observed about it in “The Encyclopedia of Sikhism’-
“The term represents for the Sikhs a basic principle which has influenced
their religious and political thought and governed their social structure and
behavior” (p 89, 2002). Roots of this concept can be traced in Bani. The
discussion can be started from the point that the Sikh-institutions are
supposed to be conceived and expressed in the light of Bani (Sabd-Guru).
It is why all Sikh-concerns relating to social values are considered
subordinate to spiritual power. So, the divine sanctity for all Sikh-issues
remained in perceiving these in the light of Bani. Right from Guru Nanak
Dev ji (1469-1539) the same spirit (joti) and same methodology (jugati)
prevailed through ten Gurus (1539-1708). So, it will not be easy to
understand the Sikh-concerns if scholars opt for tenable historical facts
sans spirit in the postmodern sense. Miri-Piri as concept can be traced
back to the beginning period of Sikhism (15% century) though it was
expressed in the present form at the times of Guru Hargobind Sahib. The
references are there in Bani regarding the tension between religion and
politics during the contemporary period of Gurus. The terrifying invasion
of Babar (1578) was not only noticed but duly taken up by Guru Nanak
and he boldly recorded in Bani about the contemporary politics that the
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dogs have laid waste the priceless country (Sri Guru Granth Sahib, 360)'.
The reasons for the happenings are also recorded by opining that the rulers
of'the time had wasted their conscience in marry-making (rang tamashe).
It was not easy to opine that when Babar’s rule was proclaimed then
eating or living with honor became impossible (Sri Guru Granth Sahib,
417)*. Guru Nanak counted sovereignty, wealth, beauty, high cast and
youth as cheaters (thug) (Sri Guru Granth Sahib, 1288)*. Sikhism being a
whole life religion politics no doubt is a part of it. Political terminology was
frequently used in Bani when veneration of Gurus was needed such as true
king (sacha patshah), king of kings (sir sahan de sahu) and Emperor (takhat
baitha sodhi patshah). This became handy to the anti-Guru elements for
instigating the rulers of the time. No doubt Amritsar was becoming a power
center for the Sikhs though in spiritual sense but this too was used against
the Sikh movement. But the emerging fearless temper, consciousness of
self-respect and ready to fight for dignity among the Sikhs became real
irritancy for the rulers. In spite of all this politics of religion was never
allowed by the Gurus. The often-quoted couplet that the survival of religion
is not possible without political power is a half-truth because the operative
part of the statement lies in the later half that the politics sans religion ends
in chaos.* This indicates towards the problems of institutionalized religion.
Now in the present circumstances it can be understood as politics of
management which will be discussed later. At the time when the apparent
contradictions between sacred and profane was being resolved by Sikh
Gurus then at the same time contrary to this the contemporary rulers of
Guru-period were caught between infidels or unbelievers (Dar-UL-Harab)
and faithful or believers (Dar-UL-Islam). The onslaught in the name of
Islam for the prevalence of Holy Law (Shariat) started by emperor Jahangir
ended in the martyrdom of Guru Arjan Dev ji (1606). This was purely a
politics of religion and detail of it is not possible here. But the issues being
taken up often are directly related to it. It is easy to perceive that donning
two swords (Miri-Piri) and followed by the creation of Akal Takhat was in
reaction to the martyrdom of Guru Arjan Dev ji. But the contextual approach
of Sikhism remained proactive from the very beginning and the reactive
behavior was not approved of even in history.> Miri-Piri is in the continuity
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of'the Sikh spirit and in no way is one time happening limited to cause and
effect.® Not contesting the concepts like Miri-Piri in given Sikh perspective
is the weakness of the custodians of Sikhism. It is why the relevance of
Miri-Piri today is threatened more from inside (communitarian politics)
and less from outside (contesting religions). Reducing Miri-Piri to the
combination of politics and religion is ill-perceived and ill-advised. Sikhs
are suffering it and from this can be concluded that politics in religious
context is proved for practical purposes, a befooling game supported by
innocent majority and there is no place for a man of God in it. No doubt a
man of God is apparently a minority always. But in Sikh spirit a man with
God is always a majority (sava Lac). How this can be digested in politics.
It proves that power of politics lies in sincere ignorance and conscientious
stupidity around, leading to a space for satanic assertions of a leader. From
here the present relevance of Miri-Piri is needed to be understood.

Miri-Piri in theoretical perspective is not a problem and the same was
translated in history also. In Sikh literature mostly Miri-Piri has been presented
in dhadhi-style or a history-specific presentation. It has been a source of
emotional inspiration for the Sikhs for political purposes. But its continuous
presentation in spiritual perspective is not possible and due to this its translation
in history is also lacking. The reason is the domination of Miri over the Piri.
Banda Bahadur (d.1716) performed in the spirit of Miri-Piri and continued
to be a source of inspiration for the Panth even after his death. In his footstep’s
theocratic feudalism (1717-1765) was there and Khalsa fought for Panthic
honor in the guidance of Sabd-Guru. From the Miri-Piri angle it was arole
model period of Sikh struggle. Out of it emerged feudal-chief-ships (misals)
within the community (1766-1798). But after it Sikh-monarchy was
established under the leadership of Maharaja Ranjit Singh (1799-1849).
With this Miri started dominating Piri and this resulted in creating a space for
colonial rule in Punjab. After annexation of Punjab (1849) Sikh community
by and large was not happy with new rulers. Within two decades Singh
Sabha Amritsar (1873) was established for the betterment of the Sikhs.
Purpose was to reform the Sikh institutions. Among Sikh institutions,
Gurdwara is a primary Sikh institution and in crisis Gurdwara is supposed to
be the guiding center for the Sikhs. Gurdwara by definition is “a school for
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students, guide for the seekers, hospital for patients, food-provider for hungry,
fort for keeping the honor and a temporary stay for travelers” (Mahan Kosh,
p416,1999)’. In the times of Sikh monarchy this institution started lapsing
and mahant-system was the result of it. Sikhs paid the price for this with
sacrifices during the Gurdwara reform movement. Victory of the Panth is
considered to be a winning of third Anglo-Sikh war. The contemporary colonial
rulers were convinced after the peaceful movement of the Sikhs that the real
custodians of Gurdwaras are Khalsa-Panth. In order to end forever the
enmity between the Sikhs and the Britishers the governor of Punjab at that
time Sir Malcolm Hailey started consulting the Sikhs for the solution of the
management problems on the Gurdwaras. Gurdwara Act 1925 was mutually
agreed among the Sikhs and the colonial rulers. But with it passing a legally
constituted committee of the Sikhs (SGPC) came into existence. No doubt
that SGPC is a unique and the only one management model for religious
institutions in the world perhaps but the possibilities of its political hijacking
were/are always there. For example, the act 1925 is silent about the role of
Akal Takhat Sahib but in practice this spirit is violated by the SGPC. From
here start all the ills of institutional management. Supremacy within the
framework of the act 1925 lies in the politics of counting the heads. This
allowed the dominance of Miri over Piri. At present situation is this that
SGPC works under the fear of Akali Dal and Akal Takhat works under the
fear of SGPC. SGPC is supposed to work in the guidance of Akali Dal. It
does notend here. Sikhs fear Akal Takhat and again Akali Dal is fearing
from the Sikhs as voters of SGPC. The tragedy is that on one hand Sikhs are
supposed to be fearless but on the other hand the community is trapped in
the dark tunnel of mutual fearing of Akal Takhat, SGPC and Akali Dal. In
such situation, go on boasting as fearless in a dhadi style suits not Sikhs but
suits Sikh politicians only.

The sort of challenges is thrown by modernity, the Sikhs as community are
not prepared to face it. The role of the Sikh leadership in this situation is
not even worthy to lead in a needed manner. The question arises here that
why leadership is helpless? In the spiritual sense it is divine curse which is
being suffered by the community on behalf of their leadership. I am saying
this on the authority of Bani that Akal Purakh never takes blame on Him
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and somebody is deputed to punish in a manner possible at a given time®.
Though exceptions are there and the achievements by individuals in different
fields are exemplary. But the way we are failing each other should not be
overlooked. For example, the ratio of apostasy and addiction in the
community is much more than expected. Who should be blamed for all
this? Everybody is worried about one’s own future even at the cost of
communitarian welfare. It is why the communitarian concerns are neglected.
Values are replaced by individual pains and pleasures. Basic concerns like
Miri-Piri are part of value based theocratic culture but it has been replaced
by specific consumerist concerns. The politics of personal welfare is
consuming all the Sikh sources along with value system. Politics these days
is considered to be the short cut to prosperity but the same becomes unable
to solve the problems of the community. Instead of planning and
programming to care for the problems of Sikh youth, the marbalisation of
Gurdwaras is almost emerges as industry in the hands of vested interests
and the Gurdwara management is a willing party to it. With the open help
of politicians, space for mafia culture is being created for reaping the
possibilities of unholy alliances. Even the Bani is being allowed to be used
for media market and cultural industry. All these are serious issues because
money minting technologies are supposed to treat all the sacred things as
commercial items. In this context the fate of Miri-Piri is not difficult to
understand. This sacred concept is being exploited for profane political
purposes also. Liberal politics of Akalis in particular and Sikh politicians in
general resulting in liberal trade or commercialization of religion is a problem
to be faced by the collective psyche of the Sikhs. Sikh psyche is trapped in
domineering liberal urge around for individual betterment. The opportunities
for prosperity in Punjab are in descending order and the Punjabi youth
either is desperate for haunting greener pastures available anywhere in
alien lands or contesting the phantoms of neo rich Sikh politicians for
becoming rich. It is becoming difficult to decide with each passing day that
among Sikhs who failed whom? Let us take the case of Akali Dal and
SGPC. Both are failing each other. Akali Dal being a democratic political
party in a secular system cannot be Panthic in spirit and thrust as was
envisaged in 1920. There is no doubt that Akali politics is being played at
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the cost of SGPC. Reason is that SGPC can neither be secular in assertion,
nor can be democratic in a political manner like Akalis. Now the situation
is that both SGPC and Akali Dal under their inherited compulsions are
failing each other. From here starts the degeneration of Panthic institutions,
of which Miri- Piri is one.

It is natural to think that crisis of a community is supposed to generate a
space for new movement. In eighties of 20™ century, a movement for Akali
alternative was there. Akalis went for political hibernation. Election boycott
of 1992 assembly elections in Punjab was not a decision of Akalis. For
this apparent victory of the radical Sikh leadership proved costly to the
community. Sikhs paid a heavy price for five years and this created a political
space for Akalis again. We all know that in 1997 Akali Dal Badal stepped
in for easy victory with the support of the Sikhs of Punjab and the radical
forces was marginalized. Now again a movement under the name of
‘Gurdwara reform movement second’ is being started against Akali Dal
Badal by the splinter Akali groups. Agenda of the movement which is still
at launching stage looks more political and less Panthic at present. Even at
the time of SGPC elections in 2004 opposition of Badal group was there
but that ended with the election results in favour of Badal. Need was and
is of educating the Sikhs at grass root level but Sikhs for this are depending
upon SGPC which has been completely hijacked by SAD and becomes
the real problem with self-defeating situations. The basic structure of SGPC
succumbs to all sorts of pressures except the spiritual and religious ones.
At community level as indicated earlier problem is of tension between
individual betterment and communitarian welfare. Volunteering Sikh spirit
is misdirected under the political and social pressures around. Even the
Panthic concerns are hijacked to the extent that everything looks blurred.
We are to understand that Panth is not limited to an ideal social set up. It is
an unending struggle for unending possibilities (Khalsa soi kare nit jang).
Continuous struggle is also for reconciling welfare of all (sarbat da bhala)
and Khalsa spirit will rule (raj karega Khalsa). It is in continuity of devotion
(bhagati) and power (shakati) which later on developed into Miri and Piri.
This is the spirit of sacrificing for others aspirations and conflicting dreams
around. Role model for this is 9" Nanak but Sikhs lived this spirit in history
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also. The way Akali politicians muddled the sacred religious concerns with
political profane is a challenge to be faced. Still, they are trying to mislead
the Sikhs again with vested politics of religion. They have successfully
created the impression among the innocent Sikhs that Akali victory is a
Panthic victory (Panth ki jeet) and political crisis of Akalis is a crisis of
Panth (Panth khatre vich).

It is not difficult to understand that preaching is not education and the
Sikhs are to be educated that the struggle for democratizing the socio-
economic concerns of contemporary Sikh community and the values related
to it are the need of the day. The change around has affected us and we
cannot wish away the fast-emerging consumerist culture in Sikh families.
For example, the cursing phrase ‘to be destitute’ (chulleh ag na balni) is no
more a curse now because neither hearth is there nor woods are used for
cooking. So, re-reading of basic concepts like Miri-Piri should be a part
of'agenda with the Sikhs. The over dependence on a particular section of
the society will be relapsing into the caste system again. Have you ever
reviewed your over dependence on ardasia, kirtania and pathhi? This
attitude is leading to immunity for dependence, which is not Sikh like. So,
we are in for suffering the failures of others because of over depending
temper. At the same time even, the academic institutions are also not serving
the Sikh cause on expected lines. Reasons are there but reviewing approach
by the community is lacking. The space created in this situation is a
challenging problem because we are immune to depend upon whatever is
available. Dr. Hew McLeod observes with reference to Bhai Gurdas (26/
24) and Bhai Kahan Singh Nabha (MK, p 198) that ‘donning of two
symbolic swords attracted criticism’. Further he terms Piri a continuing
spiritual authority which he (6™ Nanak) inherited from his five predecessors.
But Miri for him is ‘newly assumed temporal power’. This is misleading as
he jumps to the conclusion that ‘the Panth was to become a more than an
assembly of the devout, and its Guru was thereafter to wield an authority
more than expansive than that of his predecessors’ (Who is Sikh? page,
24). Keeping in view the authorities quoted, it is difficult to agree with him.
Var 26 of Bhai Gurdas is about Guru in Sikh context and the 24" pauri is
about the immediate and apparent perception of Miri-Piri around. This is
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duly answered in the last two lines of the same 24™ pauri. McLeod perhaps
deliberately overlooked this part. It is clearly said there that truth cannot
be shadowed for long, Sikh’s love for Guru finds the truth like flower
sucking black bee (bhaur) and bearing the unbarred is the secret of Gurw’.
Context of this pauri is needed to be understood along with next 25"
pauri. In it the doubts about Miri-Piri are cleared by equating Miri with
fencing/hedging. It is also said that rare or priceless things are to be guarded
and obstacles can be crossed with the strength of love!. It becomes clear
that McLeod is out to prove his theses which he perceived in his
contemporary compulsions, deliberately ignoring the perspective in which
Miri-Piri and Akal Takhat was expressed in history. It is why for him Akal
Takhat represented the same ideal as the doctrine of Miri-Piri. This he is
doing for proving that ‘ Akal Takhat also serves to represent the growing
militancy of the Panth and reflect a transformed Panth’ (ibid, p24). There
is no need of saying that Bhai Gurdas and Bhai Kahan Singh Nabha either
are not understood in the context or misquoted deliberately. Here I humbly
submit that innocent ignorance of dhadis with their tilted assertions often
played havoc with the Sikh perspectives. The same is being repeated with
reference to Bani by the newly emerged kirtan-class among the Sikhs.
Have you ever heard within past decade any head of a Sikh institution
talking Sikh-perspective? Better we leave it here and try to grapple with
the concept of Miri-Piri further.

Through Sabad-technology (Sabad-Guru), in the field of religion, the captive-
psyche of pre-Guru-period was first transformed into Sikh-temper and then
the same was translated in history in a continuous manner. It worked well up
to the formation of SGPC and Akali Dal in third millennium of 2 1* century
(1925). Both the organizations are boasting for managing the earnings and
assets of Gurdwaras without caring for the spirit and legacy of Granth, Panth
and institutions. The control is limited to the management of sources and
labor which is less in Khalsa spirit and more in left technique (if lefts have no
objection to it and is Okayed by RSS also). I want to say with this that the
management through SGPC at present is not participatory because the
effected Sikhs are neither consulted nor heard before reaching the decisions
directly concerning them. Now the crying need is to prepare the fast-emerging
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captive psyche of the Sikhs, for. liberal and democratic participation at sangat
level in the beginning, aiming at assertion of collective consciousness of the
Sikhs. No doubt the present Sikh leadership is responsible for our slippery
present which is bound to be followed by blind future. But if we try to think
that who allowed them to do all this then none of us will be able to escape the
responsibility. Thank God that SGPC is limited to Punjab only and the Sikhs
even from Haryana and Himachal defeated the present group in power in
2004. DSGMC at Delhi is already slipped from the hands of Punjab Akalis.
Sikhs are now a global community and Punjab (jeenda Guru de naam te) is
there where Sikhs are. But unfortunate part is this that Akalis are in position
and can affect the global Sikh psyche through Akal Takhat. So, there is a
need of liberating the Sikhs from becoming the captive vote bank of politicians
in Punjab, without which Akal Takhat cannot be operative in the spirit it was
perceived by Guru Hargobind Sahib. Let me allow to say that politics at
present (Miri specificity) is a cancer of religion for the Sikhs in particular and
all the believers in general. Politics is destined to reach the political fiefdom
or a syndicate of the few. It can easily be understood with reference to
Akalis of any hew. Begging in politics does not work. In this situation Akalis
will have to be forced to allow the Sikhs to go foramovement. Like proverbial
parrot story the power of Sikh politicians lie in SGPC or mismanagement of
the Sikh institutions, through which they have converted the institutions for
their convenience into an institution for satisfying the political hunger of limited
Sikhs. So, the need of the day is redeeming the primary Sikh institutions
from political and commercial exploitations through politics. If we go on
talking once a while for a political alternative then the SGPC will be bound to
remain a tool for political exploitation regularly of Akal Takhat, Sikh heritage
and Sikh history, along with the Khalsa traditions and also Sri Guru Granth
Sahib (Granth and Panth) through the commercialization of Bani. All sorts of
fights among Sikh polity result in the damage of Akal Takhat ultimately.
Jathedar Akal Takhat in person should not be confused with Akal Takhat
here as institution. It is not a matter of thinking only though it can be a starting
step. But we will have to struggle for redemption of the Sikhs and Sikh
institutions from the Sikh politicians because the redemption of these lies in
the redemption of the Akal Takhat.
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4.1 Miri-Piri is in continuity of devotion (bhakti) and power (shakti). Through
this has resolved the dichotomy of asceticism in spiritual context and
withdrawal from empirical life which is still basic to Indian religions. It was
anew thesis given by the Sikh Gurus for the betterment of the mankind.
Unfortunately, it is still to be perceived as harmonized model for prevalence
of spirituality in the needed areas (jagat jalanda rakh lai apni kirpa dhaar,
M3/853). It is neither Miri specificity nor Piri specificity. Miri specificity
will be limiting to the politics of religion and Aurangzeb is the role model for
this. Piri specificity will be relapsing into asceticism and Rishi tradition is
the role model for this. So, Miri and Piri in Khalsa spirit are the two shores
of'the flowing river of Sikhism. Role model for Piri is Harimander Sahib
and role model for Miri is Akal Takhat Sahib. In theoretical perspective
both are in the continuity of joti (spirit) and jugati (system) which was
common factor among the ten Gurus'. With this supporting evidence from
Bani it is proved that right from the advent of Sikhism, organizational
structure was built on these lines (joti and jugati). This is Granth and Panth
expressed through representative institutions of the Sikhs. Both are
supportive to each other but priority is of Piri always. Thus, Miri becomes
the translation of Piri in history. So, history in Sikh spirit can only be perceived
in the light of Bani as the inspirational source of history. History devoid of
spirit is history-specificity or history of the past which results in dogmatism.
History is an ongoing need of the religion and its past and future lies in
affecting the present. Religions are to be judged from the sort of human
they have created. The uniqueness of Sikhism is also this that it has
established the religion of present for the first time in the history of religions.
All religions even now are rooted either in past or in future. Sikhism is for
contesting present even at the cost of life. It is a game of love and for this
lover should be ready to die for it (sir deejay kaan naa keejai). It is total
surrender to the commitment in an unending manner (vakhtai ooper larh
marai). This is what Guru taught through Miri-Piri. The spiritual source for
itis Harimander Sahib and through Akal Takhat sahib its ongoing translation
in history is assured. There are situations in which it looks that Khalsa
concerns and institutional needs of the Sikhs are not in harmony due to the
politicization of Khalsa concerns. But it should be clear that failure of the
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Sikh/Sikhs should not be taken as the failure of Sikhi. Failure of the Sikhs
is an independent issue which needs to be debated by the collective
consciousness of the community. After this discussion Miri-Piri can now
be termed as Akal Takhat followed and Akal Takhat is Miri-Piri respected.
It is now perceived by the Sikhs as supplementing institutions. The heir
custodian of this spirit is Khalsa-Panth, which should not be confused with
any hue of Sikh politicians. Placing Miri in Sikh perspective sirdar Kapur
Singh rightly observed, “Why must Sikhs be such simpletons as to
recommend for themselves renunciation of political power, against all canons
of common sense, against all lessons of history, against the historical
experience of Sikh community, against the traditions set by their ancestors
and against the teaching of the Guru.” This paper is a step towards
understanding Miri-Piri in perspective aimed at understanding where we
are? But much more is there as a challenge for the Sikh community which
needs proactive approach.
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BIBI VEERO & GURU TEG BAHADUR JI

(Eternal Love of a Sister with her Brother)
Dr. Gursangat Pal Singh*

An inspiring tale of affectionate brother-sister bonding is that of Guru Teg
Bahadur ji and his elder sister Bibi Veero. This facet of brother sister
relationship has not received adequate attention from historians, though. Birth of
youngest son was indeed a joy for holy mother Nanki. As Bhai Gurdas ji puts it
in his verses (vaar)

HA BT BB JF T HAETHIT

A TTH Hfad frd A3 e d Il
fid B3 957 A6a79 & gig7a 4
TEHHIFIFIHU S HIE T I

Just as a mother has many sons but one in her lap is the dearest to

her; The elder sons remain engrossed in their commercial activities

but one in lap is ignorant of all allurements of wealth, commodities
and love of brothers and sisters.

All the family members were overwhelmed. The happiest however was
“Veero’ the elder sister of the Ninth Guru and the only daughter of Guru
Hargobind Sahib and Mata Damodri. She was about 6 years at the time of birth
of her youngest brother who was named ‘Teg Bahadur’.

FIgTET A AT T IHF e T ATHU T Il
&3 391 §ITET-BH Il T34 15979 IT HIFTH 1143112

Historical evidence suggests deep connect between Guru Teg Bahadur

and Bibi Veero. The elder sister of Guru Teg Bahadur Sahib was

prominent amongst the people who influenced his early childhood.

Bibi Veero, young Baba Guru Teg Bahadur and other siblings would

travel together with father Guru Hargobind Sahib to places of

pilgrimage. They visited Tarn Tarn where they would listen to stories
of their grandfather Guru Arjan Dev ji from his living contemporaries.

*Sikh Scholar & Veterinary Doctor, Ludhiana.
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Next was Khadur Sahib, the place where second Guru Nanak, Guru

Angad spent his Guruship days. The family paid reverence there, before

reaching Goindwal, their ancestral town. Anticipating trouble with

the empire, Guru Hargobind Sahib left his family at Goindwal, while
he went on to confront the Mughal forces. Guru's family had a good
time together at their ancestral village. They were told anecdotes of

Guru Amar Das ji by none other than Baba Sundar ji, great grandson

of the third Guru whose hymns find place in the Adi Granth. Time

spent together developed shared feelings in the family.

Bibi Veero was not only a daughter, but also a devout Sikh of her Guru
father, Guru Hargobind Sahib. As Bibi Veero matured, Guru Hargobind Sahib
decided to engage her to Bhai Sadhu a commoner from village Malla in
Faridkot district of Punjab. Bhai Sadhu Ji, a young poet and his father, Bhai
Dharam Chand Khosla were visiting Harmandir Sahib once. Guru Hargobind ji
recognised the talent in the budding poet. He called them and proposed to
marry his daughter, Veero with Bhai Sadhu. Both of them were incredibly
humbled at the proposal. Bibi Veero’s mother Mata Damodri was little
disappointed because the groom’s family was worldly poor, Bibi Veero,
however was happy to accept whatever Guru thought was right for her. She had
imbibed the doctrines of her grandfather Guru Arjan Dev ji in letter and spirit:

a3z Wiv fufa Farar s&TomT i1 {33 Wig ryle Hars arfemT i
wae fase 133 wig Fafa 7 aa a3 firaral 1@ i
AT eI AT FITNS Il YI<31 AIB<IZ RIaNS Il
FURTZ AT RUTZ fFeyle 7 a& a3 firral 716 Il
MITIelT e Yaas | A Hard 9 135 a3 I
AT a&<I AT AIIE] 7 fufa & dfar ATl 716 I
HIgHT ISR dt arag & 77eil 7 Tufa Hi& BT #far B7e I
189 HIqT ST HITH #dT9d AS 373 YH ATT7d1 716 II°

The house, in which the soul-bride has married her Husband Lord in

that house, O my companions, sing the songs of rejoicing. Joy and
celebrations fill up the place, in which the Husband Lord has adorned
His soul-bride. She is virtuous, and she is very fortunate, she is blessed
with sons and tender-hearted. The happy soul-bride is loved by her
Husband. She is beautiful, wise, and intelligent. That soul-bride is the
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beloved of her Husband Lord. She is well-mannered, noble and
distinguished. She is decorated and adorned with wisdom. She is from
a most respected family, she is the queen, adorned with the Love of
her Husband Lord. Her glory cannot be described; she melts in the
Embrace of her Husband Lord. Her marriage is eternal; her Husband
is Inaccessible and Incomprehensible. O Servant Nanak, His Love is
her only Support.

Guru Hargobind had raised an army with his trusted Sikhs at command. The

powers that be, did not tolerate this. Skirmishes every now and then were keeping

the Sikhs busy. Sensing some peace after his first conflict with Mughal reign, Guru

Hargobind fixed marriage of Bibi Veero. “Baba Teg Bahadur and other children

were unusually happy.” Just when the ‘Barat’, wedding party, was about to reach

Amritsar the enemy attacked. Families were evacuated from Amritsar to a safer
place. In the turmoil that ensued, Bibi Veero inadvertently, was left behind at home
on the upper floor. She exhibited great deal of perseverance and remained

undaunted, calm and composed. When the family realised that Bibi Veero was

missing Bhai Babak, the ragi and his accomplice were dispatched to extract her.

Kavi Santokh Singh writes the story in Suraj Prakash Granth:

g9 Hd HWT ITA YT |

F191 AT HIIB 3T ITE | 7 HOfZ G124 HE Il

go fafg fog<fo foe faoat 1 39 43 8 3TH yarrat |

WS HW JF TAHGS | a7 alg 931 91 15153 1l

BT UFT=Z Uz 5 U FRG A5 317 T 8T 7=/

TIHASFIETAIS | AT S 3595 B& S TIAT Il

IFE a9l faea@wd 1 g5t fear ys afs 573 |

THw Fafa a1 elfs | feg ggadal B<g gafs’ il

e o Yga'H 1597d1 | FET 1ae HIT e g7at I°
Babak’ reached there in disguise. Veero won t open the door. Babak
then showed her the ‘Rosary’ of her father Guru Hargobind Sahib
which she immediately recognised. Satisfied, she accompanied the
Sikhs. When the battle was won, and dead cremated, the nuptials
were performed. Pleasure and sorrow were alike. A Gurdwara is now
situated in her memory at Jhabal, 15 km southwest of Amritsar where
the marriage of Bibi Veero was solemnised.”
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Guru Teg Bahadur was inspired by his sister’s perseverance. The courage
shown by a young ‘soon to be bride’ in the turmoil of battle had an influence on
Baba Teg Bahadur who was maturing into a serene and tranquil personality.
This well reflects from his hymns that he revealed later during the period of
Guruship. One example is:

TJIY gl 77 391891 HIZ AHTTES Ui
aT 3TET HIS dHETHalZ IT 3 77155 I
One who is not affected by pleasure or pain, who looks upon friend and

enemy alike-says Nanak, listen, mind: know that such a person is liberated.
Be it any occasion, Sister Veero always stood by his brother’s side. This
time it was wedding of her charming brother Sri Tegh Bahadur. There was
rejoicing in the family.
H1 3919d7€d ©8 | °IF 191 I HETES |
WIBTBICATIE | TS TEIF3T165TS I
3T W IHTTH 89 | 9fe A3 IG5 d1 63 |
g9 ¥'9 HI™G1 9791 | 7S 88 gI1 eB<TdT II°

Bibiveero was very happy. Her ‘Bharjai’to be was Gujari the daughter

of Lal Chand and Bishen Kaur a pious couple, native of Kartarpur.
She performed all the ceremonies that a sister does, in punjabi cultural
tradition like ‘vagan pharai’, ‘surma pauna’ etc. “After his sister Bibi
Veero had embraced him, kissed him, blessed him, and put the collyrium
in his eyes she led him to the bridal horse, which was to lead the
wedding procession.” !’

Guru Hargobind Sahib now had to renounce the world. Guruship had
been passed on to Guru Har Rai. He called his family and loved ones. Bibi
Veero and Baba Teg Bahadur stood there in a state of pain of separation.
Separation from their beloved father. He blessed them and proceeded for the
heavenly abode. Sri Teg Bahadur was deeply moved. He left Kiratpur for
Bakala with his family. Guru Hargobind had advised him so. He spent twenty-
year meditating in the elected solitude under the tender care of his maternal
grandparents and Bhai Mehra, a Sikh of sixth Guru.

Guru Gobind Singh ji testifies

TTTHTI HI HEBY I || G (91T HaT AgaT HgT [/

Even during the period of elected silence and meditation Bibi Veero
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kept in touch with her youngest brother. Bibi Veero was prominent
amongst family members who visited him at Bakala. After attaining
Guru ship Guru Teg Bahadur visited Amritsar. The wicked priests
‘Masands’ shut the doors of Harmandir Sahib on him and violated
the daily rotine, ‘Maryada’of Kirtan at the sanctum sanctorum. Guru
Teg Bahadur did not use any force rather choose to stay at Mata
Hariyan's place. From here he planned to go to his ancestral home
Goindwal. They were to reach Kiratpur after visiting Bakala and other
places. Guru Teg Bahadur was supposed to visit her sister at her in
law’s house in Malla. However, the long touring plan had its time
constraints. Mata Nanki, therefore requested Bibi Veero to join them
at Amritsar and the family trekked their way together. On the way
they stopped at Khadur Sahib, this rekindled the memories of their
earlier visit there during the childhood.

Inearly 1671 AD, Guru Teg Bahadur came to Anandpur with his young
prophet son Gobind Rai. He wanted to provide him best of education and
weapon training. Bibi Veero was there again. She herself was a mother of five
sons now. Bibi Veero came to Anandpur with all five of them. Her eldest son
Sango Shah taught swordsmanship and archery to young Gobind Rai. He later
was appointed commander in chief of Guru Gobind Singh’s army.

Guru Teg Bahadur attained Martyrdom in 1675 AD protecting the right to
religious freedom. There was grief in the world, the divine beings showered praises.

3T FITET & GBI T HIIF I A Il
JITHI AT IH H 7 H HI B I
Bibi Veero s brother was gone but the family carried on the legacy. All
the five sons of Bibi Veero namely Sango Shah, Jit Mall, Gulab Chand,
Mahri Chand and Ganga Ram fought alongside Guru Gobind Singh
in his tirade against tyranny and fanaticism. In the battle of Bhangani,

aplace 11 km from Paonta, in the present Sirmour district of Himachal
Pradesh, the brave warrior Sago Shah fell down after killing Najbat
Khan. There were lamentations in this world and rejoicing in heaven.
W3 3ATES & & Hal 7% 7979 Il
TTITeT B IEE HITT BT AT Il
Sango Shah and Jit Mall attained martyrdom'* in the battlefield and
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personified what their Master sought from Almighty

T (Y T HUS TITHE F

oo B89 I8 T3 I3 Il

I T HET 575 95

HfZ T TE H 3T FFHT I
How and when Bibi Veero died could not be ascertained. The devotion
and dedication she showed towards ‘Guru Ghar’shall always illuminate
the minds of seekers. Bibi Veero's love for her brother Guru Tegh
Bahadur shall remain eternal, forever.
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TRUTHFUL BEING (SACHIARA) - CONCEPT AND
ITS RELEVANCE IN THE GLOBAL CONTEXT

Dr. Devinder Pal Singh*

Abstract

Truth (sach), a fundamental concept in Sikhism, has different meanings
depending on its context. Truth stands for God, the Eternal Existence. It also
means virtue and includes qualities such as humility, compassion, honesty,
righteousness, justice, equality. Another meaning of Truth is something pure,
holy, sacred, correct, and appropriate. It also means eternal happiness or bliss.
Guru Nanak, in his hymns, enunciates about the Truth and the way to live a
truthful life in harmony with the hukam (Divine Will). He declares that a holy
congregation is the place for the realization of Truth. A disciple realizes the Truth
by leading a virtuous life in the community’s service. The Guru articulates that
the Truth cures all-maladies and washes all sins from the disciple’s mind. The
embellishment of Truth reveals itself in the excellent character and personality of
the disciple. Such a person is called Sachiara (Truthful being) in Gurbani. Thus,
Sachiara is a person who is imbued with the Eternal Truth (God). After
achieving the Eternal Truth’s realization through reflection, contemplation,
intuition and action, such a person ultimately merges in it. In this article, the
concept of Sachiara, its various representations in Gurbani, its role in the
Global Context and the way to be a Sachiara (Truthful being) is described.
Introduction

All of us want to live a fulfilled life, and all our actions are directed towards
this purpose. There is always a nagging feeling in our hearts as if there is some
need, and we wish to fulfill it in manifold ways. Some accumulate wealth,
property, beget children, acquire physical, financial, political or spiritual
powers. Though all such efforts provide some short-lived happiness, but in the
long run, these attainments either create other desires or only unhappiness on
their loss. Thus, all people are engaged in a continuous process of acquisitions,

*Director, Center for Understanding Sikhism, Mississauga, ON, Canada.
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losses, temporary happiness, followed by sorrow. Since ancient times,
countless enlightened souls have been involved in finding and promulgating a
permanent solution to this problem of sorrow. Many of them have suggested
various resolutions and guidelines for our benefit. “Jap ” composition [1-3] of
Guru Nanak is one such guideline.
Sachiara

According to the Guru Nanak, life’s purpose is to become an
enlightened being and enlighten others. At the beginning of his Jap composition,

Guru Nanak calls Ultimate Reality (God) as Sach meaning Truth:
G AT .l

(Sri Guru Granth Sahib, 1)
Ultimate Reality (God) is One. Its name is Truth.

He further elaborates it as;
e g HArfe Al § ITHT 33T JHT ITHT Il
(Sri Guru Granth Sahib, 1)

Truth is primordial. It existed during the ages. Nanak says: It
exists now, and It shall exist forever.

In the first stanza of Jap composition, Guru Nanak talks about the
purpose of human life. He raises a fundamental question of how to become
a sachiara (Truthful being). And to be so, how to remove the veil of illusion,
which is hiding the Ultimate Reality?

fore AfgmaT geii fae g2 IS UfE i
(Sri Guru Granth Sahib, 1)
How can one become truthful? And how can the wall of the veil of
illusion be removed?
After that, in the stanza’s final lines, He provides the answer- submit to
the hukam. Walk in its way.

T TATE] IBST 315 [BIHT 3715 |

(Sri Guru Granth Sahib, 1)

Nanak says, in tune yourself with the hukam (Divine Order),
embedded in the human soul.

The hukam is accordingly an all-embracing principle [5], the total of all
divinely instituted laws, and it is a revelation of Ultimate Reality’s nature.
Harmony with hukam means [6] concern for the ecosystem, treating all beings
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with kindness and regard for the environment. It is knowledge of Truth that
destroys ignorance, falsehood, superstition and doubt. Sabd in Sri Guru Granth
Sahib means [6] Truth, God, Guru’s teachings and Knowledge. So, it is the
knowledge of Truth (God) that is needed to understand Aukam (Cosmic Law).
An individual, who understands the hukam and conducts himself/herself
accordingly, is a sachiara. Elaborating on the attributes of a sachiara (truthful
being), Guru Nanak Dev ji proclaims:

AfeTal HE Hfe™ ATa8 &0 WHS Il
(Sri Guru Granth Sahib, 937)
The truthful ones imbibe the truthfulness and the precious love of
God (Naam) in their life.
Guru Nanak Dev ji asserts that by leading a truthful way of life, a sachiara
attains a state of tranquillity.
HYl 993 AT §Y U8l
(Sri Guru Granth Sahib, 1343)
By living a truthful way of life, one finds true peace.
Guru Amar Das ji enunciates the characteristics of a sachiara as:
H A& A9 [ 964 H'3Il gIg o FEfe ¥'g Hwa Il
(Sri Guru Granth Sahib, 230)
Those beings are true, who conquer their ego. Following Guru's
teachings (Sabd), they defeat the five thieves (lust, anger, greed,
attachment, ego).
Gurmukh, Braham gyani, Sadu, Sant, Jivan mukta, Panch parvan are used
interchangeably for sachiara in Sri Guru Granth Sahib.
Gurmukh
According to Guru Nanak Deyv ji, there are two types [6-10] people,
Gurmukhs (God-conscious beings) and Manmukhs (self-centred beings). A
Gurmukh dwells on God’s attributes always and does everything according to
Divine Order (hukam), whereas a Manmukh does everything according to the
dictates of his/her ego (haumai). Sri Guru Granth Sahib emphasizes that one
should not be a slave to one’s ego and its five drives - lust, anger, greed,
attachment and egotistical pride. Instead, one should subdue one’s ego and
make the five drives subservient by exercising restraint. Thereby one’s energy
and talent be directed to creative activities and positive thinking. A person who
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achieves this objective conquers the corrupting influence of worldly temptations.
Egotism is a severe disorder, but the hope is not lost for a Manmukh since God is
gracious, loving and forgiving. The door to Truth is always open. Contemplation
of Word (Sabd) and constant focus on divine virtues help inculcate humility, love,
and compassion, leading to a truthful living. This process provides an individual
with the inner strength to control his or her passions and ego. Slowly and steadily,
a devotee succeeds in restraining ego and its five derives. Thus, the devotee
becomes a Gurmukh. Guru Nanak elaborates on Gurmukh’s characteristics in
detail in his Sidh Gosht composition. He says;

JraMty Frat ard aHTEI

(Sri Guru Granth Sahib, 942)

Gurmukh practices Truth in action.
oY 3TH T75 FEASTS I
(Sri Guru Granth Sahib, 942)
Gurmukh practices contemplation, charity and cleansing of body
and mind.

graHTy < feq Fre<ilil JOHTY AATBT TS el
(Sri Guru Granth Sahib, 942)
Gurmukh is free from enmity and hostility. Gurmukh gets rid of ill
will completely.

Guru Nanak elaborates that Gurmukh always reflects on divine
attributes, practices charity, and cleansing body and mind. Gurmukh is exalted
and fearless. Gurmukh does good deeds and inspires others to do so.

A9 @49 & IH STH I TS JIaHTy €3 utdii
(Sri Guru Granth Sahib, 939)

We (the Gurmukh's) are the merchants of Truth. Nanak says that in
this way, a Gurmukh crosses the ocean of corrupting influences of worldly
temptations.

Nty afe wry €Tia il
(Sri Guru Granth Sahib, 1024)
The Gurmukh saves countless millions (from worldly illusion).
In contrast, a Manmukh [6-7] (egoistic or self-centred being) is deluded
under the corrupting influence of worldly temptations. Manmukh, blinded by
ego, commits evil deeds and suffers moral death. Ultimately, a Manmukh
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wastes away his/her life as such an individual cannot liberate himself/herself
from the delusion of worldly entanglements.

Although “physical death” is the fate of all living beings, as decreed by
cosmic law (hukam), but “moral death” (moral depravity) is avoidable. This
point has been emphasized in the Sri Guru Granth Sahib repeatedly. Gurmukh
doesn’t suffer a moral death, whereas a Manmukh endures it in his/her
life. Gurbani emphasizes that one must be afraid of moral death rather than
physical death and must strive to overcome it by following truthful
living. Gurmukh [7-8] lives for truth and righteousness. Truth pervades his
speech; Truth bedecks his vision; Truth fills his actions, too. To
a Gurmukh alone is Truth revealed, for the person is rid of doubt, delusion and
pride. Gurmukh has an illumined mind—free from ignorance and dubiety. While
a Manmukh, even at his/her best, practises only deception, but a Gurmukh is
a serene follower of truth. Thus, Sikh Gurus assert that life’s purpose is to
become a Gurmukh (God-conscious being), nee sachiara (truthful being) and
help others achieve this goal.

Brahm Giani

Brahmgiani lit. means a knower of Brahman or one possessing the
knowledge of Brahman (Universal Self). The Universal Self’s knowledge
consists not in the mere recognition of its existence but being in constant
awareness of it. The realization of the unity of individual self with the Universal
Self makes the former transcend joy and sorrow and life and death. Sikhism
enunciates that a sachiara (truthful being), with his/her divine virtues like
truthfulness, compassion, contentment, and nobility, attains the ultimate status of
a Brahm Giani (God Conscious being). Guru Arjun Dev, in his verses of
Sukhmani (Psalm of Peace), dwelling on the qualities and virtues of a Brahm
Giani, elaborates:

HI& AT My 7T "iEl

e & YUY TaF 195 arell
373 18T Be&< gIH 1arnat Jrel

(Sri Guru Granth Sahib, 272)

He thinks about the True One, talks about the True One, and sees
nothing but the True One everywhere. Nanak says: these are the
characteristics of the God-conscious being.
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The characteristics of a God-conscious being [6-7] (Sachiara, Brahm
Giani) have been elaborated in detail by Guru Arjan Dev in canto 8 of
Sukhmani, wherein he emphasizes that a sachiara: while encountering evil,
always keeps himself/herself unblemished. Such a person treats all with the
same benevolence. Sachiara possesses patience. It is, in his/her nature, like the
fire that warms all without discrimination. Guru Arjan Dev emphasizes that a
God-conscious being, being the epitome of a virtuous life, becomes the
synonym of Universal Self (God).

3T FIH 1aPH™ST 1 YaHHETII
(Sri Guru Granth Sahib, 273)

Nanak says: A God-conscious being is himself the Supreme Self (God).
IH 1arat W1y 15daa Il
(Sri Guru Granth Sahib, 274)
The God-conscious being is himself the Formless One.
Sadhu /Sant
Sadhu/Sadh/Sant means [10] saint; just or pious person who is free from
all faults. In Gurbani, it means a holy person and is often used to designate the
Guru. A true saint always remains attuned to God. Such a person possesses
divine knowledge and is always in harmony with God’s will. Guru Amar Das
describes the attributes of a saint as;
7 /g §a7a1t 7Et fuge a7 <HEl
WI1T BTIIT & ITHH H B 9T #1Y JI=7ell
(Sri Guru Granth Sahib, 29)

That person is a holy saint and a real renouncer of the world, whose heart
is filled with the love of God. He is immune to anger or evil tendencies; he has
lost his selfishness and conceit.

Guru Arjan Dev emphasizes the qualities of a saint as;
HH goK &9 a8 oz Il
Yadre Y3y Ig o AU Il
A A 8T YgaaI7aT I
(Sri Guru Granth Sahib, 250)

Doubt and skepticism do not affect him at all. He beholds the
manifest glory of God. He is the Holy Saint - he reaches this destination (of
union with God).
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AT &1 9™ AT §1& M7El Il 373d AT YJ I 5 FET Il
(Sri Guru Granth Sahib, 272)
The glory of a saint has no parallel. Nanak says: there is no difference
between a saint and God.
Guru Arjan Dev enunciates on the benefits of keeping the company of holy
persons as;
BT HTY HiaT 77a1 fapH1& Jfar il
(Sri Guru Granth Sahib, 380)
Nanak says, in the company of the Holy, divine knowledge and
wisdom are obtained.
HTOHGIZ HIT HE YIgaT ||
(Sri Guru Granth Sahib, 1298)

The human mind is awakened and enlightened only in the company
of the Holy.
AOHGIS & 9THE IBHE AT ST Il
(Sri Guru Granth Sahib, 811)
Dwelling in the company of the Holy, all sins are erased.
Jivan Mukta (Liberated One)

Jivan mukta is the ultimate stage of a sachiara (truthful being). Jivan
mukta means [ 10-11] one who has attained liberation from human bondage or
attained the highest spiritual state of being in tune with the Eternal Truth (God)
while still living. In Sikhism, it is the ideal and aim of man’s spiritual life.

A jivan mukta is a realized soul identified [11] as Gurmukh. Such a
person leads the life of a typical householder enriched by the experience of
spiritual harmony within. In the 7th stanza of the 9th canto of his composition of
Sukhmani, Guru Arjan Dev elaborates on the characteristics of a jivan
mukta person.

yg a1 Iyt mraM faF<ll Fies Hafs A aar< i
IHT g9y IAT BF HAIll FET MaE 3T 591 96T Il
(Sri Guru Granth Sahib, 274)

One who follows the Will of God is jivan Mukta (liberated in this life).

To him, Joy and sorrow are the same. He is in eternal bliss and is always

aware of God.
Rather than the differentiating ego, the all-encompassing Divine Spirit
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resides in such a person. Existentially such a person belongs to the world;
essentially, the person transcends the world. Thus, Jivan mukta is a person who
has realized the essence of human life - the essential nature, concealed under the
sheaths of egoism, of ignorance, passion, avarice, pride and infatuation.

The ideal state of jivan mukta is, notionally, within reach of every human
being, since any individual following an ethical and spiritual course faithfully may
receive the nadar (God’s grace). Yet, as the Gurus indicate, rare are the
individuals who reach the summit.

The blessed ones, fulfilled by the experience of supreme realization, set
out to serve their fellows. They strive for the total welfare of their fellow beings
in all spheres of existence. The success of a jivan mukta (in heralding the order
of enlightened persons) is not to be determined apropos the number of
“converts” to his/her way of life, but regarding the model of humane and
enlightened living, he/she presents for emulation.

Panch Parvan

Interpreters [ 12] of Gurbani have ascribed various meanings to the word
‘panch,’ including the number ‘five,” the five elements and the mind. But the
overwhelming opinion is that “panch’ denotes an exemplar or an iconic figure
(someone worthy of being held up as an example). In Gurbani, too, ‘panch’
refers to those who are not caught up in the web of “parpanch” (maya -
worldly entanglements). Guru Nanak points out the ‘panch’as exemplars,
those who have scaled the spiritual summit. For the individual on the path of
truthful living, the “panch’” holds the hope that the divine is accessible, even
though it is invisible. According to English-Punjabi Dictionary [13], ParvaG(u)
means acceptable, approved. In SGGS, a sachiara (Truthful being) reaching
the Jivan mukta stage joins the galaxy of panch parvan. Guru Nanak
proclaims it as;

HIEI HaF IJ Ya="g |l
(Sri Guru Granth Sahib, 1289)

Remaining dead while yet alive, he is accepted and approved.

Guru Arjan Dev asserts that panch parvan (approved exemplars) live in
harmony with divine Order.

N
TIH F% HET ya=all
(Sri Guru Granth Sahib, 386)
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He alone is approved, who understands the divine Order.

The exalted status of exemplars is described by Guru Nanak in
his Jap composition as;

YT Y= Y Yaus Il ¥ YT=fd €9drfa H7E I
Yg Hafag €fd 3777 1| Yo7 a7 3ig &, s I
(Sri Guru Granth Sahib, 3)

The chosen ones, the self-elect, are approved and accepted. They are
honoured in the divine court of dharma (righteousness). They look beautiful as
kings in the divine court. They meditate single-mindedly on the Enlightener.

Prof. Teja Singh, a noted Sikh theologian, describes [14] that Panch
Parvan conveys the idea that such human beings are the people’s best
representatives. They have been raised above the crowd, not because God has
appointed them as His elects or representatives, but because due to the fact that
they have worked themselves up with the same material and the same chances
as other people around them. Thereby they have acquired commanding
personalities (by attaining spiritual, moral and social leadership). They are not
avatars working as men; for then, their ideals would be beyond our capabilities.
Instead, they are men of the world, working themselves into God-like beings
and serving as practical examples to the rest of humanity. They are true Jivan
Muktas (self-realized persons).

A few examples of such exalted persons are; Sikh Gurus and prophets of
various religions. Even among the masses, several human beings lived up to the
ideal of jivan muktas by leading the life of truthfulness. A few examples can act
as a beacon to us all. From the Sikh history, the life descriptions of several Sikh
men and women, such as Baba Buddha Ji, Bhai Mati Das Ji, Bhai Gurditta Ji,
Bhai Diala Ji, Bhai Jetta Ji, Bhai Daya Singh Ji, Bhai Dharam Singh Ji, Bhai
Mohakam Singh Ji, Bhai Sahib Singh Ji, Bhai Himmat Singh Ji, Bhai Mani Singh
Ji, Bhai Ghanaya Ji, Bhai Vir Singh Ji, Bhagat Puran Singh Ji, Bibi Nanaki Ji,
Mata Khivi Ji, Bibi Bhani Ji, Mata Gujari Ji, Mata Sahib Kaur Ji, Bhai Randhir
Singh Ji, Bhai Nand Singh Ji, Bhai Attar Singh Ji, confirm to such an ideal.
Sachiara in Global Context

Guru Nanak’s teachings [ 15] aim to help us make the most of our lives. An
individual should make the best use of his/her ability and capacity with which he/
she is endowed. We can do it only by maintaining a genuine relationship with
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God, who is the embodiment of all virtues. Guru Nanak describes [ 16] a way to
establish a relationship with God, a joint progenitor of all beings. The energy
that emanated from It is called the primal force, which is instrumental in creating
this world. The most significant emphasis has been laid down in the Sikh
scriptures on the cultivation of the attitude of creativity. Each person must
employ all the energies and potentialities one is endowed with into useful,
productive channels to become a valuable member of society. Engaging oneself
in creative and productive work and giving one’s worthwhile contribution to the
community, one becomes conscious of one’s inner potentialities and can derive
satisfaction out of it. Thus, in this way, one transcends oneself and can genuinely
feel one’s purposefulness and freedom. To be puzzled and to wonder at things is
to begin to be wise, and this is the creative attitude of the human mind.

It is through God one can establish a meaningful relationship with one’s
fellow beings. Having defined God’s nature and human beings’ goal, Guru
Nanak outlined five specific duties of a truthful being. The first is accepting the
equality between men and women (Gender equality).

Fg Tt sF QU FF FF S A
(Sri Guru Granth Sahib, 473)

From woman, a woman is born;, Why downgrade women when

without women there would be none.
7 a@ ver mryts fag JHfa a&s Il
(Sri Guru Granth Sahib, 473)

She (a woman) who gives birth to great persons, so why call her bad?

Guru Amar Das set an example of the principle of honouring women as
equivalent to men. While creating districts of religious administration (Manjis),
he appointed some women in-charge of these [16]. The second responsibility
of a truthful being is of maintaining equality between all human beings, without
the consideration of class, colour or creed. Guru Nanak set an example for such
a principle when he demonstrated the primary importance of treating all as equal
by taking Mardana, a low caste Muslim, as his life companion in all his travels.
Thereby breaking the shackles of existing religious and caste prejudices. Guru
Nanak proclaims;

AT HI3 3 Yad A3 W 7135 T Il
(Sri Guru Granth Sahib, 349)
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Recognize God's essence within all, do not eulogize social class or
Status; there are no classes or castes in the world hereaffter.

By establishing the institutions of langar, pangat and sangat, he further
fortified this movement. The third point of social responsibility for an individual
on the path of truthful living, as Guru Nanak emphasized, was the importance of
work. Breaking the prevalent religious practices of Nath Yogis, sanyasis, and
ascetics, and monastics, who took a vow never to take part in any job or
business, Guru Nanak emphasized: "Kirat Karo” (engagement in creative and
constructive work). He took to the role of a householder and a peasant for the
last 18 years of his life. Therein Guru Nanak himself set an example of the
righteous living and doing honest earning (Kirat Karo). Guru Nanak says:

WS e fag ggg efe I| 373 TT USTSITAIE I
(Sri Guru Granth Sahib, 1245)

Nanak says One who works hard to make an honest living and
practices charity finds the righteous path.

Guru Nanak stressed that the fourth social responsibility was about
sharing our earnings (be it wealth, materials or wisdom). Guru Nanak proclaims
that God’s bounty belongs to all, although several ego-centric beings try to
grab it.

H'J931 <4 A lae A5l U<a3 g5 <4 I/
(Sri Guru Granth Sahib, 1171)

God's bounty belongs to all, but (selfish) men grab it for themselves.

Through the altruistic principle of “Vand Chhako,” Guru Nanak
emphasizes that one can transcend such selfish behaviour. By establishing the
institutions of langar (sharing food etc.) and sangat (sharing knowledge and
wisdom) at Kartarpur, Guru Nanak set a unique example for his principle of
“Vand Chhako.”

Thus, his twin ideas of the fellowship of human beings and the sharing of
material gains and knowledge with all, were not only the key points to eliminate
poverty and maintain equality in his contemporary society but are still relevant in
the 21st century.

The fifth point of social responsibility for a truthful living, where Guru
Nanak radically differed from all contemporary religious systems, was his
approach towards injustice and oppression of all kinds in the society. By
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pointing out the greed and hypocrisy of Brahmin priests and Mullahs, the
bloodthirsty corruption and injustice of officials, the misrule, oppression and
irresponsibility of the local rulers, their inability to provide safety, fair play and
peace to people, he raised a voice for the need of change in the prevailing
situation. Another significant fact is Guru Nanak’s criticism of the brutalities and
massacres perpetrated and misery caused by the invaders. Guru Nanak
condemns that in the strongest terms. He asserts;
YTy d1 /e B TSI T 1731 Hal €78 T BT I

(Sri Guru Granth Sahib, 722)

Bringing the marriage party of sin, Babar has invaded from Kabul,
demanding our land as his wedding gift, O Lalo!

Thus, Sikh Guru’s ideology of Sant-Sipahi, emphasizes that a truthful
being’s sphere of activity and responsibility is wide. It is the spiritual obligation
and responsibility of a truthful being to confront all kinds of injustice and resist all
oppression. Thus, in Guru Nanak’s system, to ensure equality and fair play and
react against injustice and aggression, it becomes the religious duty and
responsibility of a truthful being. The Sikh Gurus’ concept [16] of just rulers and
administrators is encapsulated in the word Panch. A panch is a genuinely
religious, God-fearing person who is secular in his official dealings with people.
Plato had called such people “Guardians’ and had recommended strict, rigid
discipline to build up their character. People like Thomas Carlyle, Nietzsche
and Hegel have all supported this idea. The concept of panch preached by
Guru Nanak was for an individual following the path of truthful living. Guru

Ramdas describes the glorious attributes of a truthful being (sachiara) as;
AfgHTaT efe Szt Ifd gaH 156 ate el

(Sri Guru Granth Sahib, 89)

A truthful being praises the glorious glories of the Eternal Truth. He
administers righteous justice.

In his hymns, Guru Nanak proclaims that aumai (self-centeredness) is
the root of human suffering and misery. Even in this age of enlightenment with
scientific and industrial development [6] that has brought relative prosperity and
freedom to a small section of our human family, our actions are still guided
by haumai. “It is my interest, my family’s interest, my tribe/group’s interest and
my country’s interest” that is the cause of individual, family, ethnic and
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international conflicts with devastating results we witness every day. Each
country, big or small, has its own “strategic policy” and “‘strategic interests” and
is willing to exercise anything within its means to protect its “‘strategic interests.”
We currently have several nations possessing “weapons of mass destruction
(WMDs),” and many others are trying to acquire them. Wrong judgment or
calculation by any government or head of state possessing WMDs could blow
up our world. For the well-being of our human family and our environment, it is
time that we change our tribal mindset and self-centred policies.

Guru Nanak’s ideal of sachiara (God-conscious truthful being) is free
from haumai (self-centeredness) and vices, conflicts and problems, the ego
creates. Such a person has shed duality; his/her ego has been eliminated. Such
a person is not a conditioned or rationalized practice of virtue, but he/she
practices good spontaneously. Sachiara is a fountain of benevolence. The
emergence of a race of sachiaras is a prescription that makes us aware of our
weaknesses and at the same time guides us to promote sarbat da
bhala (universal well-being): liberty, equality, justice, and peace for all and
harmony with our natural environment. Thus, to be a truthful being (sachiara), a
paragon of the ideals (such as universal fellowship, gender equality, honest
living, leading a righteous life, having altruistic behaviour, having compassion,
actively resisting aggression and oppression) is an aim worth emulation. Such
virtues are universal and are worth pursuing by individuals irrespective of their
geographical, cultural or nationalistic distinctions. Thereby the idea of sachiara
(truthful being), as envisaged by Guru Nanak, has universal relevance, with an
essential role in the global context.

How to be a Sachiara?

It is an admitted [17-18] fact and a stark reality that an overwhelming
majority of people do not use their full potential and fritter away their energies in
wasteful pursuits. They may be well versed in their vocation, but they may fail in
life as a whole. The significant obstacle to being successful in life is our defective
approaches to the problems due to ignorance. Many people cannot adjust
themselves to the circumstances or develop their personalities, as they do not
know how to do the things or are misled by false beliefs. The art of truthful living
is the art of entering into the right relationship with whom we have to deal. To
master this art, we need all the understanding we can gain about ourselves and
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our place in the universe. To lead a truthful life, one need not shun society. Sikh
Gurus’ philosophy (Gurmat) categorically rejects life-negating doctrines. It
advocates and emphasizes householder life as the right way to realize Ultimate
Truth and positively contribute to society.
THIEHT 4B e UaTam yefen feg g2 Harz i
(Sri Guru Granth Sahib, 522)
One could attain liberation (from worldly entanglements) while enjoying
life (laughing, playing, eating good food and wearing the right clothes).
Gurmat encourages us to follow a righteous path of life as virtuous is the
affirmation of human life, the unfolding of man’s powers. Evil is the negation of
life, the frustration of human needs and capacities. In this sense, ethical life is
geared to forming a sachiar (truthful being), that is, one attuned to Truth, a
spiritually emancipated individual. In his hymns, Guru Nanak describes the
required virtues, which are needed to be learnt in one’s life to attain the status of
a sachiara (truthful being).
HY 37 Yg 7S 77 fae AeT Ife il
FF d1 HB €33 35 a9 ge7 Tfe i
HY 37 yg 7S AT Af9 T3 g Il
76 HIS HE TIAPH 3T UTE Y T Il
HY 37 Yg AP 7T galf3 7S 71
gafz afewT iy & fef efe ag=7 918 i
HY 37 yg 7SPA 77 iy Hat 81E i
oMt 1S APy a1 o Us €75 aafe i
HY F7 UG 7SPA 77 T3 391G a9 f5<H Il
R399 3 Yfe d 917 39 a9 fs<m Il
HY AT JfE €9 Uy € G Il

(Sri Guru Granth Sahib, 468)

The Truth is known only when one’s mind is endowed with the Truth.
Thereby, the filth of falsehood departs, and the body and mind are washed
clean. One knows the Truth only when one inculcates the love of God in
one'’s life. Hearing the Word (Sabd), the mind is enraptured; then, one
attains salvation. A person knows the Truth only when he/she knows the
righteous way of life. Preparing the field of the body, he plants the seed of
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the love of Eternal Truth. A person knows the Truth only when he/she
receives proper instructions. Showing mercy to other beings, the person
makes donations to charities. A person knows the Truth only when the
Truth dwells in the sacred shrine of his/her soul. Receiving instructions
from the True Guru, one lives by divine Will. Truth is a panacea for all; it
removes and washes away our sins.

Guru Nanak emphasizes that a truthful person follows an ethical life - free
from sin and worldly entanglements, but full of love for God and its creation.
Such a person shows compassion for all living beings and practices charity.
Guru Nanak’s philosophy places more emphasis on leading a truthful living than
just knowing the truth. It says;

Fog 63 Ag o QUigAg #rag Il
(Sri Guru Granth Sahib, 62)
Truth is higher than everything, but higher still is truthful living.

Guru Nanak proclaims the five cardinal virtues for truthful living:

truthfulness, uprightness, altruism, benevolence and love for God.
UITBT™ g I87% ©fF I1HT 49 yeTfE |
TEgT 313 T HE UA<l fHefz Aafe I

(Sri Guru Granth Sahib, 141)

Let the first virtues be truthfulness, the second honest living, and the
third charity in the love of God. Let the fourth virtue be goodwill to all,
and the fifth the love of God.

Using a Socratic method of inquiry, Guru Nanak, in his Jap verses, raises
a question about how to imbibe the love of God in one’s life. He asks:

NI fa §BE G814 fAZ BIE T3 fprg i
(Sri Guru Granth Sahib, 2)
What words can we speak to evoke the love of God?
In the next verse, he answers it as;

Wi BT Ag 376 37l ST Il
(Sri Guru Granth Sahib, 2)
In the ambrosial hours before dawn, contemplate on the Truth
Eternal and its Glorious Greatness.
To lead a truthful life, Guru Nanak emphasizes self-discipline,
benevolence and purity of mind through contemplation of Word (sabd).
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HY HAY a93] a'dt 31 376 7Udt Il
(Sri Guru Granth Sahib, 91)

Let Truth be your self-discipline, good deeds be your intent, and
contemplation be your cleansing bath.

It is a fact that Guru Nanak undertook to reform and remodel the social
and communal relations among diverse societies and cultures of his
contemporary times. But the relevance of his universal humanistic values such as
universal brotherhood, egalitarianism, altruism, compassion, love, respect and
justice for all, without any distinction, cannot be underestimated in the present
age too.

Conclusion

According to Sikh Gurus, sachiara is a person who is imbued with the
Eternal Truth (God). After achieving the Eternal Truth’s realization through
reflection, contemplation, intuition and action, such a person ultimately merges
in it. Gurmukh, Braham gyani, Sadu, Sant, Jivan mukta, Panch parvan are
used interchangeably for sachiara in Sri Guru Granth Sahib. Sachiara, a
paragon of the ideals (such as universal fellowship, gender equality, honest
living, leading a righteous life, having altruistic behaviour, having compassion,
actively resisting aggression and oppression) is an aim worth emulation. Such
virtues are universal and are worth pursuing by humans irrespective of their
geographical, cultural or nationalistic distinctions. Thereby the idea of sachiara
(truthful being), as envisaged by Guru Nanak, has universal relevance, with an
essential role in the global context.
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BHAGAT NAMDEY: LIFE AND LEGACY
S. Bhupinder ‘Bo’ Singh*

Abstract

Sri Guru Granth Sahib has recognized and honored fifteen saints including
Bhagat Namdev of the Bhakti movement from medieval India by including their
compositions. Bhagat Namdev was a dedicated devotee known as “Shromani
Bhagat,” from a low caste calico printer’s family who became one with God.
This year marks his 750" birth anniversary, so let us explore snippets from his
life and his lasting legacy in his honor.
Introduction

Guru Nanak Dev Ji collected the Bani or verses of Bhagat Namdev
from his birthplace during his second Udassi (Long Journey) in the south.
When the Fifth Guru, Guru Arjan Dev Ji, compiled Guru Granth Sahib, he
included his compositions along with those of fourteen other Bhagats. So
even today, when a Sikh bows to Guru Granth Sahib Ji, s’he is bowing to all
of these fifteen saints as well. As most of these Bhagats came from lower
castes, which were discriminated against, Guru Ji erased that by giving them
a place along with the Gurus. He had thus elevated them, and they done the
same throne along with all the Gurus in the scripture, garnering the same
reverence.
Life

Bhagat Namdev was born on 26th October 1270 in Narsi Bahamni in
the Satara district in Maharashtra. This place is quite close to Nanded,
where Guru Gobind Singh Ji spent his last years and breathed his last. His
ancestry begins with Yadushet, who was a tailor by caste. His father’s name
Damashet and his mother’s name was Gunai or Gonabai. At the age of two,
Namdev started repeating the name of Sri Vithal. Sri Vithal is a form of
Krishna which is worshipped in Maharastra. At the age of five, he went to
school, and his teacher asked him to write “Onama,” and Namdev wrote

*Sikh Scholar & Vice President of Newage Casting Co. USA
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“Sri Vithal,” so strong was his devotion to Vithal. Namdev was still
relatively young when his parents left Narsi Bahmani (now known as Narsi
Namdev) and settled in Pandharpur. In Pandharpur, there was a temple of
Shri Vithal, and Namdev became its frequent visitor; Namdev grew up in
Pandharpur, Maharashtra on the banks of River Bhima.

An incident took place early in his life, at the age of eight. One day
while going out of town on some business, his father assigned Namdev the
task of making the offerings at the temple of Aundha Nagnath
(Nageshwaram). This was a very famous temple in the village and
considered the eighth of the twelfth jyotir lingas in India, an important
pilgrimage place. The following day, he took milk in a bowl, which has been
freshly milked, and a pot of water as an offering called “Naivedya.”
Namdev did realize that idols cannot partake in the offerings, but he later
used the incident as a metaphor to describe his meeting with Almighty,
which he captured in these words:

Y a2d TIF2 YaT Il qUS TrfE 37H efT ST il

Ty UI@ Jifsfe I7fe Il €7 Ul€ Ha Ha UHTE Il

3T T WT o Y faaTfE il

Afea F2at »fiy g9t il 8 374 IfT #7aT Tat i

8 FIIZ HI fgae 97 Il 57 efy 3es TA Il

Y UPHTIE FITF WiIT e I| STH TIT a7 ITHAS 1T II*
Dhoodh kaTorai gaddavai paanee. Kapal gai naamai dhuh aanee.
Dhoodh peeau gobi(n)dhe rai. Dhoodh peeau mero man pateeaai.
Naahee ta ghar ko baap risai.

Suoin kaToree a(n)mirat bharee. Lai naamai har aagai dharee.
Ek bhagat mere hiradhe basai. Naame dhekh narain hasai.
Dhoodh peeaai bhagat ghar giaa. Naame har kaa dharasan bhiaa.

Namdev milked the brown cow and brought a cup of milk and a pot of
water as an offering to God. “Please drink this milk, O my Sovereign Lord
God. Drink this milk, and my mind will be happy. Otherwise, my father will
be angry with me.” Pause. Taking the golden cup, Namdev filled it with the
ambrosial milk and placed it before the Lord. The Lord looked upon
Namdev and smiled. “This one devotee abides within my heart.” The
offered milk was partaken (Namdev believes it was by God), and the
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happy devotee returned home. Thus did Namdev come to receive the
Blessed Vision of the Lord’s Darshan.

The above is a literal translation; however, Prof. Sahib Singh thinks that
this has a metaphorical representation. Where milk represents Naam, the cup
represents the heart, and the father represents the soul.

Namdev was married early by his parents at age of eleven to Rajabai.
Rajabai was the daughter of Govinda Sheti Sadavarte. They had four sons
and a daughter. One day a holy man stole a merchant’s money bag and
falsely implicated Namdev. The merchant had taken off his clothes and the
bag to have the bathe in the river, only to find the bag missing on return. The
merchant could not think of attributing the theft to a person in religious garb.
So, Namdev was charged with the robbery. Namdev’s denials were of no
avail, and he was flogged at the orders of the merchant. While Namdev was
being punished, a storm raged, lifting the sheet on which the reputed holy
man was sitting. The missing bag was found under the sheet. Namdev
addressed the following verse to the hypocrite by calling a spade a spade in
these words:

AY 39 83 3y 3971 873 || @ea HTfJ AR FaT s W3 i
FJ IG A S AUST Il 79 3 HY STI1 HE HUBT IP
Saap ku(n)ch chhoddai bikh nahee chhaaddai. Audhak maeh
Jjaise bag dhiaan maaddai.

Kaahe kau keejai dhiaan japa(n)naa. Jab te sudh naahee
man apanaa.

The snake sheds its skin but does not lose its venom. The heron
appears to be meditating, but it is concentrating on the water. Why do you
practice meditation and chanting when your mind is not pure?

Namdev found a worthy master in Visobha Khecher. Visobha Khecher
explained to Namdev, “God is everywhere, but our sensory organs do not
realize that. ” Visobha helped Namdev in his spiritual growth. He realized that
all big and small, rich and poor, are God’s equal creation. He started believing
Lord in everything and everywhere. He gave up idol worship. His following
words describe his new experience:

&9 Y§g did I6 Il €7 UTHT GarH U@ I
A 69 €6 I 67 g1 €< /| afJ 37HE IH Jlg at A= I
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Ekai paathar keejai bhaau. Dhoojai paathar dhareeaai paau.

Joe oh dheau ta oh bhee dhevaa. Kahae naamadheau ham har kee sevaa.

One stone is lovingly decorated, while another stone is stepped upon.
If one is a god, then the other must also be a god. Says Namdev, I serve the
Lord (instead of worshipping one and stepping on the other.

Namdev realized that one stone is reverently touched with the forehead
while the other is stepped on. He added that my Guru had cleared these doubts,
thus putting him on the path of devotion to the Lord. The following words shed
further light on his new understanding:

19 glag €9 gla® Flaes faa Aag st

T g5319 37H Y=< YT 396 F Aaw HatK
E’eebhay beettal uoobhay beettal beettal bin sa(n)saar nahee.
Thaan thana(n)tar naamaa pranavai poor rahio too(n) sarab mahee.

The Lord is here, the Lord is there; without the Lord, there is no world
at all. Prays Namdev, O Lord, You are permeating and pervading all
places and interspaces.

When Namdev was about twenty years, he met a great saint Jnanadev at
Pandharpur. Jnanadev was also a disciple of Vishoba Khecher. Jnanadev was
naturally attracted to Namdev as a great devotee of Vishoba. Jnanadev was
very devastated by the death of Vishoba. He thought that traveling to places of
pilgrimage will provide solace to his heart. He thought he would benefit from the
company of Namdeyv, so he persuaded Namdev to go with him to all the holy
places on pilgrimage. Namdev did not want to go, as he had lost interest in the
worship of idols, bathing at places of pilgrimage or giving alms, etc. He shared
his viewpoint as:

996 g3 AIgET U< Il ¥J g9 €g 879 €57< I

Bhairau bhoot seetalaa dhaavai. Khar baahan auh chhaar auddaavai.

One, who chases after the God Bhairau, will turn to evil spirits,
and those who revere the goddess of smallpox are riding on a donkey and
Just kicking up the dust.

In the following line, he shared his own practice as:

TG 36 Bq gHEPHT BIE Il mE < FesTEE €I I
Hau tau ek ramieeaa laihau. Aan dev badhalaavan daihau.

I take only the Name of the One Lord. I have given away all other gods in
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exchange for Him.

Still, Namdev agreed to accompany Jnanadev as he thought it would be a
good opportunity for him to meet many pilgrims at these places and urge them
about the futility of such hypocrisy. This became the most crucial period in the
life of Namdev. Practically from this time, the two great saints seldom separated
till death parted them. The pilgrimage extended to all parts of India and almost
all holy places.

A Brahmin of Bidar invited Namdev to do Bhajan in his house.
Namdev went there with a large following of devotees. The Sultan (Ruler),
Muhammad Bin Tughlaq of Delhi, who was there, mistook them for rebel
troops and sent General Kasi Pant against them. The general reported to
the Sultan that it was only a religious party and pertinent details. He was
informed that Namdev was a very elevated soul, and his touch had revived
a dead Brahmin. The Sultan ordered that Namdev should be arrested, and
he wanted to test the powers of Namdev. He asked Namdev to rouse the
butchered cow to life, failing which to embrace Islam. Namdev has written
the account in his own words as:

ABIS Yz HS § T Il 4 T Iyd a0 I
Sulataan poochhai sun be naamaa. Dhekhau raam
tum(h)aare kaamaa.

The Sultan said, “Listen, Namdev: let me see the actions of your Lord.”

Namdev pleaded that it was not in his power to do such a miracle as to
revive a dead cow. Namdev’s response infuriated Sultan further, and he
ordered Namdev’s arrest in these words:

ZTHT FB IS BT ey6 39T IfF Fia87i
1arfifs 1@ €g AieTfel 3739 JIIels Hag ST1elf
Naamaa sulataane baadhilaa. Dhekhau teraa har beettulaa.
Bisamil guoo dheh jeevai. Naatar garadhan maarau ttaa(n)i.

The Sultan got Namdev arrested and said, “Let me see your Beloved
Lord.” Pause. “Bring this dead cow back to life. Otherwise, I shall cut off your
head here and now.”

Although threatened, still Namdev’s devotion did not waive. He declared
that it was not possible; no one can revive a dead back to life. He added,
“Nothing happens by my will. Everything happens as willed by God.” The
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bold response further enraged Sultan, who ordered that the elephant be sent to
crush Namdev to death. Namdev’s grief-stricken mother, scared for his safety,
pleaded with her son to start saying “Khuda’ instead of “Ram ” to save his
life. After all, there is only one God called with many different names. Namdev
paints the grim picture of her pleadings in these words:

TEB TG 3H FTHTE Il 815 TH a1 & FAlT FeTfe IP

Rudhan karai naame kee mai. Chhodd raam kee na bhajeh khudhai.

Namdev’s mother began to cry, and she said, “Why dont you
abandon your Lord Ram and worship his Lord Allah?

Namdev was very disappointed at his mother for such a suggestion. He
was prepared to disown his mother and to die. Namdev admonished her in
these words:

& g6 397 Yarz & F Hal el fug u3 36 afg Iis arfeire
Na hau teraa poongaRaa na too meree mai. Pindd paRai tau
har gun gai.

Namdev answered, “I am not your son, and you are not my mother:
Even if my body dies, I will still sing the Glorious Praises of the Lord.

Namdev was unconcerned about his own life; he was upholding the
freedom to practice one’s faith and a right to worship. In the meantime, the
elephant wild in rage came charging towards Namdev. Namdev described the
spectacle in these words:

&9 JIfie § a1 9¢ Il 3747 @593 afg at 62 Il
TTHI HBT Tald ABTH Il fefs e Hat HigwHT HTg I
Karai gaji(n)dh su(n)dd kee choT. Naamaa aubarai har kee oT.

Kaajee mulaa(n) kareh salaam. Ein hi(n)dhoo meraa maliaa maan.

The elephant charged him with his trunk, but Namdev was saved,
protected by the Lord. The king mused, “The Qazis and the Mullahs bow
down to me, but this (one) Hindu has trampled my honor (were the
thoughts of Sultan).

On getting close, suddenly elephant lowered his enormous trunk and
gently touched Namdev’s feet. Everyone watching the spectacle was in shock
and surprise. In the meantime, the Hindus gathered there, got together, and
petitioned the king; “Hear our prayer, O king! Here, take Namdev s weight
in gold, and release him.” The Sultan responded, “If I take the gold, then |
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will be consigned to hell by forsaking my faith and gathering worldly
wealth.” Now, Namdev, still with his feet in shackles, was loudly chanting his
prayer of thankfulness by clapping his hands to keep the beat. Seven hours
passed in this way, and then a miracle happened:
FIlJ 3 Gale fedst a9€ Il qafag 3 8 dfd Qufg gag Il
FIlT 3 HEl g €6 At Il Aig ael €4 yStife i
Kaheh ta dharan ikoddee karau. Kaheh ta le kar uoopar dharau.
Kaheh ta muiee guoo dheau jeeaai. Sabh koiee dhekhai pateeaai.

The Lord said to him, “If you wish, I shall turn the earth sideways. If you
wish, I shall turn it upside down. If you wish, I shall bring the dead cow back to
life. Everyone will see, be convinced, and have faith.”

Namdev asked the severed head be set back on the neck of the cow.
Namdev asked the cow’s rear legs to be tethered,; its calf be brought near the
cow, and then she was milked. A pot of milk was presented to the king.
Namdev Ji describes the scenario in these words:

BTHT YS< AE HAS Il TE TI7El 9897 HIZ Il
©Uld €17 79 HZdl 991 Il 8 FTerRT & »7d1 gat I

Naamaa pranavai sel masel. Guoo dhuhaiee bachharaa mel.

Dhoodheh dhuh jab maTukee bharee. Le baadhisaeh ke aage dharee.

Namdev prayed and milked the cow. He brought the calf to the cow, and
milked her. When the pitcher was filled with milk, Namdev took it and placed it
before the king.

The Sultan and others were struck with amazement. Namdev had won the
admiration of the Sultan and his royal entourage. The Sultan went back to his
palace. But he had severe pain in the abdomen. Sultan sent a message of
forgiveness to Namdev in these words:

ITHT HBT 9531 ganTTel YAt e 1 39t arfei

Kaajee mulaa(n) binatee furamai. Bakhasee hi(n)dhoo mai teree gai.

Through the Qazis and the Mullahs, the king offered his prayer, “Forgive
me, please, O Hindu; I am just like a cow before you.

The Sultan asked for forgiveness and offered the revived cow as a token
of his regards to Namdev. Namdev was not looking for any material gift from
the ruler so he refused the offer. Further Namdev advised the Sultan:
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BTHT aJ Had TTER Il 18T fag u3tn w¥ faurfe i
fer y3tnT & fod yae's Il ATfd RS 978g AiSITS 1
Naamaa kahai sunahu baadhisaeh. Eih kichh pateeaa mujhai dhikhai.

Eis pateeaa kaa ihai paravaan. Saach seel chaalahu sulitaan.

Namdev said, “Listen, O king: I can forgive you on a condition. The
objective of this condition is that you, O king, should walk on the path of
truth and civil behavior (humility).

We saw above how Namdev had a conversation with God under
challenging circumstances, and now let us see how he converses in the course
of aregular day. Like an innocent child, he opens his hearts and pleads in
these words:

Hag Ifad & aHT Ifa & U

H M A5 I198 & 76 U FigsT gI € Ui
&9 3 Hd Jfe 773 81y 1 Af3grg T fryset i
39 3 Gufy gaar a8 36 7 mewg 7 ymet il
AT 7IT g 379€ 2d 39 fear=d HIT Il

39 3H HISHBIT 993 A5 Gud 37 at 157 HfF 8T 11

Mo kau taar le raamaa taar le.

Mai ajaan jan taribe na jaanau baap beettulaa baeh dhe.

Nar te sur hoi jaat nimakh mai satigur budh sikhalaiee.

Nar te aupaj surag kau jeetio so avakhadh mai payee.

Jahaa jahaa dhooa naaradh Teke naik Tikaavahu moh.

Tere naam avila(n)b bahut jan audhare naame kee nij mat eh.

Carry me across, O Lord, carry me across. I am ignorant, and I do not
know how to swim. O my Beloved Father, kindly give me Your arm. Pause.
Next, describing the priceless advice he obtained from his master, he says,
“One is transformed into an angel from a human instantly.” He pleads that please
give that medicine a person born of human flesh can conquer the heavens.
Further, he pleads, please place me where You placed Dhruv and Naarad, O
my Master. With the Support of Your Naam, so many have been saved; this is
Namdev’s understanding.
Legacy

In the above paragraph, he concluded with a prayer to carry him across.
By these words, he is inspiring us to ask for such a divine grace. Namdev was a
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pioneer of the radical bhakti school, which emphasizes achieving a direct, loving
relationship with Brahman (the Supreme Personality of Godhead) through
constant, sincere devotion. His legacy is reflected in these words:

foe yA Ega7 vRBH'E HAS I
3TH FEl Afew™ 79 €dd7 & HAHZ 117
Hindu poojai dhehuraa musalamaan maseet.
Naame soiee seviaa jeh dhehuraa na maseet.
The Hindu worships at the temple, the Muslim at the mosque. Nam Dev
serves that Lord, who is not limited to either the temple or the mosque.
These words succinctly sum up his unifying legacy to the masses divided
in the name of religion. Each believing in the superiority of their practiced faith
over the other faith yet could not see Almighty everywhere. Later in his life, he
moved to Punjab and settled in Ghuman. He breathed his last there in 1350 CE,
where a Gurudwara exists in his memory. An annual fair is held around mid-
January (on dates of 1 and 2 Magh) to commemorate it.
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SAKA GURDWARA SRI NANKANA SAHIB
Dr. Harpreet Kaur*
The Sikh History is replete with examples of self-sacrifice for the sake of
Sikhi and righteousness. Following the teachings of the Guru, the ardent
devotees have not shrunk in performing their duties and have not surrendered
even when the most heinous kinds of tortures were unleashed on them. They
stood like a firm rock and remained steadfast in their deeds and principles.
Undying Legacy of the Gurus
Guru Nanak Dev ji’s Bani prepared the people to be steadfast on the path
of truth and love and not to bear exploitation and oppression:
HE I6 P d5e a7 96 Fig Ul I8} Tt Nt v
feg Hafar Ug gald g €ld arfe & Jld

(Sri Guru Granth Sahib, 1412)

Jao tao parem khelan ka chao. Sir dhar tali gali meri ao.
1t marag pair dharijai. Sir dijai kan na kijai.

If you desire to play this game of love with Me, then step onto My
Path with your head in hand. When you place your feet on this Path, give
Me your head, and do not pay any attention to public opinion.

Guru Arjan Dev Ji emerged as the vanguard to fight against the atrocious
political system and unjust social order and religious bigotry of the rulers who
were causing misery and suffering to the helpless people. The Guru rejected the
offer of Emperor Jahangir to embrace Islam and readily chose to die rather than
give away his faith. He laid the tradition of martyrdom in the Sikh history after
being subjected to extreme torture and repression at the order of Jahangir. The
martyrdom of Guru Arjan Dev prepared the Sikhs that the challenge of the
fanatics backed by a repressive state power could not be met simply with a
passive resistance. His sacrifice filled every Sikh’s bosom with the same spirit
and they were willing to sacrifice everything for righteousness. He achieved
martyrdom and left a glowing trail of sacrifice in the defence of faith.

*Principal, Mata Sundari College for Women, University of Delhi.
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Guru Tegh Bahadur met the same fate from Aurangzeb, as his grandfather,
Guru Arjan, had received from Aurangzeb’s grandfather, Jahangir. The history
was repeated after 68 years with the devout sacrifices of both the Gurus that
infused a new vitality. The martyrdom of Guru Arjan and then of Guru Tegh
Bahadur left no alternative before the Tenth Master, Guru Gobind Singh, then to
resort to the armed struggle for annihilating evil and deterioration in the social
and political fabric. Four Sahibzadas of Guru Gobind Singh presented an
example of fearlessness and became martyrs whose names will be adorned in
the history till eternity. Khalsa wherein all castes are blended on a democratic
basis has manifested this fearlessness and the Sikh history is replete with
unprecedented instances of valour and sacrifice. The undying spirit of Gurus
and the ethical values so ardently espoused by our Gurus and the principles
ordained in Sri Guru Granth Sahib are exhibited in the courage of the followers
to be steadfast on the path of righteousness.

The Sikh history has witnessed Ghallugharas or holocaust or massacre
with indiscriminate killing of Sikhs which is a manifestation of exemplary
devotion and courage of the votaries of the Sikh faith. The people who have
faced torture but did not leave the path of religion and sticked to the religious
values have given their contribution directly or indirectly to retain our rich
values. The Nankana Sahib Massacre, Jallianwala Bagh Massacre, Sri Panja
Sahib Saka, Jallianwala Bagh Massacre, Komagata Maru Massacre and other
Ghallughara (Holocaust) are examples of such oppressive brutal action and
terror perpetrated on the community sending chills to one’s spines. The ghastly
acts of the merciless could not shake the resolute followers and the Sikh
community even in the direst circumstances, firmly sticked to the principles
taught by the Gurus, that is truly inspirational.

Guru Nanak Dev Ji travelled extensively binding people into a string of
love and the subsequent Gurus kept the tradition outlined by him culminating
into creation of Khalsa by Guru Gobind Singh preparing the masses to stand for
righteousness against oppression. The Gurdhams attached with the memory of
the Gurus were sacred places for the followers and numerous devotees
thronged Gurdwaras and donated unreservedly. With time, the management of
the Gurdwaras came into the hands of Mahants and they became the custodians
ofthe holy Gurdwaras due to unlimited power and countless money amassed
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by them. Shere-e-Punjab, Maharaja Ranjit Singh generously donated to
establish grandeur of Gurdwaras and devoted money and efforts to locate
Gurdhams which were historically related to the memories of the Gurus. He
built and embellished many Gurdwaras. After Maharajas’s rule, the British
intervened in the management of Gurdwaras which rather suited many mahants
and Nirmalas. These custodians of the Gurdwaras under the British patronage,
started indulging in activities that were anti-religious, anti-social and anti-
community. The situation appeared to be irretrievably lost, blurring the contours
of the culture of Sikhi. These corrupt Mahants considered the ecclesiastical
property of the Gurdwaras as their private property and they indulged in
shameful and depraved activities resulting in utter confusion and discord in the
Gurdwara management. “For many years, Sikh associations carried on civil
litigation against the mahants” (Singh, Khushwant, Vol. 2, 1977). The Singh
Sabha Movement aimed to purge from maladministration present in the
Gurdwara management, displace corrupt mahants and free the Gurdwara land.
The Gurdwara Reform Movement or the Akali Movement intensified during the
1920-1926 despite stiff resistance from the mahants.
Misdeeds of Mahant Narain Das in Gurdwara Nankana Sahib
Gurdwara Nankana Sahib reverberates its glorified past and the
memories of child Guru Nanak unfolds in the memories of the devotees. Built by
Baba Lakhmi Das and ‘More probably by his grandson, Baba Dharam Chand
(1523-1618) was known as Kalu ka Kotha, lit. house of (Mahita) Kalu, father
of Guru Nanak” (Singh, Harbans, 1997). Maharaja Ranjit Singh built a grand
building of Gurdwara and Phula Singh and Baba Sahib Singh Bedi donated land
and did sewa of the holy gurdwara. The visible decline in the affairs of the
Gurdwara was under the Udasi mahants and profane activities of mahants
namely, Sadhu Ram and Kishan Das in the beginning of the 20" century made it
worse for they indulged in drinking, womanizing, arranging dances by
prostitutes and doing other sacrilegious and disgraceful activities inside the holy
complex. Mahant Narain Das declared himself as mahant when Kishan Das
was on death bed after stealing the keys of the Gurdwara and establishing his
control over the affairs of the holy shrine. He promised to the Sangat that he
would not carry on the lifestyle of his predecessors. However, like his
shameless predecessors, he continued the disgraceful adulterous lifestyle.
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Gurdwara Nankana Sahib had more than 19000 acres of fertile land
where farming was done and its yield generated a lot of income. With this huge
income in the hands of Narain Das, his power increased and he continued to
commit appalling acts unfettered. Mahant Narain Das continued sacrilege of the
holy abode from where Guru Nanak’s light shone. He did all sorts of misdeeds
and criminal activities like, hiring hooligans, equipping himself with arms and
ammunition, storing flammable paraffin and changing the entrance gates of the
Gurdwara like that of fortifications and making holes so that guns could be fired
from there.

The scandalous acts of Mahant Narian Das shocked the entire Sikh Panth
who stood united to issue strict warnings to mend his disgraceful acts in the holy
premises. In October 1920, the issue of mismanagement and misdeeds was
discussed by the Sangat at Dharowali village, Sheikhupura and they appealed
to the government to remove him from the pontificate and purge the Gurdwara
free from practices there that did not have any sanction in the Sikh faith.

But the audacious Mahant was unrelenting and he tried to scare the Sangat
by exhibiting his hired goons before Sangat on Puranmashi day in October,
1920. For checking the Akalis from entering the sanctified premises, the
incoming Sangat was selectively allowed. The efforts to check the Akalis were
supported by the British and the Commissioner of Lahore, Mr. King shielded
Mabhant Narain Das and gave full support to counterfoil the Akali Movement.
The Mahant ignored the advice of the Panth flouting all norms of decency and
continuing unabated his shameless acts. The sanctity of Gurdwara Sahib was
tainted by arranging singing of indecent songs and performances of vulgar
dances inside the holy complex, which agitated the Sangat further. The young
girls going to Gurdwara Sahib were not safe and the hired goons and priests
would rape them. “Matters came to a head when, in 1918, two cases of
molestation of women pilgrims were reported” (Singh, Harbans, 1997).
Despite being reported and opposed, molestations of innocent girls were not
stopped and no action was taken against the priests.

Saka Gurdwara Nankana Sahib, 1921

The grim episode of Saka Nankana or Nankana Sahib Massacre
happened on February 20, 1921 when Mahant and his close mercenaries
opened fire on the Akalis inside the pristine complex of Gurdwara Nankana
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Sahib. The Udasi Mahant was unyielding despite several stern warnings issued
from various quarters to mend his way of life but appalling acts did not halt.
“The news was also published in the newspapers that Sikh Sabhas had passed
matas exhibiting their displeasure and kept a demand before the government to
remove him from the pontificate” (Punjabi Tribune, 15 January 2021). His
acts were criticised on 23 January 1921 and 6 February 1921 at Sri Akal Takht
Sahib. S. Sunder Singh Ramgarhia, President and S. Harbans Singh, General
Secretary of Shiromani Gurdwara Parbandhak Committee wrote an open letter
to Narain Das to mend his ways. Even a committee was constituted to oversee
the management of langar at Nankana Sahib. The prominent members of it
were Teja Singh Samundri, Dalip Singh, Bhai Lakshman Singh, Bakshish
Singh etc.

However, the incorrigible Mahant to counter his growing opposition,
gathered his supporters on 7 February. He schemed to call the Sikh leadership
at Gurdwara Nankana Sahib and then have them killed from his hired goons.
The Sikh leadership came to know about this and a Mata was passed to
upstage him and contain his corrupt practices. On16 February 1921, a meeting
was held at Gurdwara Khara Sauda and a plan of action to depose him was
discussed on 3 March 1921. A decision was taken that the Jathas of Sangat
would march to the holy place to liberate it from his clutches. However, the
scheming mahant geared himself to counter them and so, Sikh Jathas were
advised not to march till a conducive date was decided to execute the plan.
Meanwhile, they heard that the Mahant’s visit to Lahore was on 20 February
1921 and hence, this date was chosen for this march by the Jathas under Bhai
Kartar Singh Jhabbar and Bhai Lachaman Singh Dharowali who ignoring the
warning issued by the Akali leaders wanted to proceed further. Bhai Kartar
Singh Jhabbar and his Jatha agreed to stay back but Bhai Lachaman Singh
Dharowali’s Jatha marched ahead. This Saheedi Jatha was joined by 50 more
devoted and spirited Sikhs and their number became nearly 200.

The Jathas of Bhai Kartar Singh Jhabbar and Bhai Lachaman Singh
Dharowali had to meet at Chanderkot Jhal but in absence of the Jatha of Bhai
Kartar Singh Jhabbar, Bhai Lachhman Singh Dharowali declared to call off the
further movement. Jathedar Tehal Singh took control of the Jatha and told them to
stick to their action plan. Chaudhury Paul Singh Lyallpuri dissuaded them for the
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SGPC had advised that the plan should be postponed. Even Jathedar Lachhman
Singh tried to convince him but Jathedar Tehal Singh sticking to the original plan
continued marching. They reached Nankana Sahib at Amritvela and took
possession of the Gurdwara by marching towards the Darshni Deori and sat in
Parkash Asthan and other places inside. Mahant Narain Das got the main entrance
of Gurdwara Sahib closed. The Jaikaras of the Jatha were reverberating in
Gurdwara Sahib but the Mahant instigated the hired goons and his own mercenaries
to unleash an assault on the Jatha with lethal weapons like spears, swords, guns etc.
From the rooftop of the adjacent building, fire was opened resulting in wanton killing
of the Jatha rendering prayers. The bullets of the assaulters harmed the holy Sri Guru
Granth Sahib Ji. “Outside the main gate, Narain Das, pistol in hand and his face
muffled up, pranced up and down on horseback directing the operations and all the
time shouting, “Let not a single long-haired Sikh go outalive”, all Sikhs were brutally
killed and cut into pieces. Their leader, Bhai Lachhman Singh a tall and handsome
Sikh from Dharowal, was struck down sitting in attendance of the Guru Granth
Sahib (Singh, Harbans, 1999).

Bhai Dalip Singh, another prominent Gursikh tried to intervene to stop
mahant from this wanton bloodshed but he was fired upon and fell dead. Bhai
Waryam Singh was cut into pieces by mahant’s men. Exhibiting extreme
barbarism, the dead were thrown into the potter’s kiln. The news of their
heinous act of pulling the scattered dead bodies and consigning them to flames
of firewood and kerosene oil and burning alive Bhai Lachhman Singh Dharowali
after tying him to a Jand tree spread around quickly.

Many innocent Sikhs, even very young children barely seven years old
were brutally massacred. The number brutally massacred in this bloody carnage
were estimated between ‘82 to 156°. “As per evidence collected by the
investigating agencies, at least 168 Sikhs were killed at Nankana Sahib on the
20" of February 1921. The Government told great lies about the massacre: at
first, they reported the killing of just 20 Sikhs, then they increased the number to
67, and finally admitted the murder of 130 Sikhs. The police inspector Charan
Singh had issued a report of the murder of 156 Sikhs; according to another
report 168 Sikhs lost their lives. Not all the names could be traced; however,
the SGPC tried to collect as many names as possible; only 86 names could be
traced” (Dilgeer, Harjinder Singh, 2011).
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Aftermath of Nankana Sahib Saka
The news of gruesome extermination of the Sikhs was sent by Sardar

Uttam Singh by telegram with assistance of Sardar Karam Singh, Station
Master at Nankana Sahib Railway Station. The police, local Sikhs and other
Sikhs centres from Punjab intervened. Mr. Curry, Deputy Commissioner and
Commissioner, Mr. King reached there, ordered the arrest of 20 Pathans and
locked the gates of the Gurdwara Sahib. Army was deployed in the entire city.

However, the Shiromani Committee decided to confront their
misadventure and the next day, Bhai Kartar Singh Jhabbar along with Jatha of
armed 2200 Sikhs approached the holy site. The Governor of Punjab, Sir
Edward Maclagan went there on 22 February to take stock of the grave
situation. “In spite of Sir Edward’s visit to the site of brutal crime, it soon
became apparent that the bureaucracy in general had a sneaking sympathy with
Narain Das and his accomplices. The police assembled evidence for
prosecution, lethargically” (Singh, Harbans, 1999). But the administration
after arresting the Mahant handed the Gurdwara keys to the Akali jathas.
“However, the then Commissioner of Lahore, Mr. C.M. King had to order the
arrest of the Mahant and his men. The Commissioner of Lahore hurried to the
scene and with great alacrity handed over the keys of the shrine to a
representative of SGPC” (Singh, Khushwant, Vol. 2, 1977). The management
of Nankana Sahib was given to a 7-member committee under S. Harbans
Singh, Vice President, SGPC. On 23 February, last rites as per the Sikh
tradition were performed on the charred, mutilated and half-burnt bodies of the
martyrs who laid their lives to liberate the precincts of Nankana Sahib from
immoral acts of the mahant. Bhai Jodh Singh, Secretary, SGPC addressing the
grief-stricken Sangat reminisced the sacrifices made by the Sikh Gurus and
Bhai Hira Singh recited Sabad Kirtan. A gurmata was passed to reminiscence
the martyrs of the massacre in the daily Ardas.

Many leaders paid tribute to the martyrs including the Governor of
Punjab, Sir Edward Maclagan who visited Gurdwara Sahib on 22 February
and Mahatma Gandhi, along with a few Muslim leaders namely, Shaukat Ali and
Muhammad Ali paid homage on 3 March by visiting the site. Maharaja Duleep
Singh’s daughter, Princess Bamba Duleep Singh, along with Sir Jogendra Singh
came to Gurdwara Sahib to express her sympathies.
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The entire city was into shock waves and insecurity, fear and hunger
prevailed in the residents of the city. “The massacre of the Sikhs had created a
terror and awe and the residents of the city had fled the village; in their absence,
many heads of the cattle had died of hunger and thirst; the Sikhs took the
carcasses of the animals to the pool and also, made arrangements for the safety
ofthe houses of the people who had a run away; the Sikhs also arranged public
announcements all around to inform the residents to return” (Dilgeer,
Harjinder Singh, 2011).

The day i.e., 5 April 1921 on which criminal proceedings against the
Mahant and his goons started was solemnised as Martyrs Day and on 12
October 1921 judgment against them was passed. However, only a few of the
guilty were given capital punishment or life imprisonment, rest of them were
acquitted and sadly, the judgment against Mahant Narain Das was converted
into life-imprisonment on 3 March 1921. The action of the administration was
questionable and it rather convicted many Akali leaders. “The post-Nankana
tragedy period saw mass-scale arrest of Akali workers under the Seditious
Meetings Act, Arms Act and other provisions as if a reign of repression was let
loose on them. Some of the Akali volunteers were even charged with dacoity,
old cases were dug up against the revivalist Sikhs, and a large number of them
were convicted” (Singh, Sangat, 1995).

Despite all these ordeals, this tragic episode gave a new vigour to the
Gurdwara Reform Movement and the Udasi Mahants or the managers
appointed by the Government were replaced and the Shiromani Gurdwara
Prabandhak Committee (SGPC) management became the custodians of
Gurdwaras disseminating Gurmat teachings from the holy shrines. Earlier, on 5
October 1920, Gurdwara Babe di Ber, Sialkot and on 12 October 1920, the
Sikhs had taken over management of the Darbar Sahib and the Akal Takht
Sahib, which had reinvigorated the Punjabi consciousness and Punjabi
nationalism. “The Nankana massacre gave a great fillip to the Gurdwara reform
movement” (Singh, Sangat, 1995). Proper adjuncts of the purity of worship
contained in Sri Guru Granth Sahib were reinstated in the Gurdwaras in the next
fortnight of the Nankana massacre. Almost twelve Gurdwaras were handed
over to the Akalis and the management of Janam Asthan Gurdwara was given
to the Sikhs through the efforts of the Tat Khalsa who strived that management
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of'the Sikh places should be as per the teachings of the Gurus. Subsequently, in
the 1930s and 1940s, the complex and building of Gurdwara Sahib was
embellished. To reminisce about Saka Nankana Sahib, Shaheed Sikh
Missionary College, Amritsar under the aegis of Dharam Prachar Committee of
the Shiromani Committee functions, which imparts skills to create Ragis and
religious missionaries and every year, a Samagam in the memory of the martyrs
who lost their lives in the bloody ordeal is organised.

So, Saka Nankana Sahib provided a much-needed impetus and reforms
in the declining religious institutions. The pristine Sikh religious practices were
reinstated and Shiromani Gurdwara Prabandhak Committee (SGPC) as a
religious body was established and supported firmly by the votaries.
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a1g ez gt < feg fefumr fiser 9 fa A a1 907ed & 7an
fen 3t grg ofgdifde Arfog & »mue T8t U39 9 d SHAII 13T
3 85T € 979 'Hoe I9%', 'Y fasas' € 995 €99 A | feo S agr
fie<t 9 fa 7t a7 9fe arfe wrfow § A< arfenret sufm Jet 37 uzat
ssat Al € U'se 3 fa 391 sureg § IAfonret fag’ sat sunt aret 37
8at € €39 feu At gfgdifde /Mt & faur At fa s7aat 7t IT=3T 340
gaTed fan fes 'foe et 9= afosrear 3 fed fAd a79a™ adar fad-
fAd A9 feg far 39 & st 913 32 | feg S fagr e J fa o w®
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THSEAT 2 FaIE ©T I w3 AU JT § 997 J TueS © 3 3 A dfgms
2 e Hae =& J | A wfadhd a3t arehdt west= @ @39 =4 feg
forgr 77 wae 9 fa arg wrfow & foe Ma™s yay 575 »iedd 93 (1a)
&9 ®ar3Tg 93t 391 3 799 T iUt ¥ag 3 AHTHA fAN=TahuT
3 =1 Ba1s 578 fag™ 8T 30 w3 ey 575 sfAse et drs=t =
f3nma ga¥ 99 | 37.afdeq fHw Higgs ewmar fedt wifaat ®HT mimat
<t fonmfprr fos' <t for wesT &t AUTe3T 979 UTt IHaT 24t A7 Aa<t
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aat " | gt Gt € feo Tt 9 576 #HE § B3 MU nfed
€39 Aae St UST AT | I3 376d €t A9-AJ T'eT € 3% IHIH 9T
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wt fan feg Ta3 = f¥3A79 J fagr <t At fa A< fen a7oq et fAgzs
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T8 o gt Haltfant ge fesgt uds, fAg o 1 ffw @ Jar8 feg €9
319 Ifafqms /& e | 1664 €. feg arg gfefqms #t A3t A3 A are
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3ig ATfget & wige™ 13T At 3 578 I €57 & 500 ¥udt 3¢ d9s €
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J | < 31g 391 99TEd HTfIY »al S3IHAST I o QT midt <t €t € Haar
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Co8< <t <t At | 919 O fem Aet 7% 3 g2 g9 grafesT A fam '
3rg ATfgY & JammeT T f35d BArQT I OF A BT € ©Ha 44
=gt St It I

J1g HTfa¥ € et IfIS A9& AN € AHNTHY IT8T3 993 H'S AS | fed
UT™H wadit emHet At faw feg tle ws & Higt vie It sa@ fed g19
ATfog & 19 S B %! 9%Te! /| A< 919 ATfJY €999 ATy JfgHed
Aoy feu Har Sa< et Harst Arone are 37 84 fudt 9 € uz9 figaas
3 Mt BUT Y39 'Ifg 7' © &% JEt 39 WA & I Aifgg € g 3
91 fog & f&ur Ifewr /Y | HAeT €t myat fug St g e reuSt € s & At
Jfg I8 H €7 Y9 IH I <t ITel &7 WSS Jad 3 g Ifg Ime Ht wwmar
g 9 89 A'S J9d €AHS ¥ gdT Hf 3 €4 UTH ITHAT IT8T3 MHd
fega® gu ¥e IT Ha fa Har® TerTg »idame 7 @R A Hats I et arel
€3I Fa g9t FHI A 3 U A AUTS S nad S v feg de a9
d HaT®% I ©F arel Qud WIS Ht, 8T fiut € gt & s9e™3 &t At
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Jefegdads |

R §F M 919 397 guT=d AT €7 I1g UT § ARIIT J96T 91 ITEHTY
WIITHE &% TAHST H'% BT At fameT fage yfru fefgamars saes
H. M7 Id=S <t fer 397 99¢ 95| 1664 €. fev a9 ofq fqms At €
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fend &% ®are grar fs € &t 7% Afaur fapdr /i fam g9 feo
Ffgararar € & &% YRy 7| Irar fis & <t sfaggarar € Hgag ™
&% 3t frmer arfenm Ater 3| feg iz ged a&t 3 11 fa. Wt gg I w3
A&™-Sfgararar 33 €3 &7 fu'g gee nfez I | fen fus © o9 aig
39190724 At @ T &t ufe 39 wre feg ‘TaewmaT arfag ur3gHTat a<t




84 STUDIES IN SIKHISM AND COMPARATIVE RELIGION
gfen Ifent I | a1g Frfog 7t fi's € €'39-U'sH &5 feq eastar ‘3 £
T g € fasd €3 33 At vigeT A €7 T8 § ffq Ad=g = gy fer
Ifenm I |

HT®<T ©H 926 ©F AT UEt »igHT™d, 91 391 9UTed Al & IB<31
HE 3 99, Tee 3 Jifdeyd Je I8 Il T STTSAI3TI I AL o
Ay wH & 9 | F9r3 3 gauHPHT S TR 83 e I A THI I g9
998 | ST TE A3 J feae, 9u3 §53t aad | rg At a7 & 2fud
Y/t &7 3T 14 It fu's € BT & Ufast 3198 a&t w3 feg vaas AT
A S TH IY A T ¥53T 13T | “TI Ao S Guat SHe A3 w3
gre feg ffs @b & =7un 77 3 grg Arfog & ‘Het Arfoe’ raru3
131, fa's arg wrfoe 98 wa 113

fen mars €3 “Ha 1848 €. feg 97et A=gd fiw & fe'a g fagr
JaenTaT GrgeTenT fan €t forags & 579 fos € H3dt A, A= fRw
& H& 1876 €. feg st gy fe371 Ha 1975 €. fen €t fengz fe9 39
WWWW%EHETWWWWPWu%&HmQH-d,
ITenTd &8 750 feul it forms ufens <& 3, uarat fRw 3 117 U3
WHeT AN gIgen™ € &' 108 893 s 9, 2001"%1umﬂ?§w37?;a?
ﬁ?ﬁmﬁﬁ|mwmm@mwwww CIGEL G
nae & 87 AHAHE MUls J | fer wrgs Ewwm@%@waw
I WIS Tr=t © feg=sT 93 9300 a8 Hargt @8 HatenT Aier J |
Har3t & nfge fo5 & 3 w8 wet g9t g=ret 9t 9 | fAagt vd3t & 200
feur mits fe'st aret i, Qust & gourt ufees gaa Afenmr AfeT T
Sust ggurtt S utgt A S e 9
IS ABT

98 IS, Haga fad v frd fe'g yare ffs 7, €8 Tt ag Sargaree
#t € 995 289 YyU3 I d9d saa ufe'gs Wfenm wrer 31 feo A
Ffgararar 33 §ug Afaz I w3 fex fat. f8q I3 enmar gfzwr Ifewr
31 fifs 998 g%, Bfggrarar 3 vy €5 9 fart. ga, w3 €39
11 fart. gen3 s 3oz aa I UsH e 5 fat. stedt 2 71 fen fus
T ITIWT M3 TS Bfggrarar g |

J1g 391 997w Al fen fus feg mmust e =T-giarg 439 €t ygrg <at
T9Ts MTE HS | 919 ATfoe Al 3B<ST ATE 3 9q, S eneT, difgeydT, arar
J< 3¢ oMU Ao A A fe g f3s fes ga /Y | fer fus St Hars & f9s
fes 919 7t € mour I7=ET 578 AT J9d YHPHT YrUI3 A3t AE | HE 19
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Y3y Haw 9fe fe'g fennmas v faga fern 39 9|
fegafea 59 98 9973° | B4 GIed 38, T SITTHTS |
TYG 315 feer gId 397 | Jd3 arH 154, 915 SaTI2511
J1g 391 907Ed At € w8 & e fe fe g ‘g e Arfog urswat

<Y ‘gRfgz I | voTs an feg fen fis e fage few 3g7 iz Jfemm 3|
3& AT, fomg ufen™sT, 33 3H® Ha™, g7 Hed feg fea fifs
J | fen fuz 3 u'eH fo's ga%ar Ua Ht 919 391 9uT=d A1 ©7 JeemaT J |
¢ frgT va9gTg gfenT Ifenm 3 | U g7 faurfert Has J | yATat fTRwW T |
JIIEHTd FTF 300 JUT AT&ST A7aNg fornmas ufeors €8 w3 10 few
mits fUs €8 J 1'° IderaT ATfog 3 J1d6 o&% €T %< ACHG eUS &8
3¥ W% € dig J| fen ggenaT Aoy € <93H™s =999 Afay &F
fenTa3 H3 g9 goun fAw fe st et & 3 99, 2000 feg Hars ©
Afdr &% g7 o f3wma ga=T fe 3t /Y | IgewaT Arfog 3< ga3 <t
Aaet 979 di=dt € »iag 9 W3 Tanat f30<t gt et 9 | =anst f39<t
& niwd Afentt Taag A9 € 48 UTH Ba19 7% gfen Ifemt I 1iger
It = @Ardt I°% g4t 9 | fen greewTeT Aroe = YEu AETed yEuS
It s I | fer wireTs ‘3 iy Harst =°8° 99 Hals eret e fegsm w3
HT&T&T gAfgd = fegraT HafemT JieTd |
39S B

fis 395 a5t, yea-sfggrarar 33 €us Afez I sfggrarar €
TYe-yay ferr @5 feg iz 10 fart. gg M3 yea Afga I 3T =H 8
fa ). g9 91 39% a5t 3 fUs 395 yae €39 5 6 fart. S et 3 91
33-33 Afg3 fegst €9t st & marsq 88t fe 9, for fesa feg =51
B8 (BI% 9% W3 221 B9 (BUB Ydu) € 5= &8 S AT JierJ |
Ay g € frevc mote A8e o »ast g8 fiw = &7 7aH ras fus
Sus gt fo'F ygu-ve fem &5 4.5 fart goafo wiem 91 3o o
fis e sTayTaT ytH w3 Ifarts Bfgeamar g |

J1g 391 99Ted Al € 99s-29 Y3 few ffz € vart gdt €8
‘IgenTaT Arfgg uETdt 3= 99 7 2 ufe 39 e e gfenr dfenr
31 H®< € UgH YyI'd W39 B g A 996 fUs I §% I M fryt
3 fer fifs feg udo At g M fea mils S fea 33a feg €3 aa At
Jg At et AT feF e feanza st S fans s At At I fernnza g Al &
SH-geT € mfH™H d9s &t YdaT fe3t At | fer & €n dt wiF fds fes

o

it
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TU-TE I T 120 Ufgst fer wimgs ‘I Tarnsa e A et i /Y, 7 6F
A MrUST SRS € 9t o 99 H | 91 391 99Ted A fe g EgT g9 o
T M3 ©F 71 & JOHII T QUTH € I Hed =% 93 I W | TRy Ug
feneam feg fen e fAag fern 397 I | fe 8 © ‘wzx’ & © fed fagu fams
SIFA S AT AT GRS ge feg g A S nme St we feg few
OIS fATT A9 §=Tfen™ | Ha 1883 T, fe9 tHu's © HI3 I8 HS
fHw & WAt Arfog se=fonT | 5 1980 €. feg fen fegz feg ga =
3T faruT | IIgenTs © ufgrg fe'g 97 iz & g <t gt 9t 3 | feo
JIG-U™H I ‘T Ht 919 397 9uTEe Ao’ € &F &% yfau I | fen &t
feengT 9" Wza © A dde I8 12

fen JroenmaT Aoy <€t 930S a9 Afog €t fewds =v o
Fagar 2015 3 g9 fqums fRw #t gr9-A=T 739 = et w3 fis <t
Ha13 € AfTTdI 78 »'A <t 9% fguT J | IrgewaT Aoy & ufagnd feg feq
Ad=d gfen™ dfen™ fA8 HarsT fera™s Jae T I& | IIdeTdT ATfdY &%
FIFT 28 TS TS 7 | fem mimaTs T y§u FETsd Ha13 ga<t 7 | iy
HIT3T <& fer »Ag™s ‘3 99 HA1E €R<t o7 fegs™ W3 ArsTaT 3rdydy g3t
HIUT I72&T 578 HETE Aid I& M3 UIHE TS AA™E Ae & | fesd
feg fer g s St 9g3 HT B3 d |
Hed

Hed, UAme © Hagd fad e fo'a yar3s aner 9, frosT war <t €
a9 F §37 fu'g Je=r = Ifewr 31 fem & widsarg, © a1 &% =
AfenT AieT /T | UATg-gforeT mage © 33 AfE3, feg 7 fag Aus-
Y3zt 33 Qua Aiez 91 IfewreT € Ays w3 o Hidg e € g 3
3% Afgd 95 | feg ufog 7us 3 8 fa. vt., u3at 3 23 fa. Wt w3 Sarer
3 13 fa. Ht. €t gt "3 Afez I 1 vige™ A ved wfgg Hage fag <t fea
Ejnnirol

feg ufenmsT formag <& Safon fam fea fas <t At fagsT o=
Y393 ¥ gu fe9 91 fen v & foer ias a8 W 122 mefsa gefes
oA feg fas Hars o feg getfouT famrm /1t | fer e &7 “fas yaga’
J 1 yed Afgg 3 ¥799 U'sH & 919 391 5uTwd Ht & we feT ‘gaenmar
A" U3HTdt 3= e Aus-ut33t 33 Qua aRfgz 7 | fy ve femean
WMEATY, 91 391 §97ed Al HAa3 fis & Affen fen ang 3 g9 g3 An’
el 39 W& | Ig AIY € MHE € we fe9 feg ufost WAt Arfog
gErfenT fapdT /Y, fAn <t /g Ho™® HI'3 a9 M A& | Hs 1953 €. fe9
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HdwTd Jd9< W A+t & fer ©f =9aH™s feuaas ge=met w3 1971 fev
feg Irau™H A1t JreemTdT Ydud Iniet 7% AYU3 99 fa 3T fapdm 2
Ufen & for i3 % qrgen™d © o™ 85 faw mHts Barret aret w/t 1higeT
TN I0TdT ATfdY © HY ©d<'d 3 »iTd Al ©d9d ATfdg © Hd U™H
Hed Hd=d i Iform 3 1 e Z B9 T8 7 | Zana! fs8et a=@ wraH
9% fagr I | IgewaT Afog U2 © ¥93 o 99 diedt feg J | Jgemd &
3™ TTEt T3 s I, fragst fa yea = . fean fiw w3 7. Bfdee
fAw & grgew™d € o™ It "t | Ay HarsT <8 99 Wald Himur <
feo2 @3 uafHa Ele s AR e AiE U5 |
HA9F AfaY

fis wdgz Aoy, Hea Afgd 3 Tye-yag <5 7 farl. g9 W3
IfanreT € Sgrer wfgg 3 10 fart. g9 €°39-yew <% Afez 71 mus
Aoy fe 8 »dl eye-yay fenr &8 12 fart. €d gfenrer nee feg
HeT 3 | UArg-gforteT Aaoe € &3 Afg3 fU's vaes Ao wae o<t &
& oe §Ug ¥ uH = Ifem I 1 Urme € Harge fag © fer fiz =
FIWT YA BT T J |

J19 31 9UTEd Al U 3 UHTTS ATfgd Hid AH', HTUST yg7d Sat
g9, fer fis feg 3a At | arg Afog 7 & mue ufe 39 99T 5% fen
fis & fasfemm At 9 391 gur=g =t & ufes9 ue fev feg
‘FraenTaT &<t UrgETdl I, 7 fa wIe et € o% Qua gEfgz I | few
fesTa feg a1g Arfog € fAy Harat 993 95 | few fus feg arg wrfay
T W™ §79 AT UEt W3 Ufs3 3797 fw &3 <t fauz feg <t faag
nrfent 3 124 gfde 9% fa arar fi's € 9 & 917 Aoy #t 7% A7 39
gy fAyt Y3t dar fesga & qi371 ge feg €v muE a3 63
3t sd m3 fen fUs feg v @ g 7t 3 fum ot g #1 &
Sust & gy we Ifewt Ayl u9s d9s = Quen fe3m 12* feg »idl 919
Al S T s Afog A7 d ST AISTHT |

yfgst fe'g aet araemar aat gfew /1 fu'e 1946 &t feg fea
feq g2 €1 A= WI3 39T fAW & d9aT B o9 fe 3t At | feg a3 919
oy € feare =%t gt ©ug fe'q wedrd =+ A1 1953 € o491y
AdYTd Jdu< fRW AAT & feg grgemmar g fe gt 126 1971 &1 fe9
fen Iaem™d T YgU AHST T9EmTdT YEUT JHet & MTUS wUts B
fenm Al | IgemTs = yHU ‘FJaenTaT wide € AIHS 85 WUIS T |
e »Ed HgeT ©997d ATfod &1 feHa3 g7 Aar3d fHw a9 Ae
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3963796 SEHMT & 2008 feg Harat € AfTHI &% g7 & famg
ag<T fe 3t "t feo grgewar Afog 3adtgs 3 o=z < 979 <=l
wied I w3 fen feu %™ 99 o5 sfonr 3fenr 9, 55 T a9 A
Tt T B9 Yygu I, wr3gnt et faorfen set avg 8 I8 5|
HaraT © feda™s ®et ©dgg ATfuy © fue® U™ Hed Ad<d Ifemm
IfenT 3 | graemTaT Arfag € nieg Aifen’, vanat f38<t € st vA
UTH IHeT €7 €239 J | IIIEHTaT ATfIY 78 10 893 THl® 7 | 99 Yot
< fes W3 Hargie @8 fes W3 Jayudyg’ '3 974t ¥tes Uafia e
e I& |
HIYd I

fi's wroyg 98T, St-He™ 33 g Afaz 3 | 9 3 feo fus €739
fer €% 3adtas 5 fat. €t gdt 3 f8a 33 gt afem Sfemr 3 1 st
feg 20 fat. yag-@3a e d m3 Ham 3 16 Tt v 9 1 feF a3 o
UBH TR 3 fart. et feg I fis v3° 9| faor Aier I fa gg Sargo=a it
YT ©976 MTUS HE9d deH 973 fed e A& | €8 e /T aignd
Arfog urgrTt S sfen Jfenr 3 |

fiis woys gt T 3Tows ¥ W3 3fors me™ J1 f€F 919 39
gITEd it YITd €97 dde I€ e A& | st &t o feg fus © feg ot
IdenTar 3 | fer <t ©Avdt ¥ 1980 fa. H3mIar Hs 1923 €. feg Tet it |
IS € &5 1 A Hd=d ©f YTt i3t AT 39t /it 3T fed feq a7
feafen vt | 8 fer 83 & g 71 € o2 It Hae 96 127319 A €t e &t
we f&'g ge §F ‘gaunar Hal Aoy ursatat <t QrfomT Jfemr 31
fen =7 ygu HaTsd aHet gd€l J | TS SH MEHTd, JITHTE € 378 50
few mits iz €& Sarret aret /it 128
JEASH gt

fUs gea=s g, It 3 yag-vue 8 20 fa w3 sient 3
839-UsH =% 6 fart. & gat ‘3 vfazs 91 feu fis wom, Shit M3
wfggrarar € fesa® J'wg &9 Afgz J1 fen fus = U™ v/ w3
3fort® §a™ T | 919 391 907=d A fe8 UoH Yg'd ga< 98 ME Fs | §st
dtwe feg fifs 3 € easiar €t gdt ‘3 ¥9aed saeia =dre He Qg fex
Hed J9enTdT Afa3 7 | fen & qreenma uranrdt 3=t faar Aer 7 120 fen
fuz fe'g g Frfow €t vmie 79 Woms an fe'g < fage mrfen 9 | fry Ue
femeom fe'9 fewer fage few 3g7 I, Wa=T 439 T TIH-YE™d W3
€976 J19 391 S9Ted A1 B fEE 995 U As | Hs 1921 €. fe9 fen
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o ge=ent famr /Mt 17 fUs 3 §39-ueH <% wfgzg 7 w3
‘FaenaT wrfag 3=t ufamrdt’ € & &7 yfAa 7 | fen <t feema ramay
FaT3 Jdl 7 120 JdemTaT ATfag < »ied feq Uar3s Ag T Saug Uz J |
Iy wrfeq feafant §°3 uafia €ie™s FAY 96 W3 Har3T € di9
A< B YR BT TS gSrenT Ifemm 7 | 3fEt fiwt <t faarfen wet anig
T I TS |
aigt

fifs afen, Harge fad & fe'q yarer fifs 91 fen fis § weer &t
YGTd U397 €97 I 391 99ed A1 & feerfrm wY | feg fi's ghit 3 yaw
% 26 fa . W3 sfggamar 3 € 39-var =5 11 fart. S ffg ‘3 J|
wfggamar-va™ 33 3 feo 5 fat. fu'e ge=t Afgz 31 few fus =
SIUETHH M TS AEH T |

Jfgnit feu qig wrfow &t we fe9 ‘Joenmr Arfog usmdt &=t
Wzrfewrrtrlfenﬁls?amﬁwe’rm#r Hidt-utdt € W 319
Sfgdifee rrfoe = meurs fiy wt w3 Quat <t 3 fe'9 S99t H | I
WIS & J1g ATTag 71 € 1634 Higa™d =F #a1 fe'9 8= gur=d! © Hod feur®
At | fm 3 yra § g Ht & 978t HatE & 9% Hare BEt faar A 37 gTet
HI18 & mryeT fe'er et At fa g1g A 7 Ham w3 mHT 3= T mmu #t &

& Hd fUs afgnit f[<9 Tans © d faus g9a7 | 919 Ifadifde afog #t &

forg /Y fa 39t ©HT =5t T ua HA9 ©°3 At ©Ha 2t 3 | wirt ufgst 39
T I ug 3t feg fegm wirt wga yat dafar | 7e° 397 wifan mit g=ar
S vt a= A feggeiar|

A 28 e UG T i3 AT S AT, A A g ST FU=d A &
Fhit fis feg 397 137 Ifew /Y | grg 7 & St 3 geg=™s g J9¢
fis afgnt Ude I ITET HITE & Tars © J BF = »ifa fegr yat atst
At w3 €7 & fous F13T A/ | vy TET I7e1 HIg &7 AT Jd6 3
g€ 91d A1 UA It ffs ua3 | fAr Aams © 3 u3 I o Irg 7t & 9met
HITE 7 AR g7 eftr Sftm A, §°8 Ha 1937 €. feg vt Arfos
- gErfenT fapdat W3 A mH° fenrgg fe's =mor ger faor i
TIIHTE 99T ATfIY <t feva3 ¥a 1997-99 feg 3 g9 gagn fRw
fegt =fent & fanrg ga=ret I | IrgemTaT ATfgy € graet=Tdl &
gz fe9 912007 fe'9 Hed Aa<=q gerfomT fapdm wt | fet fifwt »3
T3t BET Y& IHd A& | feg 2015 9 ‘ITet HaTs Al 8@ 978’ g7
d f2ma 3 farur At | YigeT M fer J9ewmaT Afog 575 44 €93
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I T | TIEWTd T YST GHST JdEnTT YSUS Iet, HETSd aiet
T g5TEE 7 | 17 391 guTEd A € HETeT Halet Ude ‘3 99 HTE
JHTIT Harg g3t J | feg IraemTaT Arfay ‘qraenTaT wae’ € 87 HAHG
irl
BT

3<%, Hagd fad e fe'q yar3s ffs 7 | feu fi's sgsms-yat
33 Gug nfgz 3, faos fa w97 3 yag €5 20 fa. . W3 gat 3
ueH =% 12 fat. €t f 3 71 fen e s7qws v w3 3forts gat
31 y&=s fifs & 919 391 goed At M3 g9 Jifde fiw 7 <t 995 s9
YUz I w3 feg € fefsoma green™ gs | rgemmaT mrfog st yg
3 e /I HAT Afog y3wTat &=, en<t | g 391 guTed Al
UTIHTT WTUST HTB<T-T7d19 Y9¥Td U397 2976 HEEE (F0729d1S),
UfenmsT 3 73l I W& 3919t fe 9" € g€ I8 BT ff's uds va |
“fry fefgom w3 Wasd g=rfel wgHT 9ig AT 1670 €. fe9
IHHTHIT 3w feu fer fifs © yu a5 5103 As »3 78U ga9s &t
fe'g™ yare a3t ’ | fi's =@t & efmdm fa yo eruret gy Je a9%
fen €t <93 g a9 fe 3t et I | wiry € vie et 78 fa3° 39 fenrfenT
T HIET J | g 391 99T Al & YT ¥ QUT ST o= a muE §%
&% et & s afg fe'sT, 7 g g Hge I o3 ‘T3 T ya’ =+
AfenT wer 91 g3 A & fi's =fent & & 99 yu y'ee &et faor | aig
1 3 iy feareT fu's 3 9799 fea Fait feg a3 fAg fus © 7 B4t
TIHS JI& M 12 sl feq e ust /Y| feg g9 #1 & 73 € Tau3
&8 W3 dfgnr A | 1g AT €T 978 JI<LTE IIE YI €T A% HET
feafent /Mt w3 »i'A =t GF »ig™s § qrgemTaT Aoy fHaT yg J9q
Afen™ ATeT J | IS ©F 3¢ € At Udt mighma, ig 7t & feg &
fes 397 9137 At 12 919 #i fed 338 fUsT qs8T, A9, T96YT
IHTHAT e &9 ueH ygTa st are ws | fegt fifst feg grg arfag €
W= €t ufe' 39 we feg Hed g9em™d 9 I8 & w3 »id fen fesa
feg grg 7t it gg3 ATt fAY Harst @nehdt o5 |

HBTT® € THMT & I1F Al €1 HouT 7= 578 HIT d13t A | fE'e
T fe'g Judt JifdeT At | R € ufge 9 € 97 73 WI A& Ud yd &F AeT
Jds feg aB JIfee s aH AT A I I AT & EA T A3 wat € & ot
yargtt € fe gt e grg At & gret difder (dreh) § fis v Judt
g Mt w3 €7 & Tyt =7 yg9 s /it | 919 wrfos fAg fae+ ws,
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€8 1825 fe'9 Hudg™AT v fHW (1798-1845) e Ufew™®T &
fefITTHA ‘TaemTdT UTIHTIT 3 g=TfemT W3 50 T3 Al =t
AdIld BTEt| 1944 feg qrdemg < a<t foaz gt | fen fev fea
d'€dl I8, YATH WMAETS, 91d AT ¥ fagrae =&t gt ‘3 1960 fe9
HAHS IfenT 135 Jraem™dT ATfdY © W'Y ©d<Td 3 nied Affe ©d97d
Afog € ©°39 8 Har3T € fenaTs ®et fod Hed Aded g ot gfemT
J | JFEnTIT ATfaE T ST {HST JTETdT YIS anet 95 I M3
JTEHTIT M & HIHG 85 MTUTS T |
TYHBT

fUs atysT, Hage © € 39-vern =% 12 fart. g9 w3 gat
§*37-vye ¥ 13 fat. St gdt S gz 9| fen fis e smausT um,
3forts gt 9 | Harge fas < fen fu's & 3= a9 Afogs, g ssa <
i, 319 gfgdifde arfog /Mt w3 919 391 9w At &t Ses-ST YUz I |
fen 3 ez dur I fa feu fifs 77 feF © ST g saa e /Mt 3 Tt fiy
U9H 57% 93 9°d A& | fen ffs feg arg ofa difde Arfog ehdt ma3metut
et 993 AorfeaT st At 126 {8 arg arfogrs €t ufe3g wre feg feg
‘FragmraT fez wrfow’ sfen Ifenr | fam ves ‘3 919 Arfog A w
3 93 ", 89 fea =31 fs=1 7€t /Y | feo Agms fu's € U'aH <5 200
Hieg €t fe'g ‘3 91 138 g3 rfogrs »md mmue m fe's fem mmars
€3 e ¥& | 19 391 997w A1 fen fewrd feg fegge J¢ feg st =fe
Wa | 31g 7t & fui's feg e=t et duz &t shiat 3 a7 v feg stz
AT 1 g3 € faumg B9t 38 Jet adt ATeT U grg 391 gaTed A feg mmy
3d M3 JUST BT T A T AT A QUst © femA 137177 5y fe 9 fen
WHE™S ‘3 919 AT s € »rge € e feg e 931 a3t Aet At
& 1912 €. fe9 ¥3 W39 ffw & IrdemaT Arfoy <f fera3s = &g
3T M3 1936-37 €. feg fegt © wigge A3 faws fAw #t &
e Tt feHa3 U WS 33 ga=Tel At | HigeT An Sdgd Arfag &
fugs U Har3' € fers™s B¢t fe'd Hod Ad=gd gafemT gfemT 7 |
I AT gY & »fed B9 978 w3 (et fFiwt, gragnt set faarfert
IHI IS I TS | JEEHTd 578 35 Tz ol J, fAw T ygT gret
eI YEUS aHet It STHARE anet a9t J 1 feg grgenmar
SARTEF I W3 I Hae € AAHG 87 MUts I | HI w349 fAw
»3 fams fHw € graudt fes 7 FH=9 ga=dt M3 »iam3 feg e
IG5, 92 A3-H8 T HEE 772 T& 138
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—

IdTHH™HIT

JTHHTHAT, IT9BT, I ¢, HET& wife feg Ard ffz 33-a3 dtos | feg
afgeT vyt J fa 919 391 surea 7 fa 8 ufgst »e w3 fae fu'e, nms
hﬁmmkﬁmmwﬁwmwwmwﬁ%
IHHTHTT, uﬁww@wwﬁg 1 fort. T 9 wwmar afgn
zrfsnﬁmfwﬁiswglﬁae—sﬂsmﬁ.mggﬁ? UBHI B ST 7
fa . €t gdt ‘3 nfaz 7| fer fifs fe's a1g 391 suea 7 3 MuE Ha9q
996 U |/t m3 Qust € w8 &t we feg £ ‘g WAt Arfog
urgETt &Y ‘aefers I fen wimas €3 ufg®Y =9 Wt Afog =
fesas, Yo g9 AW & Ia=fomT "I Hard "3 wi3g fAw =t
HAPHTE Sfent & g feq Aered It 3 feq o8 = feanre
Fa=fenT faprm /it | fea YyareT yo ia S vige 9 | Jeend feg s 7%
W3 YIHMAES M3 &3 J1 fed AI=ad v ¥ =g ufust gt faarme Ifen
J 1 ITed &% 10 T3 als U3 &5 Jer a3t aret 7 | Jreend 2T ysy
HHST I9eTaT YEUS SHet Jae! J 140 S93HTs AN grdenTdT ATfag <
»ieg Hed WT&H™s ©a97d ATfoy FAfgZ J | fen =t A= g7 de fHW &
HaT3T © AfJWdT 7% gd<Tel /i |
MBI

fUs wr@niad, 37gT-I= S IeIZ AST QUT UBH S ¥ E J saniar <t <
83 ez I fenfis v saursT gemalarg fae  Haga 7 1 g At & feg fea
AWt 331 23 yo Bua 39 e /i | o8 o7& of feq H3 =F g AT |
fen #3 € U med qig 1 fed sfad A& 141 Irg 391 goTed Arfgg uT3HT
Jeta fus 3 "““fE’HﬁBWdWE(ode”rIHIHﬂ”rE‘TWEHRfE%
‘FroedTdT ATfag UT3HTIT ST WTEndy’ HiHfg3 3| ufgst fe a=s
A" ot Gafenr Ifen /M, ug Hs 1909 €. fe'9 - & &=t feras
ge=Tel et | feg gaenmaT Mt anet 7% mefag 9, ug fen <t feema
FETSE At dge! J | 79 YgaHH! § T3 dlers Are Is 142 fen geemmar
ATIg € & UfenaT farma @8 125 fSW mts Sarret aret A/t | iger e
feg IgenmaT Arfag IIgenTaT wiae & 87 AdHa MTs J |
CEALIGIES

JTTHI913 A, Halgd 3 Yag = & 19 fa . 3 mieT 3 39U
=% 23 fa . € <9 ‘3 9| feo Harge-ufenrs™ 33 Qua rfas 9 | fra feg
fea yar3s amer 7, €8 dhiger m feg Harge fas <t fea Sforts 71 e
g 391 IUTE9 A € ves we fe geemer Aoy gefers I
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TG T YT & 23 A U T et fRW 8 fe g fagrsee e
I3 d W3 Gn fas =7 &f g=al (<) € &7 I A< d9 o few = &
ITIZ UITHB 3 J farrT Ht 143

iy e feredn feg fennmars 79 fage fen sgtsitsT famr 9 1 arg
391 9UTEd 7t &< & YgT9-03T @8 maday fUs 3 fe'g we As w3
5919 3 g9 Yay ferm 7% € fuus’ € It 88 Aa | ge feg gig #t &t
e <t wre fe' €8 g3 wrfaw serfen famrm | ¥s 1916 €. feg fen
IG-UH € &= ferg3 ge=Tet aret, | ‘qaeaT HY 91g 391 997<d ATfoy
1’2 &7 a% yfra 7 | fen <t forrgs feg o= feu ferga St aisr 7w
fagr 1 feg Ig-u it greemTeT Ydud anet 578 AEfuz 7, ua fem &t
feeraT FaTsd aHet o<t 7 | e ufad W3 8 919 wrfoars © waH-fes
T3 OSHUs® HEE A I5 144

fis g=®, gealag-Hags I3 Qua wfaz I feg fus
IIBIF I UBH & 5 fa it »3 Harga 3" ygg =7 16 fat. €F gat
‘3 7| fen fifs v sTowe 3 3fort® seatarg 71 feg 919 391 9oTee
7wl T g fUs 3 Ty =5 1 fat. et gt 3 vo =aiarg
33 €ug wfaz 1 99 391 wwed At € we & we feu f£F
‘FrgenTaT Arfag UrsHTt ST ¢ gfenr Ifewr I w3 YigeT A greemT
nfed Harg™ € femats &t feq Ad=g <t gefour Jfewr 31 fRy Uy
fenedn »igng “fen fifs € <ne 3 ufgsT a2 ST yg g w3 <8
IR I BWE IT 3= II A fer JIend =8 75 3 33 A |
AETSS gLTe3 WEHTg 43T &9 ofH 99 39 fed grove & 3rg At & A=r
13t »3 919 7 € 98 A 3 e Q8 g7 Aifoy < Gudt A3t | feg
€8 vt Arfog Grfan famm | fem grg-uy 83 a6z Yot = wa T
BIeT 7 J farHT | UT'E JI-UH T3 A §3 A& 1960 T feg &=t
fera3 ge=@et gy 13t Iret | ge few € ufgng fev wradtut ©
5J98 B IHd M3 TJ I B9 3 fesT=T Hd=q <t ge=rfemT fapdr
J | e IraemTaT NS TeEMTIT YU et 578 AEfU3 7 145 T93HTs
Ta97g & fena3 ygret sto =78 qrg-umH € HETs ‘3 9t Grat aret 7 |
979 TieTdt maT3 feg It ‘Ig 37 B9’ w3 HETE9 ¥ fourfert aHd g2
T& | SEETET q9Ed &% 14 T3 s J fAn =7 ygu qreemar
nae € HIHE 87 MUTS STHHE dHet It RHST JragmTaT YSud anet
FIE T | YUY JrIYTET 3 It AF-HBTgETJ |46
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[CICH

Ha1gd fa® = 37919 U, AFa™-g=siarg 338 §ua 2 fart. fea 3
grat afen Sfenr 3 | feg fis wiger 3 s fart. S feg ‘I yge-G3a <
AfE3 9 | 319 391 guree A 3 ufost fer fs fe's ag ofsaifde mfow /it &
WMYS 996 U'T AG | AT deTed MEATd HiadH <t 33 3 gie
»if{3Hg & AT AN 919 Ifadifee Arfog 7 o8 sfad ms, Buat St ufe3a
we feg »iv s ©f et 3t 7% JaeTa WS gar u3HTdt 8=t
BEMtRE

J1g 391 97Ed ATfIE UTSHTY MUST HBET YTTd Sdf ©d'6 € g d
98 J1E Al | 9Ig 391 9974 A € ues wre f&9 feF ‘JraenaT 5y Aag
UT3H Tt S g rfenT Ifemm I | HaTs o fE9 few winars g9 fem 39t
faag otz Ifewr J1 fowmg ufer®T, saH3 Aa™, 3H® Ter
geatarg feg fea fus 7| fanfes Mt ag Sarsoeg A ermAes 3 1 919
Ht Sgr=sT I fe 7 e Ha | fan Ad’ feg grgenmar U'ar |, ug ge 2t
fadt graeteTat Tt st 9, 39 We =fo fapdT T | 3%< Wews va™ 3 €39-
yag 10 iz T aata g 147
WeET Aet

W&S Aet, Hage fag v feq ygrer fus 9| mesd & fen § e
wdg Aet =t Ffde I | feg fis Hage 3 yag-vue @5 23 fat,
ITRIAZ T TS TH 11 fart w3 fegar 3 €395 16 fart. <t few
‘39| Hags, ITa1aE, fegar M3 mrer € feu faggs deg feg Uer d|
fere a3 Fwdzgrysi o fis S J fern st fegmer e fils g aga
WA et fagT ATE B 91 fuod™ | TAY3 Ja3T ST Wd3 A et 578 AT AT |
fen &t wiryr feg oHs Je Ifde Ao | WE3-AcT s s fus e g fea
TE BHA @ /Y | AT 97998 OHST Je M 3T feAcE S uSaT A AT §
AeUTS 94 fe 3T Ater /Y | fen J9d fen fils e &t eB-wds-Ae 978 3
fam |4 fem fefgoma fis fes 8= u3HTo 319 gadifde Arfog w3 &=
UTIHTJ 91 391 9974 AT Al € I F&H UE W& | g ATfd9Ts € 9
f"g Heg gIgewTaT Aoy Sfen Jfen 3 | “feg s e ven =% sfag &
Sua J | fem <t €rrat 1933 & feg Hg Tet Mt | A % s et femer
YTy Fael J 14 HaTs o feg fen gig miners = faae fer 3g7 3 | foms
Ufen™®T, A3 Ha™, IS g=7a 1913, o fega feg fea fuz 3 | fen
fis 3 €39 var Uer uw 3t /i g Ifadifde rrfog w3 /i ag Sargu=g




Harge fas f<'9 g 391 suree A © 996 29 yu3 fifs W3 gaem: fea mfmis 95

e IdeHTaT I | E99Td IfenwT IfeuT J | yaat fRw 3 | Aaite s &%
g-gm’-‘r'po
f@"a:ﬂ*

feger, UA™g € HaTgd |H<\g€'flao( yg3& AT J | feg Harge 3 yas-
Ty % 25 fart. ge M3 u3at 3 €U @5 15 fah e’rea”r@s
wmw@meﬁwaﬁwmww@nﬁa Frc'mﬁme”‘r
fea 3forts 7| 919 391 Soree A S ufesg we |qdf815rd|dem"‘crfﬂ"ﬁr8
gl e 3 | fed §Ftu-Gghwt 33t (fent) I waat fem e &t ot
3 fearz o feger uge®3 J farur | 919 391 goreg i fed feq wrg € fasg
gafendt & gYT J& »T J 86 A& | fu'e fen ot gt 3 fust dhut fry Hars™ &
g g7 fegT fAn = &7 ggentar Afurer ygaat &<t J1
Hfgnrer fergrger st At | fen € & 3 feg geemd er st g8 I fapnr I 1!
FEtaE fiw a9 & < vors an feg fen g mrars w faga a3 J 12

A& 1955 feg fen grdemtg €t fourazg feg 99 =ur a3t fapur
Tt | fegd H& 1978 feg feg Harst € fenas &et fr'a Hed Ad=d fammg
3T fapdT At | < ISH™S AN ITdeTd wied Hed ©d97d Aoy SfemT
Ifenr g1 fene ufarg feg it ffwt W3 wragmt Bet g M3 ¥'gT
B T gfewT IfeuT I | Jgenmd € sAdid g9 faorferm wa 95 |
TINS5 7 TIZ THIS T M3 YST GHST ITaemTaT Y ud et Irat
BTHEE NS Jaet 7 | feg argem™aT 3TIeTels J W3 JrdemTaT Mde |
AHE 87 W& T 153
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GURBANI TRANSLATIONS: THE ART AND
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Any review of new books that translate the verses of Sri Guru Granth
Sahib (SGGS) must first describe the vacuum they fill.

An in-depth look at the most recent Gurbani translations gives rise to
several concerns, issues, and approaches. Most render Guru Nanak’s
messages as regurgitations of the missives already in vogue in India’s religious
traditions and teachings. Most old concepts mentioned in Gurbani remained
intact in most translations to date. The examples are: mantras, heavens, hell,
lives after death, transmigration of the soul, angels of death, dharma raj, place
of ancestors, dasam duar, and dozens of other concepts, stories, and rituals
concocted by clerics or priests.

However, a few scholars did realize that if Gurbani merely meant to
regurgitate what was already in the existing religious texts, then what was the real
need of Guru’s spending years of work to compose Gurbani? Or what was the
absolute necessity for Gurus to take birth or their promoting the path of Sik#i?

Some recent scholars started looking for the answers to the above
questions. They believed in Sikhi and Guru Nanak’s uniqueness and that of his
successors and thus the message of the Gurbani hymns or Sabd. They realized
that there are definite approaches, methods, and manners in which Guru’s
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teachings must be unique and so understood. Their research, then, discovered
the newness in Gurbani.

The purpose of this book review is to write a tribute to one of today’s
true Gurbani translation luminaries, Dr. Karminder Singh Dhillon. Dr. Dhillon
writes and regularly speaks on Gurbani matters. He is currently the Joint
Editor of The Sikh Bulletin and a Board member of Sikhi Vichar Forum. This
review of mine is a composite review; the book titles are explicit about what is
specified in each book.

Dr. Dhillon took the challenge of Gurbani translation with several highly
desired and revolutionary tributes. He recently published five books that translate
certain sections of Sri Guru Granth Sahib. They are Understanding Nitnem:
Jup, Sodar, and Sohela; Understanding Sidh Goshat; Understanding
Anand; Understanding Asa Di Vaar; and The Hijacking of Sikhi.

Gurbani translations by Karminder will open your eyes to the
principles, the methods, the processes, and the intricacies of translating the
Gurbani into language that communicates clearly, accurately, and powerfully to
readers of many countries and many cultures. It will deepen your understanding
of'and appreciation for the priceless gift of Guru’s written Word. The books are
in English —a language of the great majority of the current world population and
indeed the educated Sikhs. Dr. Dillon employed the following approaches
extensively to accomplish the translations under review.

Gurbani Grammar

I remember my student days when [ used to listen to Bhai Jodh Singh’s
lectures and Prof. Sahib Singh in Khalsa College Amritsar that harped on the
use of Gurbani grammar while translating Gurbani. It is their motivation that [
took college courses in Sanskrit Grammar, which is extensively used in Gurbani.

Even when Prof Sahib Singh published his ten volumes of Gurbani
translation, the English translations were not yet based on the same guidelines.
The proof'on hand is Dr. Sant Singh’s translation, which most diligently derived
his translation from the then existing non-grammar based English translations of
Sri Guru Granth Sahib. Not knowing Gurbani Grammar himself, he could not
take advantage of the newer approaches.

From Literal to Spiritual
Dr. Dhillon successfully crossed over from the literal translation to the
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spiritual translation in his recent books. He argues that the spirituality of Gurbani
does not have a language intrinsic and inherent to it. The objective and focus of
the messages of Gurbani are to bring about a realization of the Creator within
the human conscience. The language of our daily usage may not have the
required vocabulary for the core Gurmat concepts, for its process, outcome,
and objectives. This objective, then, is the challenge that Dr. Dhillon accepted.

He crossed over from the literal and to the domain of spiritual messages. It
necessitated a substantial intellectual leap from the little pond’s banks to the
other side where the vibrant and intended spiritual messages lied. Such is a task
that is arduous and challenging, but the composers of Gurbani were aware of
those difficulties. Thus, they provided necessary milestones and signboards
along our spiritual journeys within Gurbani to ensure we get to the envisioned
messages’ intended destinations. Our task is to look for them to assist us in our
understanding. Dr. Dhillon successfully took that into account.
The Rahao Principle

The second principle that Karminder used in his translations of Gurbani is
the Rahao Principle. The basic premise here is that the Rahao verse or its
equivalent is critical in interpreting or attempting to understand Gurbani.

Translated literally, Rahao means pause. But such a translation begs the
question: Pause for what purpose? The attempted answer is to pause to allow
contemplation and research to get to the central message of the Sabd and
transform the literal message into the spiritual message. Rahao also may serve
as the title of the subject of the SABD.
First Person Interpretation

Most Gurbani is composed in first-person terms and is thus, in essence, a
narrative of the experiences, processes, choices, consequences, and outcomes
for the writers themselves. Guru Nanak walked the journey of realization and
gave us the path of Sikhi. Thus, Gurbani translations must be interpreted in the
terms, the messages referring to me as the reader, for me as a Sikh of Gurbani,
and not for someone out there. Our failure to grasp this principle has led to
defective translations.
Using Gurbani to Translate Gurbani

The Sri Guru Granth Sahib is a voluminous text. Its subject matter is
devoted to revolutionizing humankind’s spiritual quest. Such a volume will
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require the extensive use of spiritual concepts, beliefs, idioms, metaphors, etc.,
that were already within the use and within the psyche of spiritual seekers of the
time. They had to be used but explicitly with new meanings and understanding
to fit the new spiritual paradigms of Sikhi and Gurmat. Thus, the redefining of
the existing concept must be made available within the voluminous text that is
the Sri Guru Granth Sahib, not outside. Our gurus so did it. Thus, the
spirituality of the Sri Guru Granth Sahib was not permitted to revert to the old
meanings of the concepts and beliefs. Dr. Dhillon strictly adhered to
translating Gurbani with the definitions and concepts as detailed and
expounded within Sri Guru Granth Sahib.
Recommendation

These remarkable volumes under review marshal the understanding of the
Gurus’ teachings. These books shed so much light on Gurbani translation in so
accessible a fashion. This compendium gives scholars, students, and interested
readers an unprecedented grasp for a new respect for the diligence,
knowledge, and care required to produce a meaningful, beneficial and accurate
translation. Gurbani and the Gurbani researchers’ readers will find a rich and
hitherto unavailable treasure of knowledge about their interests.

CA
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The book under review, Sakhi Sikh Rehat Maryada Ji Ki, contains
a narration, an extensive commentary, and the day-by-day accounts of how
the present version of the Sikh Maryada was brought into existence.

There are several previous book narrations of rehatname but they are
each derived and written by a single author. Also, they are only narratives.
In contrast, Gurcharanjit Singh made a radical departure towards stating
the real advances of the processes used in constructing the current Rehat
Nama. Further, in contrast to others, the Shiromani Gurdwara Parbandhak
Committee (SGPC) Rehat Maryada is the Rehat for the whole Sikh nation
that included also others than Khalsa.

The writer, Sardar Gurcharanjit Singh Lamba is an attorney by training
but has been an activist on Sikh issues particularly related to the evolution
of the Sikh message through the glorious history of the Sikhs.

I met Sardar Lamba during our youth days in India when we were
both activists in the All-India Sikh Students Federation (AISSF). I found
him very committed to the Sikh causes and particularly the functioning of
the SGPC and Akal Takhat. To know why the Sikh leadership felt the
necessity of formulating the Rehat Maryada, you must go back to the days
when its necessity seems to have been felt.

In 1849 British annexed the Northern Indian subcontinent that the
Sikhs considered as their kingdom and their homeland. This annexation
became a visible embarrassment among Sikhs, and they tended to easily
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succumb to religiosity available elsewhere for their identity. Hindu radicalism
visibly began to take advantage of the situation by engaging in exploitation
of the Sikhs’ recession. Hindu fanatics found the opportunity to suck Sikhs
into their religious practices.

For illustration, in 1897, in a large public meeting at Lahore, the
Sanatanist Hindus passed a resolution that the Sikhs were a part of the Hindu
community. The Bharat Dharm Mahamandal took notice of this issue and
passed a resolution in a meeting at Delhi, asserting that the ten Gurus of the
Sikhs from Guru Nanak to Guru Gobind Singh were revivalists of Hindu
Dharma.

Further, Hindu statutes including a Shivling and others began to
reappear in the circumambulatory passage (parikrama) of the Golden
Temple. Similarly, a painting showing Guru Gobind Singh standing with folded
hands before the Hindu Goddess asking for Amrit, an elixir of life, began
to appear in the historical Sikh Gurudwaras.

The Sikh leadership of the time reacted. They felt a necessity to
formulate the Sikh religiosity, often contra to the Hindu religiosity, as a wall
between the Sikhs and those who were not. In the book under review,
Sardar Lamba details how the Sikh leadership took almost a century to
come up with the document now known to be the Sikh Rehat Maryada
as authored by SGPC. Mind you this is different than re-writing of the
Sikh history. That task is left to the scholars appointed by the Sikh institution
of higher education. In contrast, the Sikh Rehat Maryada was formulated
by the Sikh clergy with the help of the Sikh academicians of those days.

Sardar Lamba starts from January October 1910 when Chief Khalsa
Diwan asked a special committee to formulate a Sikh Rehat. In March
1915, Chief Khalsa Diwan published a description of the Sikh religiosity.
However, the formulation of the current Rehat Maryada, then labeled Roho
Reeti, began with a meeting on March 13-15, 1927, and ended with the
report to SGPC on February 3, 1945. SGPC then accepted the report
in its general body meeting and gave it the title of Sikh Rehat Maryada.
I take pride in becoming a part of its history in that, when the Maryada
was first printed as hard copies at Guru Ram Das Printing Press, in March
1945, late Principal Satbir Singh and I were asked to read and correct
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the final proof to catch and correct the type-setting errors. It was the
occasion when AISSF was meeting in Amritsar to formulate its bylaws at
its annual general body meeting.

Sardar Lamba narrates all Rehat Maryada meetings concerning their
attendees and the proceedings. One may notice that all attendees were
required to be practicing rehat of the khande-di-pahul as was practiced
at that time. Only one sehajdhari Sikh attended that too only once.
Representatives from the USA and Burma were among those who attended
the meetings. All suggestions and amendments were recorded. There was
the rule of 90% agreement before any amendment was accepted for
incorporation.

The book gives 118 keywords at the end to search in the book of
465 pages. In the second part of the book, the author narrates the religious
procedures to follow as they are derived from the language used in the
final document.

The author religiously adhered to the hard evidence on how, who and
when? He does not miss any detail including the evolution of the color of
the Sikh flag. I feel disturbed when I notice the tendency of using the RSS
‘s bhagwa or saffron color of the flag today being hurled on some gurdwaras
in the west or in the east. Author religiously observed to the hard evidence
on how and when the saffron color of the flags hoisting on our gurdwaras
replacing the Basanti color prescribed in the Rehat. While discussing the
final text, the author emphasizes that a Sikh in Rehat Maryada was defined
by one’s implicit and explicit faith in the teachings of the gurus as imbibed
in Sri Guru Granth Sahib. That was the only criterion not to be ever
compromised.

The book is recommended for not only general readings but for research
scholars and academicians; all those interested in the implicit and explicit
religiosity of a Sikh’s religious life will benefit. It will also serve as a resource
for those interested in comparative religious studies, and those interested
in the colonial influences on the practices of the Sikh religion. Graduate
students and established scholars will equally benefit.
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